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Ermest Billings Brewster

Abstract

This study reclaims the investigation undertaken by Xuanzang (602-667 C.E.) ZZ%, the
translator and peripatetic scholar-monk of the Tang Dynasty, and his translation team, into the
nature of dying. It conforms to the chronology of the translation and exegesis of the Buddhist texts,
including the ancient Agamas, the recorded discourses of the Buddha, the Mahavibhasa, the Great
Abhidharma Commentary, and the foundational works of the subsequent Abhidharma and
Yogacara scholars, undertaken by Xuanzang, and his coterie of scholars and translators, from 645
to 660 C.E. In his comprehensive analyses and translations of the Indic texts on dying, and in his
compilation, Demonstration of Consciousness-only, Xuanzang examines the Buddhist teachings
on no-self, karma, and reincarnation. In his analysis of the scriptures, he attempts to reconcile the
core commitments to the Buddhist doctrines of karma and reincarnation with the tenet of no-self.
With the Buddhist theory of the indriyas, attested in the ancient Agamas, Xuanzang determines
that no enduring or permanent self is lost in dying. The corpus of Abhidharma and Yogacara
Buddhist texts translated by Xuanzang and his coterie describes how, by cultivating the skillful
indriyas, the spiritual faculties of sentient life, the karma of a sentient being can be improved, as
well as the quality of dying and the afterlife. This study uses a source criticism research
methodology to investigate the contributions made by Xuanzang on the subject of dying without
a self. It finds that within their exegeses and translations of the Abhidharma and Yogacara texts,
Xuanzang and his collaborators, restore the Buddhist tenets of no-self, karma, and reincarnation,

and provide the doctrinal basis for deathbed rituals that are practiced across East Asia today.
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Romanization Conventions

This dissertation follows the International Alphabet of Sanskrit Transliteration (IAST),

standard Pinyin for Chinese, and Wylie for Tibetan.

Following general scholarly convention, the plural form of a Sanskrit word, for example,
indriya, will be romanized as indriyas, except when referring to a group of indriyas that are
qualified by a specific number, or when the word appears in a compound form. In this case, the
plural form, indriyani, will be used. Examples of this are: parnca-vedanéndriyani and parica-
karméndriyani. In compound words, or samdsas, a caret will be placed over the vowel. An example
of this is: karméndriyani. The caret indicates a vowel strengthening that results from the euphonic

combination, or samdhi, of two or more Sanskrit words forming a compound word.

An asterisk (*) appearing in front of a Japanese or Chinese book title indicates my English
translation of said title. An asterisk appearing in front a Sanskrit word indicates that I have
reconstructed the word based upon either the Chinese or Tibetan correlate. In the Tibetan texts
used in this study, a slash (/) indicates a shad, a Tibetan punctuation mark. A slash also indicates

a danda, a Sanskrit punctuation mark.
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Introduction

Introduction

In the final moments of his life, Xuanzang Z7% (602-667 C.E.) summons the last of his
vital energy and recites two stanzas from the Tusita Buddha Sitra.' He sits upright, in the
meditative lotus position, surrounded by his followers in the Maitreya Buddha Hall of the Great
Benevolence Temple K24 & 3. According to the eye-witness account of his disciple, Daoshi 7
1 (?-683), Xuanzang calmly and resolutely faces his death.? Huili 77 (615-?), in his biography
of Xuanzang, writes that the redolent scent of incense hangs in the air surrounding the body of
Xuanzang for forty-nine days after his death, the period during which the transmigratory being of
the deceased attains rebirth. The first-hand reports of his “skillful death” (Chi.: shansi=3L)
provide corroboration that, in addition to the prodigious achievements of his life, Xuanzang, the
pilgrim, scholar-monk, and polymath, was an expert on matters of dying and death. Based on the
auspicious signs witnessed by those who were present at his death, it can be said that the attained

master, Xuanzang, died well.

This study aims to reclaim the investigation undertaken by Xuanzang into the Brahmanical
doctrinal treatises, and the Abhidharma and Yogacara texts of Indic Buddhism, on the nature of
dying and death. It argues that, in their exegeses and translations of the Indic Brahmanical and
Buddhist texts, Xuanzang, with a coterie of scholars and scribes, brings Chinese Buddhist studies
of dying and death, into a closer alignment with its rich Indic scriptural heritage. This dissertation
employs a source criticism methodology to examine the similarities and the differences between

the translations of the Indic Abhidharma and Yogacara texts of Xuanzang and his scribes, with the

For Xuanzang’s deathbed mise-en-scene, see Huili’s Biography of the Tripitaka Master (Sanzang Fashi zhuan =
i AEM ), fascicle 10, at T.2053: 50.277.a10-b10.

2 Daoshi’s Jade Forest of the Dharma Garden (Fayuan zhulin JEZGERFK), fascicle 16, at T.2122:53.406.a03-al5.



Introduction

versions of the same texts available in Chinese, Tibetan, and Sanskrit. It endeavors to illustrate the
efforts made by Xuanzang and his team of scholars, in their exegeses and translations of the
Abhidharma and Yogacara scriptures, to exorcise the “spiritual soul” (Chi.: shenwo ffi¥%)’ from

Chinese Buddhism.

Xuanzang was ordained as a monk at the age of thirteen in Luoyang, a village in Henan
Province in Central China. In his biography of Xuanzang, Huili writes that as novice monk,
Xuanzang intently studied the Indic Buddhist texts that were available to monastic scholars in
seventh century China. While portions of the body of the Abhidharma and Yogacara texts were
available to him in piecemeal form, Xuanzang was dissatisfied with the fragmentary nature of the
documents and concerned about the fidelity of the existing Chinese translations to the Sanskrit
texts. After reading portions of the Basis for Yoga Practitioners (Skt.: Yogacarabhumi), by Asanga,
in a translation by Paramatha E.& (499-569 C.E.), the sixth-century Chinese translator of the
Yogacara works, Xuanzang determines to travel to India to read the Indic Buddhist texts, in their
complete form, in Sanskrit. At the age of twenty-four, he undertakes his famous journey to the

Western Regions (Chi.: Xiyu Pg15),* to study with Indic Buddhist masters, retrieve the siitras and

Michael Radich shows that by the mid-5" century, “shenwo had emerged in Chinese Buddhist contexts as a
technical term for the arman.” See his article, “Ideas about ‘Consciousness’ in Fifth and Sixth Century Chinese
Buddhist Debates on the Survival of Death by the Spirit, and the Chinese Background to *Amalavijiiana, in 4
Distant Mirror: Articulating Indic Ideas in Sixth and Seventh Century Chinese Buddhism (Hamburg: Hamburg
Univ. Press, 2014), ed. Chen-kuo Lin and Michael Radich, 480. Yao Weiqun notes that after the introduction of
Xuanzang’s “new translations” ¥7:Z in the early 7™ century, the term was generally reserved for the technical
term “psychic person” (purusa) in the Brahmanical philosophical systems. Yao writes of purusa: “the psychic
person (purusa) is recognized as a spiritual substance. This singular substance exists independently of the
‘material nature’ (prakrti) of the Sammkhya and Yoga school, while it manifests worldly functions through the
transformation (parinarma) of the material nature.” fHF Z{EH L A —(EHE A ELS, B —EialEs &
EyiR R SV E VRV E R BRI AE, B MR L R 2 ERE(E . See Yao Weiqun, Indu
Poluomen jiao zhexue yu Fojiao zhexue bijiao yanjiu E[][& 2258 P92 E B 2T A LLER TR ) 4
Comparative Study on Indian Brahmanical and Buddhist Philosophies), (Beijing: China Encyclopedia Press,
2004), 72.

For the modern reception of Xuanzang’s Records of the Journey to the West (Xiyu ji 743 3C), see
Benjamin Brose’s article, “Resurrecting Xuanzang: the Modern Travels of a Medieval Monk,” in Kiely and
Jessup, eds. Buddhists and Buddhism in the History of 20th Century China (New York: Columbia Univ. Press,
2016), 143-176.
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sastras, and carry them, in his saddlebag, back to China.

After a death-defying passage through the Western Regions of Asia, Xuanzang establishes
a residency at the Nalanda University in the Kingdom of Magadha in Northwestern India. During
his five years at Nalanda, Xuanzang reads the Buddhist siitras and sastras in Sanskrit and studies
and debates with the Indic Buddhist masters and scholars. At Nalanda University Xuanzang reads
the Abhidharma, “The Higher Dharma,” the tradition of Buddhism that comprises the systematic
exegesis on the Agamas, the recorded discourses of the Buddha. With the Yogacara master,
Silabhadra, Xuanzang reads the scriptures of the Yogacara, a tradition of Buddhism that describes
the theoretical basis for the practice of yoga, or insight meditation. While living in India, Xuanzang
discovers the full version of the Basis of Yoga Practitioners, the compendium of the practices and
tenets of the Yogacara tradition that is attributed to the fifth-century scholar, Asanga. In this text,
Xuanzang finds methods by which the sentient being can improve karma, and the quality of dying

through the practice of yoga.

Upon his return to China, Xuanzang and his collaborators, ensconced in a palatial
translation studio (Chi.: yiguan ££5F) within the Imperial court of the Tang Emperors Taizong [
K5 (reign: 629-649 C.E.) and Gaozong & 55% (reign: 649-683 C.E.), between the years of 645
and 660 C.E., engage in an ambitious translation project. At the request of the Emperor, Xuanzang
is charged with supervising the translation of the Sanskrit texts he retrieved from India, and the
retranslations of several Chinese versions of Indic Buddhist texts. Huili acknowledges that, in their
massive translation project, Xuanzang and his collaborators endeavor to correct misunderstandings
and distortions of the Buddhist doctrines that were introduced into the Abhidharma and Yogacara

texts by translators from previous centuries.” Specifically, Xuanzang and his team, attempt to

> See Huili, Biography of the Tripitaka Master, fascicle 1, (T2053:50.222.¢05).
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expiate the entrenched doctrine of the spiritual soul, or shenwo, rendered into the existing Chinese
translations of the Abhidharma and Yogacara texts by earlier scholars. The translations of
Xuanzang and his coterie are known as the, “the new translations” (Chi.: xinyi ¥:%), in modern
Buddhist studies scholarship, whereas the Chinese Buddhist texts translated prior to him are

termed, “the old translations” (Chi.: jiuyi B&5%).

It is compelling to imagine that the encounters with dying and death experienced by
Xuanzang during his travels from China to India and back, informed his inquiry into the nature of
mortality. His biographer, Huili, reports that Xuanzang, nearly dying of thirst while crossing the
Taklamakan Desert of Central Asia, chants the Heart Siitra as he prepares for death.® While the
stories of the existential anxiety of Xuanzang may be apocryphal, it can be reliably stated that, in
their exegeses and translation of the Indic Buddhist texts, Xuanzang and his colleagues address
weighty philosophical and doctrinal questions that surround the nature of dying and death. These
questions include: What is death? What is dying? What is dying well? What is a pious death? This
study follows the fundamental questions about dying and death that Xuanzang and his
collaborators investigate in their exegeses and translations of the Indic Buddhist texts. In their
analyses of the ancient Indic Buddhist scriptures, Xuanzang and his colleagues return to the tenets
regarding the impermanence of life and the idea of no-self (Skt.: anatman; Chi.: wuwo #£¥k). The
doctrine of no-self means that a sentient being cannot be reduced to a singular or unchanging core

that becomes reincarnated after death.’

6 See Huili’s Biography of the Tripitaka Master, fascicle 1 (T.2053:50.224b24).

7 Inhis 1990 study, Selfless Persons: Imagery and Thought in Theravada Buddhism (Cambridge Univ. Press), 76,
Collins describes the doctrine of self (Pali: attavada; Skt.: atmavada) as rebuked by the Buddha. He writes: “it is
the static, unalterable dogma which posits a permanent and reincarnating self of person which is the object of
Buddhist censure. Thus, ‘the doctrine of self” is one of the four forms of grasping (the others are sense-pleasures,
(mere) rule-and-ritual, and ‘views.”) Speculation about the [or ‘a’] self' (Pali: attanuditthi; Skt.: atmadrsti) is a
term used in the Siitras for any specific views of self, all of which are rejected tout court.” In his his contribution,
in “Buddhist Non-Self: The No-Owners Manual,” in the Oxford Handbook of the Self (New York: Oxford Univ.
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During his investigations on the topic of dying and death in the Indic Buddhist scriptures,
Xuanzang determines that death is a form of deprivation, the loss of a certain number of faculties
(Skt: indriyas; Chi.: gen fR) that sustain life. Xuanzang comes to embrace a definition of death
that is founded in the theory of the indriyas, a detailed explanatory account of the multiple
components of sentient life, explicated in the Agamas, and in other early Indic Buddhist texts. For
Xuanzang, the conceptualization of death in terms of the loss and deprivation of the indriyas is
congruent with the tenet of no-self. He and his collaborators, however, face grave difficulty in
attempting to reconcile the doctrinal commitment to no-self to the idea of death as a form of
deprivation. In his examination of the Buddhist scriptures on the nature of mortality, Xuanzang
confronts difficult questions: What is lost in death, if not a person? When a sentient being dies,

who, or what, dies? What becomes deceased?

This study conforms to the chronology of the systematic exegesis of dying conducted by
Xuanzang, and his coterie of translators and scholars, during the early years of the Tang dynasty
(618-907 C.E.). In their exegeses and translations of the texts, Xuanzang and his colleagues make
a comprehensive analysis of the Buddhist doctrines on dying, death, and the natures of
consciousness and reincarnation. Xuanzang and his collaborators begin their analysis of dying by
investigating the Agamas, the recorded discourses of the Buddha, the Mahavibhasa, the great
commentary on the Agamas, and the foundational doctrinal treatises of the Abhidharma Buddhist

scholars of Kasmir. They examine the doctrinal work of the great Yogacara Buddhist scholars, and

Press, 2011), 297-98, Siderits writes: “In modern discussions of the Buddha's teachings one sometimes finds it
claimed that the Buddha only denied the existence of an empirical self, and not the existence of a self that
transcends all possible experience. When, for instance, the Buddha points out that all the psychophysical elements
(skandhas) lack the sort of permanence that a self would require, this proves that there is no self only given the
additional premise that there is no more to the person than the empirically given elements. This would bring the
Buddha's teachings more in line with the views of some of the Brahmanical schools, such as Samkhya and
Vedanta. But this is not how the Buddhist philosophical tradition understood the Buddha's teachings. They took
the doctrine of non-self to mean that there is no self, tout court.”
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translate the texts of the two fifth-century scholars, Vasubandhu, and Asanga, and the
commentaries on the Yogacara texts written by the sixth-century scholars, Sthiramati, Dignaga
and Dharmapala.® While immersed in an investigation of the ancient Indic texts, Xuanzang and his
collaborators also examine the work of their contemporaries, Daoshi, Kuiji #75: (632-682 C.E.),

and Daoxuan #EE (596-667 C.E.), the three philosophers who form the vanguard of Buddhist

scholarship during the lifetime of Xuanzang.

Throughout this exhaustive study of the Indic texts and their Chinese exegeses, Xuanzang
upholds his commitment to the Buddhist doctrine no-self. Ultimately the analysis of the
Brahmanical and Buddhist doctrines on the nature of mortality leads Xuanzang to his definition of
the death of a sentient being in terms of the deprivation of a plural constituency of vital faculties,
or indriyas, rather than the annihilation of a single entity. Notably, Xuanzang comes to determine
that nothing in the form of a self is lost in dying or in death. In his exegeses of dying and death,
Xuanzang and his colleagues aim to repudiate the existence of a self, atman, or soul’ that

transcends death and is reincarnated.

Xuanzang, and his translation team, make a concerted effort to banish the “spiritual soul

Dharmapala may have been a pupil of Dignaga, see Masaaki Hattori, Dignaga, on Perception: Being the
Pratyaksapariccheda of Dignaga's Pramanasamuccaya from the Sanskrit Fragments and the Tibetan Versions
(Cambridge, Mass: Harvard Univ. Press, 1968), 2. Very little of the work of Dharmapala survives in the original
Sanskrit. For bibliographical information on Dharmapala’s corpus as it survives mainly in Chinese, see Tom
Tillemans, Materials for the study of Aryaveda, Dharmapala, and Candrakirti: the Catuh$ataka of Aryadeva,
chapters XII and XIII with the commentaries of Dharmapala and Candrakirti (Motilal Banarsidass Publishers,
2008), 1-2.

For the stipulation on the semantic range of the Sanskrit word arman as similar to the semantic range of the
English word “soul,” see William K. Mahony, “Concepts of the Soul in Indian Religions,” in Death, Afterlife,
and the Soul, ed., Lawrence E. Sullivan (New York: MacMillan, 1987), 189: “If by soul one denotes a dimension
to human life that is distinguished from corporeal existence and that to a large extent determines the nature of the
human being, then one could rightly say that the various religions and philosophies of South Asia posit the
existence of a soul (the most notable exception being the materialistic views of the Carvaka and Lokayata
philosophies, which maintain that a person is nothing more than a conglomeration of physical matter.” Mahony
translates the Buddhist terminology of anatman as “no-soul.”
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that survives death” (Chi.: shen bumie - 5)'° from the textual corpus of Chinese Buddhism.
The Buddhist debates around the existence, or the non-existence of the spiritual soul, span from
third to the eighth century C.E.!! The textual dispute, regarding the role of the soul in dying and
death, is illustrated in the choices, made by scholars over several centuries, in the translations of
the Sanskrit words, atman and pudgala, into Chinese. For example, in the Eastern Han dynasty
(25-220 C.E.) the Buddhist translator of the Abhidharma texts, An Shigao Z-tH=; (fl. c. 148-180
C.E.), uses the word, shen, to translate the Brahmanical idea of the atman, and the Buddhist
conceptualization of the pudgala.'? In his analysis of the translations of the Abhidharma treatises
by An Shigao, Lai (1986) isolates two levels of meanings in the use of the word shen: first, shen
describes the permanent atman, soul, or self, and secondly, shen describes the part of the sentient
being that bears karma from one life to the next. Of the two translation choices made by An Shigao,
Lai writes: “If it is the former, then it was a mistake; but if it is the latter, without implying the

former, then it is not illegitimate.”!?

In his study on the emergence of beliefs in the afterlife in early medieval China,

Bokenkamp (2007) argues that between the second and the fifth centuries C.E.'* beliefs in the

For the translation of shen bu mie as “the spirit survives death,” see Michael Radich, “A ‘Prehistory’ to Chinese
Debates on the Survival of Death by the Spirit, With a Focus on the Term Shishen &5 (8/Shenshi 3%, Journal
of Chinese Religions, 44.2 (2016), 106.

For the history of the term shen and its role in the arguments for the survivability of death in the centuries prior
to Xuanzang, see Kawano Satoshi JA[E7Z]l[, “Chiiu’ ‘shin’ kanyaku ko H175 {1 }#2R"%, in Higashi Ajia Bukkyo
kenkyii 387 3 7ALEHFZE 1(2003), 6-12; also Walter Liebenthal, “Immortality of the Soul in Chinese Thought,”
in Monumenta Nipponica 8, no. 1 (1952), 332-38

12 Whalen Lai adduces the 3rd-century scholar Chen Hui’s [ £% view that the shen survives death in Chen’s
commentary on An Shigao’s Yinchi rujing (&35 A 4% “When we examine Chen Hui's discussion of the
‘indestructible soul,” we find that this shen-pu-mie doctrine pertains to the survival of the vijiiana at death and its
qualified continuance into the womb of its next rebirth.” See Lai’s article, “The Early Chinese Buddhist
Understanding of the Psyche: Chen Hui's Commentary on the Yin Chih Ju Ching,” in Journal of the International
Association of Buddhist Studies 9, no. 1 (1986), 87.

3 Ibid., 89.

Stephen R. Bokenkamp, Ancestors and Anxiety: Daoism and the Birth of Rebirth in China (Berkeley: Univ of
California Press, 2007).
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afterlife and of rebirth became entrenched among both Buddhists and non-Buddhists in China.
According to Paxton (1990), this is roughly the same period of time in the Latin West during which
“attention began to focus on the resurrection of the dead and their care within the indefinite interim
that would precede it.”'® There is evidence that rites to propitiate the spirits of the war dead were
first performed by the Emperor Taizong during the early years of the Tang Dynasty. !¢ These rituals
are predicated on the notion of an intermediate state or bardo (Skt.: antarabhava; Chi.: zhongyou

175 that precedes the reincarnation of the deceased into a new corporeal body.

Chinese beliefs in the afterlife and of rebirth operate according to multiple logics and have
roots in both Buddhist teachings and pre-Buddhist Chinese antecedents. Stone (2016) refers to the
complex of related beliefs in the afterlife and of rebirth following death in early medieval Japan as
the “mortuary complex.”!” As Stone (2016) argues, pre-modern Japanese beliefs in the possibility
of improving the course of dying operated according to multiple systems of “deathbed logic.”!®
Stone (2016) describes these systems of “deathbed logic” as “a repertoire of resources that prove
useful in dealing with the tensions and inconsistencies when studying approaches to dying and

death.”"”

Rituals for the dying and the deceased practiced in early medieval China have deep roots

in both Buddhist and pre-Buddhist customs. Nevertheless, core to the deathbed logic that emerges

Frederick S. Paxton, Christianizing Death: The Creation of a Ritual Process in Early Medieval Europe (Ithaca,
NY: Cornell Univ. Press, 1990), 24.

16 See “Tang Taizong's Edict Ordering the Carrying Out of The Way of Rites of Purity for the War Dead” F K52
TEERT A SIS TIEEE,” Guang Hongming ji FE5LHHEE, fascicle 28, T2103:52.329.a08-20; cited in Otani Koshd’s
Todai no Bukkyo Girei FEXDEZEUERL (*Tang Dynasty Buddhist Rituals), vol. 2, 46.

17" See Jacqueline Stone, Right Thoughts at the Last Moment: Buddhism and Deathbed Practices in Early Medieval
Japan (Honolulu: Kuroda Institute, Univ. of Hawai’i Press, 2016), 9.

According to Stone, Right Thoughts at the Last Moment, 7, foremost among the principles of this deathbed logic
was the idea that “the last thought is so powerful as to override the wrongdoings of a lifetime, enabling a superior
rebirth, or even liberation itself.”

19 Ibid., 5.
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during the period studied by Bokenkamp (2007) is the belief in a permanent soul that departs the
body at the moment of death and continues onto the afterlife. As Yii Ying-shih (1987) shows, by
the Eastern Han Dynasty (25-220 C.E.), a variety of terms had emerged to denote the spiritual part
of the human that survives death and continues onto the afterlife.?® These terms include “cloud
soul” (Chi.: hun ), “white soul” (Chi: po ),>' “pnema” (Chi.: ling Z), and “spirit” (Chi.: shen
).

In the fifth century, the translators of the Abhidharma and Yogacara texts from the Prajfia
schools (Chi.: Bore zong f§5%455%) of Chinese Buddhism, in the context of discussions of karma
and rebirth, use the word spirit, or shen, to denote the pudgala. Here the scholars of the Prajna
schools refer to the pudgala as the part of sentient being that survives death and continues into the
afterlife. In his translation of the Agamas, the fifth-century Buddhist scholar, Gautama
Samghadeva (Chi: Qutan Sengqietipof8= ¥4 {IF£ %), uses the word shen to describe the element

of consciousness (Skt.: vijiidna) that is transmitted from one life to the next.??

In their translations of the masterworks of the Indic Abhidharma and Yogacara traditions,

Xuanzang and his coterie of scholars strive to expiate the doctrines of the supernatural spirit, soul,

20 Yii Ying-shih writes of the pre-Buddhist picture: “The general picture...reflects what all our evidence tells us,

but no claim is made that the beliefs described constitute in any strict sense a unified belief system, much less the
only one, embraced by all the Chinese of the Han empire throughout the four centuries of its existence.” See Yi
Ying-shih, “O Soul, Come Back! A Study in The Changing Conceptions of The Soul and Afterlife in Pre-Buddhist
China,” Harvard Journal of Asiatic Studies 47, no. 2 (1987), 363.

2l Yii Ying-shih, “Oh Soul, Come back!” 365: writes of the role of the hun and po in the death of the human: “At
the moment when death first occurs, the living cannot bear to believe that their beloved one has really left them
for good. The living must first assume that the departure of the hun-soul is only temporary. It is possible, then,
that if the departed soul can be summoned back the dead may be brought to life. A person can be pronounced
dead when the fu {8 (“summons™) ritual has failed to achieve its purpose.” For more on the interaction between
the hun and po souls, see Yii, “Oh Soul, Come Back!” 369-378.

22 For instance, in the Ekéttarikdgama 35 & 4%, translated by Gautama Samghadeva in 397 C.E., the “seven

abodes of consciousness” (Skt.: saptavijiana-sthitayah) are rendered as “seven abodes of spirit” T HIFFE —
see T125:2.7.30-31. Across his translation corpus, Xuanzang renders this Sanskrit terminology using the Chinese
character shi 3%, meaning, “consciousness,” while eschewing the character shen.
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and person, entrenched within the Chinese Buddhist scriptures.?® In their seventh-century
translations of the Abhidharma and Yogacara texts, Xuanzang and his team of translators refrain
from using the word shen {H, unless they are specifically referring to the Brahmanical atman. The
word shen is notably missing in their Chinese translations of the Indic texts containing the Buddhist

teachings.

In the first English translation of the ninth chapter of the Treasury of Metaphysics by
Vasubandhu, the Russian Buddhist scholar, Stcherbatsky (1919), like Xuanzang centuries before
him, takes the Buddhist pudgala to be tantamount to an atman.?* In his translation of the
Abhidharma masterwork of Vasubandhu, Stcherbatsky uses the word, soul, to describe the pudgala.
Implicit in this translation choice is the understanding by Stcherbatsky that the soul is equated to
the pudgala. Here Stcherbatsky follows the precedent established by Xuanzang and his colleagues

that repudiates the use of the word, soul, in Buddhist discussions of dying and death.

The legacy of the translation decisions made by Xuanzang and his coterie of scholars and
scribes to distance Buddhism from the notion of the soul is evident in the recent work of Stone
(2016) and Watson (2014).° In her study of deathbed rituals in medieval Japan, Stone (2016)

makes the important point, that by using the word, soul, in a discussion of the Buddhist doctrine

23 According to Radich, “The Survival of Death by the Spirit,” ideas about the survival of death by consciousness

in the context of 5th- and 6™-century debates on the perishability or imperishability of shen, became deeply
intertwined with Yogacara debates about the purity or impurity of consciousness. For the doctrine of the
“immaculate” amalavijiiana, postulated by the prolific 6th-century translator Paramartha, see Radich, “The
Doctrine of *AmalavijiiGna in Paramartha (499-569), and Later Authors to Approximately 800 C.E,” in Zinbun,
No. 41, (2008), 45-174; also Yoshimura Makoto T53K, Chiigoku yuishiki shisé kenkyii: Genjo to Yuishiki
gakuho FAEMESR EAH ST —208E L R IR (A Study of the History of the Chinese Yogdcara Philosophy:
Xuanzang and the Weishi School) (Tokyo: Daizd Shuppan, 2014), 164-183, passim.

24 See Fyodor Stcherbatsky, “The Soul Theory of the Buddhists,” in Bulletin de [I'Academie des Sciences de
Russie (1919), 823-958.

25 Alex Watson, “The Self as a Dynamic Constant: Ramakantha’s Middle Ground Between a Naiyayika Eternal

Self-Substance and a Buddhist Stream of Consciousness-Moments,” Journal of Indian Philosophy 42, no. 1
(2014), 173-193.
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of dying and death, scholars risk distorting the meaning of the Buddhist teachings. Stone writes:
“The no-self doctrine rejects the notion of anything self-existent: unchanging, independent of
conditions, existing under its own power.”?¢ This study takes a methodological cue from scholars
ranging from Xuanzang to Stone, by avoiding the term soul in the discussions of the Buddhist texts
on dying and death. The word, soul, is used only in discussions of the Brahmanical doctrine of the

atman.

In his study of the Buddhist-Brahmanical debates about the self, Watson (2014), crystalizes
the question about the birth, death and the transmigration and reincarnation of the self as follows:
“The Brahmanical self, with its permanently unchanging essence, dissolves in Buddhism into a
diachronic and synchronic plurality. The self, since it endures permanently, beyond death, is what
explains reincarnation for the Brahmanical schools. In other words, it is that which means we
continue to be the same thing when we have a different body, in a different incarnation, or no body,
between incarnations. How then can the Buddhists, in whose teachings reincarnation occupies an
important place, explain the process?”?’ This study follows the question eloquently posed by

Watson (2006) in his examination of the Buddhist-Brahmanical debates.

In their recent work on the influences of Xuanzang on the Buddhist doctrine, Sakuma

(2006)*® and Yoshimura (2014)* employ a source criticism*® based methodology that isolates the

26 Stone, Right Thoughts at the Last Moment, 12.

27 Alex Watson, The Self's Awareness of Itself: Bhatta Ramakantha's Arguments Against the Buddhist Doctrine of
No-Self (Budapest, Hungary: Interpress Co. Ltd., 2006), 174.

2 Sakuma, H., “On doctrinal similarities between Sthiramati and Xuanzang,” Journal of the International

Association of Buddhist Studies, 29.2 (2006), 357-82.

2 Yoshimura, A History of the Chinese Yogacara Philosophy, 3-5.

30 Following Floss, who derives his definition from Biblical scholarship, this study stipulates that source criticism
consists in the investigation of a source, that is “...a written document...in order to shed light on the
origin/provenance and contexts of past historical events and/or people.” See his “Form, Source, and Redaction
Criticism,” in the Oxford Handbook of Biblical Studies, edited by Judith M. Lieu and J. W. Rogerson (New Y ork:
Oxford Univ. Press, 2008), 30.
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doctrinal position of Xuanzang and compares his texts with both previous and contemporary
authors within the Indic Buddhist tradition, including Sthiramati and Dharmapala. Source criticism
methodology, often used in biblical studies, examines the full body of sources that are used by a
translator or an author, to determine the final form of a scripture. Modern source criticism
methodology was first employed in the analytical study of the sources of the Pentateuch, the first
five books of the Hebrew Bible, in Hebrew, Greek, and Latin. This research method involves
isolating and identifying the similarities and the differences between the early sources and the
doctrine that is represented in the final version of the text. In the Buddhist source criticism method
used in this study, the Tibetan and Sanskrit sources, and the earlier Chinese translations of the
Indic texts used by Xuanzang in his exegesis of dying and death, are read and compared to the
translations by Xuanzang of the same texts. For example, in determining the doctrinal position
taken by Xuanzang on the Buddhist pudgala, references that are made to the pudgala by
Vasubandhu in the Sanskrit, Tibetan, or earlier Chinese versions of the Treasury of Abhidharma,
are compared to the translations of the same references to the pudgala in the translation of the
Treasury of Abhidharma composed by Xuanzang. Where the original Sanskrit texts are not
available, recourse is made to the Tibetan translations, or to the earlier Chinese versions of the

sttras and $astras examined by Xuanzang.

Despite the historical importance of Xuanzang, and his proximity to, and his influence on,
the Second Tang Emperor, Taizong, and the Third Tang Emperor, Gaozong, there is no secondary
scholarship on the translation corpus of Xuanzang regarding the topics on dying and death. This
study is the first exploration of the exegesis and translations of the Indic texts on the topic of dying
and death conducted by Xuanzang and his large coterie of Buddhist scholars, commentators,

translators, and scribes during the early years of the Tang dynasty. This examination follows the

12
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exploration of Xuanzang into nature of what lives and dies, if not a self.

Using a textual analysis of the corpus of Xuanzang and his colleagues, this study treats the
mode of translation employed by Xuanzang as a demonstration of the process by which he, and
his Tang Buddhist collaborators, arrive at a conceptualization of dying and death that does not rely
upon the presence, or the absence, of a spiritual soul. The first chapter describes the Buddhist
enumeration of the indriyas, the foundational theory that Xuanzang uses to determine, in
meticulous detail, what is lost when a sentient being dies. The second chapter examines the
analysis of the Brahmanical scriptures that Xuanzang employs in addressing the entrenched
heterodox view of the deprivation of the atman in dying. The third chapter examines the
presentations of good, bad, and karmically neutral ways of dying that are illustrated in the
Yogacara portion of the translation corpus of Xuanzang and his collaborators. The final chapter
examines the definition provided by Xuanzang in his translation of the Abhidharma and Yogacara
texts that describes how a sentient being, by improving the quality of the spiritual indriyas, can

obtain a better death and rebirth.

In their exegesis and translations of the Abhidharma and Yogacara canon, Xuanzang and
his colleagues look to the Agamas and examine the teachings of the Buddha on the topic of
reincarnation. Xuanzang determines that the Buddha relies upon the theory of the indriyas to
explain the locus of transmigration of a sentient being, from this life to the next. He then turns to
an analysis of the ancient scriptures of the Sankhya and Vaisesika traditions and examines how
the theories of karma and the indriyas posited by the ancient Brahmanical scholars, square with
the ideas held by the contemporary Brahmanical scholars at Nalanda. Xuanzang finds that the
Brahmanical scholars, past and present, cling to the notion of an enduring self that bears the karma

of the sentient being. Xuanzang determines that, because the karma of Buddhism is mutable, unlike

13



Introduction

the permanent and unchanging soul of the Brahmanical tradition, a sentient being can improve the
quality of dying and the afterlife. By practicing yoga. and by performing meritorious actions, even
a sentient being freighted with bad karma can alter and improve the quality of death and afterlife.
In his exegesis of dying, Xuanzang rediscovers the message of the Buddha, that for all sentient

beings, karma is not destiny.

14



Chapter 1: What is Death?

Chapter 1: What is Death?

What is death? In 645 C.E., Xuanzang, after sixteen years of travelling from China to India
and back, returns home to Chang'an to devote himself to the work of translating the Indic sttras
he gathers during his residency in India. After nearly dying of thirst during a perilous crossing of
the Taklamakan desert, Xuanzang turns to Buddhism to understand his existential fear of death. In
his efforts to master his fear of dying and death, Xuanzang returns to the ancient Indic scriptures
that describe the impermanence of life and the tenet of no-self. Tranquility comes to Xuanzang in
his recognition that death marks a transition in the cycle of death and rebirth rather than the end of
an enduring or unchanging self. This chapter analyzes the exegetical process undertaken by

Xuanzang in his exploration into the nature of death.

During his study of the Indic Buddhist scriptures of dying and death, Xuanzang determines
that death is a particular form of deprivation, the loss of a certain number of faculties (Skt.: indriyas;
Chi.: gen ) that sustain life. The definition of death that Xuanzang comes to endorse, emerges
out of his uncompromising commitment to the core Buddhist tenet of no-self. The doctrine of no-
self means that a sentient being cannot be reduced to any singular or unchanging core that becomes
reincarnated after death. For Xuanzang, the definition of death, as the loss of an immortal soul, is
antithetical to the Buddhist ideal of liberation, the relinquishment of clinging to a static, or
unchanging self. The doctrine of no-self presents a thorny question, however: What is lost in death

if not a self? Simply put, when an individual dies, who, or what dies?

This chapter examines the systematic discussions on the nature of death found in the
translations of the early Indic Buddhist literature by Xuanzang. It follows the exegesis of death
conducted by Xuanzang and begins with his analysis of the Abhidharma, the elaboration of the

the ancient sttras that contain the teachings of the Buddha. After examining and translating the
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Abhidharma texts, Xuanzang turns to the Yogacara discussions on the theory of the indriyas, the
doctrine that defines and categorizes the faculties that maintain the vital processes of sentient life.
Thoughout his exhaustive study of the Indic texts, Xuanzang upholds his commitment to the
Buddhist doctrine no-self. Ultimately his analysis leads him to define the death of a sentient being
as the deprivation of a plural constituency of vital faculties, or indriyas, rather than as the

annihilation of any single living entity.

This chapter is divided into two sections. The first section presents the translation and
explication by Xuanzang of the Abhidharma taxonomy of the twenty-two indriyas. It addresses
two questions: What are the essential components of life? What is deprived in death? The second
section examines the response offered by Xuanzang to the related question: What distinguishes the

living organism from the corpse?

Section One: What are the Essential Components of Life?

Xuanzang begins his exploration into the nature of death by examining the essential
components of life. In coming to his definition of death, Xuanzang conducts an intensive
examination of the theory of the indriyas, the doctrine that describes the physical and intrapsychic
strengths and abilities that provide the foundational basis for all sentient life. The taxonomies of
different indriyas, the listings of the faculties that compose all species of sentient life, are attested
in the Agamas, and other Buddhist and Brahmanical texts. For Xuanzang, the indriyas are roughly

equivalent to the modern-day human genome.?! The indriyas are the primary elements of life that

31 This study employs the term “genome” merely to indicate the range of conspecific traits that are inheritated by

members of a certain genus of sentient being. In Xuanzang's cosmological understanding, the six genera of
sentient beings — namely, celestials, humans, non-human animals, hungry-ghosts, hellish beings, and transitory
beings — are each defined by a specific number and type of faculties that is pre-determined by phylogenetics.
However, this number and type of faculties will vary within a specific genus based upon the factor of dhatu or
transmigratory realm. This idea of variability of genetic trait depending upon the specific karmic standing of the
individual is not captured under the conventional modern understanding of the inhertability of genetic traits,
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are responsible for initiating and sustaining the physical and cognitive functions that allow a
sentient being to survive and thrive. The number and the type of indriyas that are possessed by a
sentient being determines the range of capacities that a sentient being can execute, as well as the
conditions that are required for its ongoing survival. Because the indriyas are regarded as the
essential elements that sustain life, the deterioration of the indriyas determines the ultimate demise
of a sentient being. The definition of death that Xuanzang comes to endorse during his
comprehensive exegesis of the Buddhist and Brahmanical texts, is thus founded on the theory of

the indriyas.

The word, indriya, is derived from the verbal root \ind, which means, “to be powerful.”
The word, indriya, first appears in the Rg Veda®? and is frequently mentioned in the Hindu and
Buddhist literature. In the ancient scriptures, the word indriya refers to the spiritual and physical
powers that belong to Indra, the supreme deity of the Vedic pantheon. Because the word indriya
is associated with the name of the most powerful of the Hindu deities, it is synonymous with
potency. The doctrine of the indriyas is significant within the Buddhist tradition, as in his sermons,

the Buddha expounds upon the indriyas as the essential components of life.

In an effort to provide an account of death that conforms to the Buddhist teachings, the

according to which “a genetic individual is a genetically homogenous unit.” See Wilson's clear stipulation on the
conventional modern scientific notion of genetic individuality in Biological Individuality: The Identity and
Persistence of Living Entities (New York: Cambridge Studies in Philosophy and Biology, 1999), 64-65. Wilson's
view of what constitutes a biological individual is predicated on the idea of numerical identity of all species
defined by a discrete genetic code. This entails that “a population of clones is a single genetic individual whether
the clones are physically connected or not.” As this study argues, Xuanzang maintains a less rigid definition of
“conspecificity” (Skt.: sabhagata; Chi.: tongzhong fen [G] ik 47) that is predicated on qualitative identity of
biological traits within a given species, without implying a strict sense of numerical identity of genome across all
members of a species.

32 Mizuno Kogen 7KEF547T (1901-2006) writes: “the word indriya has existed since the time of the Rg Vedas.
Initially, it was regarded as a descriptor for or quality of the god Indra. Since Indra possesses predominant power
among the gods, he is thus regarded to indicate the ‘sovereign power.” Later, it [the word] is taken to represent
humanity's powers of life, physical force, natural ability, perception, movement, etc.” — see Mizuno Kogen
Anthology (ed. Shi Huimin F£ZE 8], 2008), 133.
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Abhidharma editors closely examine the nature and characteristics of the indriyas. The literature
of the Northern transmission of the Buddhist Abhidharma offers the earliest attempt to systematize
the contents of the sermons of the Buddha on the topic of the indriyas into a logically-ordered
taxonomy of the indriyas.* Skilling observes that “no single discourse in Pali lists all twenty-two
faculties.”** The list of the twenty-two indriyas first appears in the Jiianaprasthana $astra, the

Treatise on the Basis of Gnosis, a commentary on siitra literature dating to the first century B.C.E.**

The taxonomy of the twenty-two indriyas is first standardized and codified in the
Mahavibhasa, a voluminous compendium written by five hundred Sarvastivada Abhidharma
experts around 150 C.E. The Sarvastivadin authors of the Mahavibhasa present a consolidated list
of the twenty-two indriyas that are clustered into five discrete sets. Essentially, the Sarvastivadin

scholars catalog the twenty-two indriyas and then group them into taxonomic categories that

33 On the frequent appearance of the Buddha's disputes with the Brahmin Jatisrona 3342 i (studied in chapter 2)
in intra-Buddhist doctrinal debates about the nature of the indriya, Skilling remarks: “indriya does not seem to
figure conspicuously, however, in debates between the Buddhist and other Indian traditions, although further
research may qualify this statement. Whatever the case, sttra citation was hors de propos in debates with
‘outsiders’ or non-Buddhists; it mattered only in debates among the Buddhists themselves.” See Skilling,
“Discourse on the Twenty-Two Faculties. Translated From Samathadeva’s Upayika-Tika,” In L. Shravak abd C.
Willemen, eds., Dharmapravicaya: Aspects of Buddhist Studies, Essays in Honour of Professor Narayan
Hemandas Samtani (Delhi: Buddhist World Press, 2012), 430. Skilling hedges slightly on this provocative stance
later on, citing Rhys Davids and Stede's Pali Text Society: Pali-English Dictionary (London: Routledge and
Kegan, 1922, reprint 1972, 122) entry that explains: “this system of 22 indriyani reflects a revised and more
elaborate form of the 25 (or 23) categories tattvas] of the Sankhya philosophy.” The presentinvestigation does not
assume any direct correlation or historical link between Buddhist or Brahmanical taxonomies of faculties. Rather,
in taking a methodological cue from Skilling, “Discourse on the Twenty-Two Faculties,” the examination of the
Jatisrona sutra in chapter 2 of this dissertation focuses on the immediate context of the usage of this particular
stitra within intra-Buddhist doctrinal debates, while recognizing the general commensurability of the key term —
the indriya — in both parties to the broader rationalistic tradition of Buddhist-Brahmanical debate. Disputes aired
within the more ecumenical forum of this logical system are believed to withstand the scrutiny of different
religious and philosophical traditions, and their logical conclusions believed to stand independently of any
religious dogma.

3 Skilling, “Discourse on the Twenty-Two Faculties,” 431.

35 For discussion on the terminus post quem of Jiianaprasthana § 7 stra, see , C. Willemen, Bart Dessein, and Collett

Cox, eds., Sarvastivada Buddhist Scholasticism (Leiden: Brill, 1998), 221-229, passim; also Frauwallner, Studies
in Abhidharma Literature, trans. Erich Steinkellner and Sophie Francis Kidd (Albany: SUNY Univ. Press, 1998),
141. Shastri undertook a Sanskrit restoration of the Jiaanaprasthana of Katyaniputra, et al., based upon the
Chinese text of Xuanzang — see Santi Bhiksu Sastri, trans., Jianaprasthana-sastra of Katyayaniputra,
Retranslated into Sanskrit From Chinese Version of Hsuan Tsang, (Santiniketan: Visvabharati, 1955).
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correspond to different forms of sentient life. This is the first time a systematic taxonomy of this
nature appears in the Buddhist literature. The Sarvastivada Abhidharma taxonomy of the indriyas

thus becomes the standard from the second century to the present day.

In the fourth century, the prodigious Abhidharma scholar, Vasubandhu, reaffirms the
ancient doctrine of the twenty-two indriyas in his Treasury of Abhidharma. While defending the
doctrinal edifice of the twenty-two indriyas as presented in the Mahavibhasa, Vasubandhu takes
steps to streamline the taxonomy of twenty-two faculties into ten clear and cohesive verses.
Xuanzang, in his translations of the Mahavibhasa, and the Treasury of Abhidharma, reaffirms the
Sarvastivada Abhidharma teachings of the faculties, while integrating the rigorous and critical
perspectives given by Vasubandhu on the indriyas in his writings. Xuanzang relies upon these

venerable source materials to come to his determination that death is the deprivation of the indriyas.

Xuanzang on the Indriyas

In his development of the definition of death, Xuanzang examines the original Abhidharma
literature, and the commentary by Vasubandhu, on the subject of the taxonomy of the twenty-two
indriyas. The doctrine of the indriyas that is explicated in the Abhidharma sources provides
Xuanzang with the doctrinal foundations for his investigation into the nature of death. In his
compilation and translation of the entire Mahavibhasa, the Great Abhidharma Commentary,
Xuanzang codifies a standard taxonomy of the twenty-two indriyas into specific sequences and
precise categories. Hewing closely to text of the Mahavibhasa, Xuanzang enumerates and defines
the indriyas, and organizes them into a coherent sequence of twenty-two faculties that are

contained within five groups. The taxonomy of the indriyas derived by Xuanzang is elaborated in
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both the Abhidharma and Yogacara portions of his translation corpus.*® The taxonomy of the
twenty-two indriyas that is established by Xuanzang becomes the theoretical paradigm, and the

inviolable standard, that is followed by all scholars of Buddhism in East Asia.

Xuanzang translates the existing portions of the Mahavibhasa in China, and the recovered
portions of the Mahavibhdsa from India, from the original Sanskrit into Chinese, between August
18", 656 C.E. and July 27", 659 C.E. 37 He completes this project while ensconced in a capacious
studio inside the Imperial Palace of the Tang Emperor Gaozong. Xuanzang is assisted by a staff
of twenty scribes who transcribe, proofread, and polish the verse and prose of Xuanzang’s oral
renditions of the texts of the Mahavibhasa. His coterie of translators and scribes also endeavor to
corroborate Xuanzang’s oral translations with the Chinese and Indic source materials. The
materials found in the Mahavibhasa constitute the most complete presentation of the twenty-two
indriyas available in any source. Xuanzang’s translation of the Mahavibhdsa is significant in that
it makes the doctrine and systematic exegesis of the indriyas available for the first time to a

Chinese readership.*

36 On the Abhidharma side, the sources transmitted by Xuanzang back to the Capital of Chang'an of China's Tang

Dynasty include Mahavibhasa, the sourcebook upon which the Mahavibhdsa is roughly structured, and the J7iaP,
among a number of other works -- constituting the entirety of parts one, two, and four Taishd volumes, Titles No.
1536-44, 1545, and 1558-1563. Colophon of the latter work of Taishd, the * Dhatu-kaya translated by Xuanzang
in 3 fascicles says that this treatise is the fourth of six “legs” of the exegetical literature on the Jiianaprasthana.
REEwmE  R—UES &% NEZ—/Et (T1540:26.625, ¢10). Completed on Fri., July 14th, 663 FEHEFH
=75 HVMH, according to the author of this colophon, disciple Kuiji £ %t (or Ji, for short): Japanese
pronunciation: Ki). This study refers to him by his full name. For the analysis of the biographical sources see
Stanley Weinstein's groundbreaking study -- “A Biographical Study of Tz'Ui-én,” Monumenta Nipponica 15
(1959), 119-49. The list is mentioned in this work translated by Xuanzang, titled Treatise on the Categories and
Grades. The list of twenty-two faculties according to Xuanzang's hereafter standard sequence is also found in his
translation of Sthiramati's ZZE Commentary on the Authentic Doctrine of the Treasury of Abhidharma 188555
‘B #FHT (Taishd Vol. 29 No. 1561), discovered by Pelliot at Dunhuang in Western Gansu Province of P.R.C.
China. The terminus pro quem for the cache in the library cave at Dunhuang is disputed, but by the most
conservative estimate falls around roughly, ca. late 10th-century.

37 Dates according to colophon (T1545:27.419).

3 The Xuanzang translation of the Mahavibhasa is one of three extant texts of roughly the same name, but

varying in length, all preserved in the Chinese canon. Xuanzang's text in two-hundred fascicles was translated
into Chinese between 656—659 at the translation studio ££8E inside the Tang Imperial palace. The earlier
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The exegesis of the discussions on the twenty-two indriyas is found in the section of the
Chinese translation of the Mahavibhdsa by Xuanzang and his coterie, entitled, “Chapter On the
Faculties” (Skt.: Indriya-varga; Chi.: Gen naxi fR4#4E.).>° In this chapter, Xuanzang provides an
explicit rationale for the taxonomy of the faculties and takes great pains to do three things: to
precisely define each of the twenty-two indriyas, to group them into five categories, and to provide

a theoretical basis for the taxonomic classification.

Xuanzang on the Earliest Taxonomy of the Twenty-Two Faculties

The full translation of the Mahavibhdsa by Xuanzang and his team unfurls across more
than two hundred papyrus rolls (Chi.: juan %), or fascicles. The “Chapter on Faculties” occupies
one fifth of the entire text, and begins in the one hundred and forty-second roll of the two hundred

roll text.

The “Chapter on Faculties” opens with a definition of the word, indriya. The text reads:

“The indriya means the master T £ -2 3£ .74 With this definitive statement, Xuanzang

recensions are the *Vibhasa-sastra 2870 (Taisho 1547) translated by *Sanghabhiti/Sanghabhadra i {1k
7& et al. in 383; and the *4bhidharma-vibhasa-sastra [ EE 2 EE 25D (Taishd, Vol. 28, No. 1546), translated
by Buddhavarman JZFEEREE, Daotai %% et al., in 437-439 CE. Radich (2010) arrives at the conclusion that
“These three texts are best treated as plural texts in a genre of vibhdasa commentary, rather than as parallel
translations of the same text.” There is evidence that more such texts existed and were lost, and that others in
the genre were based upon other texts. Also see Charles Willemen, Bart Dessein and Collett Cox, Sarvastivada
Buddhist Scholasticism on “The Vibhasa Compendia,” 229-39.

3 The full title of this section is “Chapter (varga) the Sixth on the Aggregate (Skandha) and Faculty (Indriya):
Section L.A” fREEEE 7N HFR4NE 55— — runs for more than 71 pages in the modern Japanese Taisho edition
(T27, no. 1545, p.728c02-p.796, al7), and is organized into five sections with individual subsections, each
counting for one folio in Xuanzang's text: [.A-E; I[.A-E; II.A-e; IIIA-B; IV.A-E; V.A. The discussion of faculties
in the previous Vibh translations by Buddhavarman JZFEELEE (trans. 437 in sixty fasc.) and by Sanghabhadra {4
B, Zhu Fonian “Z ({72, et al. run for only eight pages each.

40 Vibh 142 says: There are those amongst the ranks of the wayfarers (#irthikas, i.e., non-Buddhists) who say that

there are one-hundred-and-twenty faculties. Namely, there are two faculties each for vision, audition, and
olfaction — six in total. The faculties managing gustation, tactition/proprioception, vitality, along with the five
hedonic faculties, along with with the five [skillful] faculties including faith, etc., together amount to twenty-six.
Then within each transmigratory destiny (gati) there are another twenty [faculties] for a total of one-hundred-and-
twenty [faculties]. They say that the jealous gods (asurds) count as a sixth destiny. They elaborate that there are
one-hundred-and-twenty masters — for example, the masters of heaven, nagas, asuras, humans, etc. — the main
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Chapter 1: What is Death?

references the primordial power of the indriya that is built into the very definition of the word.

Following the Sarvastivadin editors, Xuanzang invokes the cosmology of ancient
Buddhism to illustrate the primeval potency of the indriyas. The Sarvastivadin editors use the
metaphor of the rulers over the inhabitants of the four continents of the Buddhist world: the
Southern Jambudvipa (the Rose-Apple Continent FFHEZSIN), the Western Godaniya (the Cow-
Granting Continent P§4-3)), the Uttarakuru (the Northern Continent JL{E[E )*! and the
Piirvavideha (the Furthest Easterly Continent B [#55),*? to illustrate the elemental power of the
indriyas.* This metaphor is employed to make a doctrinal point: while the indriyas are powerful,

they do not operate independently and ultimately derive their power through cooperative action.

In this simile, each of the twenty-two indriyas is likened to a sovereign power that reigns
over a domain: the Cakravartin king rules over human subjects, the Simha king rules over the lion

kingdom, King Yama rules over the demon kingdom, and so forth.** The Sarvastivadin editors

point is that these beings experience a range of one-hundred-and-twenty loci.” {85:7 : 5 _+R > HIE - B -
SE RN E BB e RAZR o EFARER T ABE T AE T RIS RSN
i » This architectonic theory of one-hundred-and-twenty-faculties adduced in Vibh 142 classifies sentient beings
in each of six gatis on the basis of twenty discrete faculties. In this system, counting twenty faculties per gati
times six gatis amounts to the total of one hundred twenty faculties.

41 Monier-Williams Skt. Dictionary: “the country of the northern Kurus situated in the north of India, and described

as the country of eternal beatitude.”

42 Xuanzang's translation of this Skt. toponym includes the character shen & meaning “body.” Xuanzang's disciple

and prolific Ko$a commentator Puguang i%Y: takes his Master Xuanzang's favored rendition to also indicate
how far “superior in physical features” 55 5 F /% the inhabitants of this continent are. For starters, the
average lifespan for humans in this continent is one millenium — see his Study Notes on the Kosa (fasc. 8) (B>
ZmEc (T182:41.148.b25-6).

43 The literal meaning of these toponyms is given in (parentheses).

4 Sanghabhadra, Nydyanusara, fasc. 9: We liken it to the Lion King, the chieftains of the villages and towns, the

Wheel-turning-king (Cakravartin), and so forth, because they are the most dominant over the animals, villages,
towns, and the four continents [respectively]. Z0fTFE ~ il Ef - @#lgTE o FRER B0 AME - ik
B Fi# (T1562:19.377.b07-8). This is a summary of the more elaborated gloss found in the Mahavibhasa: These
twenty-two faculties are likened to all (i.e., each and every) sentient being[s], although each and every has the
meaning of “dominant,” and yet there is the predominant one. We liken to how in the ghostly realm, King Yama
is supreme/predominant among the tiryaric (e.g., mammalian kingdoms, that is “animals born viviparously”,
“those born oviparously” [i.e., the various species of avian creatures], and the insect kingdom (AKBh3.6: “insects
such as mosquitoes, moths, centipedes, and other wigglers.” B FRiFRI If#E . brought to birth “via spawning in

22



Chapter 1: What is Death?

employ the synecdoche of the king reigning over a domain to illustrate three points. The first is
that while the domains of each of the rulers overlap with one another, they are not mutually
exhaustive or exclusive. The second is that while each sovereign presides over a specific kingdom,
each sovereign can only obtain the full extent of his or her power through interaction with other
rulers. The third is that because each kingdom overlaps with others, each king must forge alliances
and collaborate with other kings to survive. For example, without an alliance with the Simha king,

the subjects of the Cakravartin monarch would be under the constant threat of attacks from lions.

Xuanzang uses this analogy in the Mahavibhdsa to illustrate three methodological tenets
regarding the nature of the indriyas. The first is that, while each indriya presides over a specific
and unique domain, the domains of each indriya overlap and are not exclusive of one another. The
second is that no indriya can operate independently from other indriyas. The third point is that the
full power of an indriya can only be obtained though interaction with other indriyas. Although
each indriya, like each sovereign, is separate and distinct from other indriyas, and other sovereigns,
the twenty-two indriyas and the sovereigns overlap and together empower the capacities of all
sentient beings across the Buddhist cosmology. Like the four continents that comprise the entirety
of the earth, the five categories of the twenty-two indriyas form a taxonomy that encompasses the

entire spectrum of life.

moisture JE4E.”) The lion is the supreme king, in the towns and citadels the King is supreme and across the four
continents the Cakravartin is supreme; in the world of sensory desire (Skt.: kamadhatu), Mahésvara is supreme —
across the triple chiliocosm the Brahma King is supreme; across the three realms the Buddha is the preeminent
one. The Buddha is termed the Dharma Master for he alone is peerless.” 41 _+ & » 1—VU1HE » ST
AW E&FE - ARE - WRR P » BREERBFEAST - AiFER > N ER - BRER o RO
Mm-S BERE - TSRS HERE - IR=5F 0 R - i —1) > AEET
TEfE AT o MEMMUCHL (T1545:27.730.¢17-23). This is the most fleshed-out form of the standard gloss.
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Chapter 1: What is Death?

The Three Methodological Tenets on the Nature of the Faculties

Directly following the metaphor of the four continents in his translation of the
Mahavibhasa, Xuanzang introduces three methodological tenets regarding the nature of the
indriyas. Firstly, he states that the indriyas constitute the necessary and jointly sufficient conditions
for life. Secondly, he posits that each indriya obtains its power through coordination with other
indriyas. Thirdly, he argues that the coordination of at least three indriyas is required to sustain
life. Xuanzang uses these three methodological principles to specify the relationship of the indriyas
to karma, the actions performed by a sentient being. These three points provide the methodological
framework for understanding the elements of life and are therefore crucially important to the

exploration by Xuanzang regarding what brings about the loss of life.

The first tenet holds that the indriyas constitute the necessary and jointly sufficient
conditions for the survival of a sentient being because they have the quality of “dominance” (Skt.:
adhipati; Chi.: zengshang 1% ). The word “dominant” stands for the “ruler” (Skt.: adhipa)* and
refers to the most powerful and dominant factor among a group of factors that work together to
accomplish a specific action. Abhidharma sources classify each indriya under an umbrella
category of the “dominant condition” (Skt.: adipati-pratyaya; Chi.: zeng shangyuant¥ | 45)* for
action. The dominant condition is the power assigned to an indriya to execute a specific action.
For instance, the visual faculty supplies the dominant, or the necessary condition, for the action of
seeing things. The first tenet qualifies the definition of dominance by qualifying that, although an

indriya may constitute the dominant power needed to execute a certain action, it is not an

4 Under the word adhipa, Sir Monier-Williams Sanskrit Dictionary (hereafter, MW) gives: “a ruler , commander,
regent , king.

46w [-EAESE (T28, no. 1547, p. 441, c17).

24



Chapter 1: What is Death?

autonomous source of power.*’ For example, while the visual faculty is dominant in the action of

seeing things, vision requires the coordination of more than one indriya.

The second tenet holds that the coordination of multiple indriyas provides the necessary
and jointly sufficient conditions for the survival of an sentient being. Each indriya obtains the
power to sustain life via the cooperation with other indriyas, just as the monarch requires the
assistance of others to fully exert his or her power and sustain the existence of the kingdom.
Xuanzang makes the point that no single faculty works in isolation. He argues that the coordinated
actions of specific groupings of indriyas are necessary to execute the activities that sustain the life

of a sentient being.

The third tenet holds that the ongoing coordination of at least three indriyas is essential to
life. The consequence of the third tenet is significant because it forms the basis for the definition
of death. Here Xuanzang posits that the presence of at least three indriyas, working in coordinated
action, distinguishes a living sentient being from a dead sentient being. Xuanzang specifies that it
is the presence of multiple indriyas, in conjunction with their operational bases, the material organs

within a body, that differentiates a living organism from a dead body. With the theory of the

47 The idea that the faculty informs a “supreme autonomous source of power” (Skt.: paramai$varyam; Chi.: zizai li

H f£JJ) is taken by Abhidharma theorists to be a part of the definition of indriya according to the rival
Brahmanical traditions of Sankhya and Vaisesika. However, the Buddhist accusation that Sankhya faculties for
action cannot form autonomous sources of causal efficacy appears misplaced, since they were not intended as
such. In actuality, Sankhyakarikas grants that the indriya of grasping — literally, two hands qua indriya is not a
sufficient condition to grasp anything — discussion on these Buddhist anti-Brahmanica polemics is defered until
chapter two, section 2.2.11. The same goes for the two feet (padau) qua faculty or panéndrivam. The vrtti-
commentary transmitted with Paramartha's text of Sankhyakarikas is explicit that the hands, feet, etc., are a
metonymy for the faculties of “grasping,” (Skt.: panéndriyam, lit., “two hands [panini] qua organ”) and
“locomotion” (padéndriyam, glossed as “‘two feet [padau] qua indriya, as a whole. Furthermore, according to
verse 27 (Dutt 1933, pp. 27-8) the faculty of grasping only executes tasks when it finds itself in conjunction with
the mind -- also styled “the coordinating faculty” (Skt.: samkalpakamindriyam; Chi.: xin-ping gen [»FR). In
light of such passages in the various commentaries on SK 25-8, the accusation that the Sankhya faculties for action
cannot form autonomous sources of causal efficacy is misplaced, since they were not intended as such. Rather,
the indriyam must cooperate with the mind in order to execute any action. Chapter 2 (Sect. 2) tries to show that
this view is partly based upon a mischaracterization, although it features heavily in anti-Brahmanical polemics.
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indriyas, Xuanzang comes to determine that the presence of at least three indriyas, working in

conjunction with the material organs, defines the difference between life and death.*®

The Abhidharma authorities cited in the Mahavibhdasa unanimously agree that life consists
in specific groupings of multiple indriyas that operate simultaneously in a body. Life is specifically
differentiated from the corporeal body, and from the material organs, by the operations of the
indriyas. Xuanzang underscores the idea that the indriyas work in conjunction with other indriyas
and the physical organs of the body. He explicitly draws a line between the living organism and
its material corporeality, by stating that life is the participation of plural indriyas cooperating

throughout the physical body. His translation reads: “Life is not simply having a body” #i=&3EH]]

%.49

The Taxonomy of the Twenty-Two Faculties

In his translation of the Mahavibhasa, Xuanzang categorizes the twenty-two indriyas into
five sets or groupings. While various lists containing the twenty-two indriyas are found in earlier
sources, the enumeration by Xuanzang is first codified taxonomy of this nature to appear in the
Buddhist literature. Most notably, the twenty-two indriyas are enumerated in the Treatise on the

Basis of Gnosis or Jianaprasthana $astra (Chi.: Apidamo fa-zhi lun [7] B2 72 BEE2% %7 54), the ancient

4 Earlier works of Abhidharma prior to Xuanzang had stated at least two, but it is not clear that Xuanzang endorses

this doctrine. In the Jianaprasthana sastra, forming the most ancient stratum of the Abhidharma literature
transmitted by Xuanzang, the view is found that (T1544:26.994.b11-2) “in the realm of sensory desire, how many
faculties are born within the continuum at the outset of its life? Reply: those born vivipariously, ovipariously, or
born by spawning in moisture, obtain two (namely, aversion and life).” ZXE 104 @ PS4 EFTAEMR 2 &
U4z ePade i 4k 45— - This view is also attested in an Abhidharma work translated into Chinese under the
Northern Zhou Dynasty 1tF& (557-581), the Abhidharmahrdaya (T1551) (Chi.: Apitan xin lunjing [ B2 (a5
2%) by one Naréndrayasas H}#EFEH<. See Digital-Dictionary of Buddhism entry for this 6th-century monk
“who originally came from Oddiyana in Northern India, and became one of the most important translators under
the Sui [Dynasty] [&{%” (Accessed Jan. 22, 2017).

¥ Mahavibhdsa, fasc. 200: T55:27.1003.a01.
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work on which the Mahavibhasa is a commentary.’® They are also listed, although in different
orders, in the Treatise on Dharmas and Skandhas According to the Abhidharma Path (Skt.:
*Abhidharma-dharmaskandha pada $astra; Chi.: Apidamo fa-yun zu lun [F] B ZEE A L4 TE ), a
compendium composed two or three centuries after the death of the Buddha and translated by
Xuanzang in 659 C.E. However, the works belonging to this earlier stratum of Abhidharma
literature do not provide a definitive categorization, or a consistent order, for the twenty-two
indriyas.’! Xuanzang is the first scholar to present the definitions of the twenty-two indriyas, and

the doctrinal reasons for their categorization, in an organized and systematic way.

The analysis by Xuanzang into the nature of the indriyas is anchored in the basic definition
of the indriya as presented in the earliest systematic discussions in the Mahavibhasa. However,
Xuanzang also abides by the exegesis of the Mahavibhasa composed by Vasubandhu. In his
retranslation into classical Chinese of the touchstone work, the Treasury of Abhidharma, by
Vasubandhu, Xuanzang promotes the clearly enunciated and hierarchically-ranked groupings of
the indriyas that are defined by the Abhidharma expert. In his translation, Xuanzang expands the
taxononomy of the indriyas by Vasubandhu to capture the spectrum of life ranging from
protozoans to bodhisattvas. Based on an analysis of the twenty-two indriyas of Vasubandhu,
Xuanzang derives additional groupings of indriyas that describe cognitive capacities of sentient

beings that are not captured in the taxonomies offered by previous Mahavibhasa scholars.

30 In addition to Xuanzang's complete translation completed in 659 C.E., we have two earlier Chinese translations

of this early Sarvastivada treatise -- a recension in forty fascicles (one hundred Taisho pages) Sanghabhuti and
Daotai, which dates from 383 C.E. (its colophon records that this translation was undertaken from June 6th-
November 30th, 383 C.E.); and the earliest and shortest rencension attributed to Sanghabhiiti [Hobogirin]
(Sanghabhiti [Foguang]) & {fliE5 5, a Kasmiri cleric active in translating Skt. words in the Northern-Qin-Dynasty
cleric. This is the shortest recension of the three and runs fourteen fascicles. The second earliest recension of
Daotai comprises forty fascicles, while Xuanzang's is more than three times that length at two hundred fascicles

covering an entire Modern Taishd volume (Vol. 27, 1-999).
I Skilling, “Discourse on the Twenty-Two Faculties,” 431, observes that “no single discourse in Pali lists all twenty-

two faculties.”
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Xuanzang also clarifies some of the terminology and conceptual distinctions left unclear in the

previous Chinese translation of the Treasury of Abhidharma, completed in 562 C.E. by Paramartha.

Xuanzang appeals to the authority of Vasubandhu for the elucidation of several doctrines
that underlie his three methodological tenets: firstly, that the indriyas are the dominant causal
factors in all bodily action; secondly, that the indriyas operate cooperatively; and thirdly, that at
least three indriyas are required for the survival of an organism. Xuanzang enlists the approach of
Vasubandhu by spelling out the groupings of indriyas that are required to sustain life in different
categories of sentient beings. He specifies the groups of baseline indriyas that are necessary for
the survival of an organism. Additionally, he states that without the sustained coordinated action
of three indriyas, an organism will die. Hence, Xuanzang follows the methodological approach

employed by Vasubandhu in his search for an explanation of what is lost in death.

The Sequence of the Twenty-Two Faculties in Five Groups

The taxonomy of the twenty-two indriyas codified by Xuanzang covers the life functions
of all sentient organisms. His enumeration of the physical and cognitive capacities of sentient life
ranges from descriptions of autonomic functions such as respiration, digestion, and excretion, to
the sensory functions such as seeing, hearing, and tasting, to the higher-order cognitive capabilities
of attention, learning, and memory. In his translation of the Mahavibhdsa, Xuanzang divides the
twenty-two indriyas into five categories: (1) the six indriyas of perception that are comprised of
the five ordinary senses in conjunction with the mind (Skt.: sadindriyam; Chi.: liu ging 7515; liu
gen 75FR), (2) the three embodied indriyas that are independent from the sense indriyas, (3) the

five affective or hedonic indriyas (Skt.: pafica-vedanéndriyani; Chi.: wushou gen F<ZFR; Chi.:
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wu tong-gen TLJEFR),> (4) the five cultivatable indriyas or the skillful roots (Skt.: paficani
kusalamulani; Chi.: wu shan gen F.ZAR),> and (5) the three uncontaminated indriyas (Skt.:

).>4 The twenty-two indriyas are grouped into

andasravastrindriyani; Chi.: san wulou gen =GR
five categories as follows:

Faculties 1-6: The six sensory indriyas >

include tactition and kinesthesis (Skt.:
kayéndriyam; Chi.: shen-gen BfR, pi-gen F7fR),>® olfaction (Skt.: ghranéndriyam; Chi.: bi-gen
21R), gustation (Skt.: jihvéndriyam; Chi.: she-gen F5fR), audition (Skt.: caksurindriyam; Chi.:
yan gen BEFR), vision (Skt.: srotréndriyam; Chi.: er-gen HAR), and mind (Skt.: manéndriyam;
Chi.: yi-gen EZfR).>” The sense indriya of taste accounts for absorbtion and digestion of “gross”
(Skt.: kavadi-kardhara; Chi.: cushi g &) forms of food, for example rice and sweets. Two other

sources of nourishment, piecemeal food (Chi.: duanshif5 &) and subtle nutriments, are absorbed

via touch.

The Sanskrit word kayéndriyam, and its Chinese equivalent, shen-gen S ¥R, are double

entendres. They translate most literally as “the bodily faculty,” and simultaneously refer to the

52 Sometimes referred to as “five experiential faculties” (Skt.: pasica-anubhavéndriyani; Chi. wushou gen FZFR),
the Chinese characters for both being the same, in order to disambiguate between these five, and the subsequent
set of five cultivatable faculties. Xuanzang uses the Chinese word shou =7 to refer to both vedana and anubhava.

3 There is a clever but untranslatable pun on the Chinese character gen in its two senses as both “faculty/organ”

and “root.” It is used to render the Sanskrit words indriya and miila, which literally means “root.”

3 Dunlin #&#% summarizes the formula of Xuanzang: “First the six loci [i.e., sense bases’homes (Gyatanas)] are

itemized, then the bimodally-gendered procreative faculties. After those, vitality and subsequently the five
hedonic faculties (i.e., joy, pleasure, suffering, perseverance, and aversion). Then the five skillful faculties
including faith, etc., are listed, followed by the three uncontaminated faculties.” FE4CER7SEE 3 RERH 2 1 XK
SRATH T 5 WEMEE - R =B (X841:53.408.¢22-3).

35 Also written as liu chu 75\JEg, “six loci.”

%6 Pi-gen is the older translation, but Xuanzang takes this to refer to the parallel item in the Sarnkhya taxonomy of

“five faculties of/for action” (Skt.: parca-karméndriyani, Chi.: wu ye-gen T13EfR; also trans. variously as wu
zuo-gen FAFEME; wu xing-gen TLITHR; wu shi-gen 7L Z5FR), while he refers to the Buddhist faculty by shen-gen,
literally, the bodily faculty. The latter is meant to cover not only tactition, but also the kinesthetic capabilities of
coordinating movement and the proprioceptive functions.

37 The word for the mental faculty is sometimes spelt as mandyatana (mana-ayatana) in Sanskrit texts.
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body with its vital organs, and to the faculty of touch. The first sense of the word refers to the body
as a whole, while the latter, more restricted definition of the word, means tactition. In either case,
this term stands for the fifth sense. Kayéndriyam plays a dominant role in excretion, kinesthesis,
proprioception, digestion, and tactition.>® It also plays a major role in the primitive limbic reactions
of fight, flight, and freeze. For example, if a snake is threatened by a predator, it responds by
lashing its tail. Kayéndriyam is included among the thirteen minimum faculties for non-human
animals, and among the eight minimum faculties for humans, including homo sapiens and other
species of hominid in the Buddhist universe or “great trichiliocosm,” writ large.>® The sixth and
last sense in this group is the faculty of mind. The indriya of mind is included under the rubric of
the senses because it possesses the unique ability to process perceptual content that involves more

than one type of sensory input.*

Faculties 7-9: The three embodied indriyas are based in an intact and able body and are

38 Depending on the context, Xuanzang sometimes construes the term kayéndriyam (Chi.: shen-gen HIR) as a

coordinative compound or dvandva (Chi.: xiangwei-shi fH3EF2) — lit., “the body-with-faculties.” However,
Xuanzang construes the term kayéndriyam in the context of the twenty-two-faculty taxonomy as either a
dependent compound (purusa) “the faculty of the body"” —or, when construed as an adjectival compound — “the
body qua faculty.” Fascicle eight of the Heart-Treatise of Abhidharma (Abhidharma-hrdaya Sastra) clearly takes
this term as a synechdoche for the bodily faculties as a whole. However, this text differs from the Vibh account
as far as the precise referent. The Mahavibhdsa takes the term kayéndriyam as analytically independent from the
procreative faculties, while the fourth-century Abhidharma Heart Treatise (Hrdaya Sastra) states that “the bodily
faculty exists in three forms, the tactile faculty among them. The “three forms” mentioned are the tactile faculty,
the male procreative faculty, and the female procreative faculty.” BfRH =FfEE - SRR - 757 T =
SR BFR Z0AR o (T1552:28.939.¢26-7).

According to Xuanzang's trans. of the Mahavibhasa, the triple great trichilocosm — the aggregate of three minor
chilocosms — includes the following species of what this study is calling hominids. This vast Buddhist universe
includes ample room for extraterrestrial forms of humanity or humanoids. Xuanzang classifies both forms of
humanity under the mantle of “ordinary human” (yi-sheng #4), which is meant to indicate the Sanskrit word
prthagjana — Monier-Williams Skt. Dictionary: “an ordinary professing Buddhist.” The editors of the
Mahavibhasa further describe a number of variant figures for different species of humanoids across the four
inhabitable continents. These pertain to the different genetic features between different species of humans beyond
just the homo sapiens — that is, the form of human endemic to our “Rose-Colored Continent” of Southern
Jambudvipa FFHEEHN.

The mind plays the provisory role in coordinating the five other senses. Mind forms the “the underlying basis of
five sensory consciousnesses” T #kFfT{{¢ in that it supplies a necessary condition (Skt.: pratyaya; Chi.: yuan %)
to every act of sensory perception.
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independent of the sense indriyas. They include the procreative faculties of males (Skt.:

puruséndriyam; Chi.: nan-gen 55FR), the procreative faculties of females (Skt.: strindriyam; Chi.:

nii-gen ZCFR), and the faculty of vitality (Skt.: jiviténdriyam; Chi.: ming-gen @3 fR). The

procreative faculties of men and women are responsible for the expression of physical traits that

are related to the expression of bimodal gender, such as height, the size and shape of the breasts,

the vocal cords, and the formation of the Adam's apple.®! The procreative faculties that are linked

to bimodal gender are constitutionally different from one another and from kayéndriyam, as each

forms differently at the molecular leve

1.2 The molecular particles that make up the male and

61

The parallel physical (i.e., physically active) faculty in Sankhya taxonomy of five karméndriyani (faculties of
action) is termed upastha. Xuanzang renders this non-Buddhist terminology in a denigrating way — literally, “the
locus of sexual pleasure (yule chu J5R4%%"); while Paramartha sometimes renders as “human faculty” (ren-gen A
), especially in the context of discussing the Sankhya doctrine — see his vrtti on Sankhyakarikas in seventy
stanzas, titled Commentary on the Seventy Golden Stanzas (Jin qishi lun %t 3%) . The word upastha means
in Sanskrit sexual organs, “the part which is under” or lap. In the Sankhya taxonomy of five faculties of action,
upastha means the power of procreation and sexual enjoyment, or the procreative faculty. Yuanhui's [E]HE
interlinear gloss describes the factors upon which the bimodal male/female faculties are dominant in crude terms:
the physical size of the man is larger, while the physical size of the woman is smaller. Man's voice is gruff, while
the woman's voice is gentle. The man's breasts are smaller, while the woman's breasts are larger.” B A ~ 2
INo BEHE - =5 - BHE/N - ZHJEK o See his Textbook of Sub-commentary on the Verses of the
Treasury (Chi.: Jushe lun song shu lun-ben B3R HFi s 4%), fascicle 3 (T1823:41.834.a17). Yuanhui was a
specialist scholar of the Abhidharmakosa who lived in Zhongdayun-si H1 A ZEZF under the reign of Tang
Xuanzong Z 5% (r. 713-756).

Sanghabhadra describes the male-and-female-faculties in dual number (stripurusendriye) as “dominant” in two
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respects. Firstly, they serve to “discriminate between species” &7 H!] (Skt.: sattvabheda; Tib.: sem can gyi
pye brag ba) whether the species of organism evinces bimodally gendered, hermaphroditic, or androgynic traits
“as part and parcel of their conspecificity” [E]5x 47 or nikaya-sabhagata.

See the Treatise According to the Correct Logic of Abhidharma (Abhidharma Nyayanusara sastra) of
Sanghabhadra, fascicle 8 for this explanation -- T1562:29.373-74. Cf. Xuanzang's original compilation, the
Demonstration of Consciousness Only (CWSL) subsumes the procreative faculties under kayéndriyam. Across the
three transmigratory realms (Skt.: tridhatu: Chi.: sanjie =5), only a “minority of sentient beings” evince bimodal
gendered faculties (55 2R LAV 47 Fotd). Denizens of the subtle matter and the immaterial realms, such as certain
forms of celestial beings (Skt.: devas; Chi.: tian X.), are androgynitic in that they do not possess the traits
characterized by a bimodal gender.These beings are said to be androgynitic, by nature — literally, “of one gender”
(Skt.: ekavyanjanam; Chi.: yi-xing —¥). Abhidharmahrdaya (Chi. Apitan xin lun jing [7] EE 2. 5/4%), fascicle
6, explicitly addresses why this is so: “Question: why do [beings in] the realms of subtle material lack bimodal
male/female gendered faculties? Reply: because they find nothing for their sensual enjoyment; the two faculties
of olfaction and gustation are also lacking, since those serve to render the body resplendent and grow without
impediment. But the two bimodal male/female faculties render the body ugly and unseemly, so they are lacking.
There is no faculty of suffering (duhkéndriyam), since there are none of its oppressive effects. Since the sentient
being [residing in the realm of subtle matter] gives rise to no afflictions, it lacks the faculty of anxiety

(daurmanasyéndriyam).” fH * A EFEEB AR ? EH © M2 - & - & ZRREE > Rlngs
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female faculties of procreation are different in shape and size from one another and different from

the molecular particles that make up kayéndriyam.

Jwviténdriyam, the faculty of vitality, is required for survival of the body. All sentient beings
possess the faculty of jiviténdriyam. Per the Sarvastivada Abhidharma taxonomy, jiviténdriyam is
responsible for the maintenance of the vital organs and fundamental life-processes such as cardio-
pulmonary functioning. The presence of the faculty of jiviténdriyam distinguishes humans and
non-human animals from vegetables and plants. ® The Mahavibhdsa cites the absence of
Jjiviténdriyam in plants as an important difference within the doctrines of Jainism and Buddhism.%*
The authors of the Mahavibhasa record the opinion that jiviténdriyam is the dominant factor in
four vital functions: the capacity to transmit conspecific traits by way of the procreative indriyas,
the ability to induce the timely expression of these traits at specific points in the development of
an organism, the maintenance and regeneration of vital organs throughout the life-cycle, and the

retention of specific traits that are shared by members of a common phylogenic or genetic

AR o N5« RS BRI o MR 0 JEEA R - MR ISEL > fiEEAR (T1551:28.864.b1-
4).

8 As elucidated in Schmithausen's authoritative study on The Problem of the Sentience of Plants in Earliest
Buddhism (Tokyo: The International Institute for Buddhist Studies, 1991), plants are not considered to be
sentient because they do not evince the the vital qualities of sattvam or jiva.

64 The 142" fascicle of Mahavibhasa summarizes the doctrine of the Jainas or Nirgranthakas fi%=% (Monier-
Williams: “mendicants”) “who postulate a singular “faculty of life" which pervades things inside and outside.
For this reason they establish a rule to not drink cold water nor to cut the living grass since it contains life.” #[I
HER o s —iRATEE TantR L o BN o AL HIREUSOK - RETVEE - DIA L
(T1545:27.729.a13-15). This belief in the sentience of plants is said to be rooted in the doctrine that even grass
and the microorganisms found in water, etc., fall under the “ontological category of living things.” The fifth-
century translation of the Vibhasa attributed to one Sanghabhadra (for dating of this text see Digital Dictionary
of Buddhism entry by Michael Radich, accessed Jan. 20 2017) makes the Nirgantakas into panpsychists —
ascribing to them the “postulate that external things possess life and sentience.” ¥MJE+7HE @548 In his survey of
materials on Jainism preserved in Chinese, Tang Yongtong ;5 ¥ explains that the Jaina prohibition against
consuming vegetables and microorganisms residing in fresh water is rooted in the doctrine that both fall under
the ontological category of life (Skt.: jivitapadartha; Chi.: ming ju-yi 64)3%). As Tang describes: “The Jainas
postulate the ontological category of life. Life is animus/anima and it's opposed to matter.” #1EH 25 ]
s o g EEG > BB HITT. See his Yindu Zhexue-Shi Liie FIfETTER 1l (Concise History of Indian
Philosophy) (Wuhan: Wuhan Univ. Press, 2008), 31.
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heritage.%

Doxography labels Sanghabhadra as a “neo-Sarvastivadin” (Chi.: Xin SapoduobuiiE%
2%} ) author, and his opinions, more often than not, diverge from those held by Vasubandhu.%®
Both Sanghabhadra and Vasubandhu however, regard jiviténdriyam as the essential factor
responsible for the capacity of the biological continuum (Skt.: samtana; Chi.: xiang-xu FH45) to
persevere into the future.®’ Sanghabhadra and Vasubandhu parse the definition of jiviténdriyam
to indicate that vitality exerts dominance in two ways: by carrying phylogenetic traits tied to
“conspecificity” (Skt.: sabhdgata; Chi.: tong zhong-fen [7]7.47)® onto the next generation (Chi.:
neng jihougs4:f=) and by maintaining and coordinating the manifestation of those traits in the
living organism (AKBh 2.1).®” Esssentially, Vasubandhu and Sanghabhadra agree that vitality is

the sine qua non of life.

A question arises, however: does the de fide doctrine on jiviténdriyam violate the
methodological tenet held by Xuanzang, that life requires more than one faculty to be sustained?

Apart from transitory beings, or upapadukas,’ this tenet holds for all beings across the triple

% Mahavibhasa, fascicle 142: “the faculty of vitality is dominant with respect to two domains: firstly, it makes sure

that one can even speak of “possessing faculties”; and secondly, it makes sure that the faculties are not
discontinued.” SR R F 0 — ~ SERAR 5 =~ SHERET (T1545:27.731.b23-4).

%  The brief biographical account of Sanghabhadra found in Xuanzang's travelogue (fasc. 4) describes how

Sanghabhadra viewed Vasubandhu as deviating from Sarvastivada orthodoxy (T51, no. 2087, pp. 891-2).

7 For the translation of samtana as “continuum” see Jay Garfield, Engaging Buddhism: Why it Matters to

Philosophy (New York: Oxford Univ. Press, 2014); also Paul Griffiths On Being Mindless (LaSalle, Illinois:
Open Court, 1986). The Chinese word xiangxu #fH %& can be construed both verbally in the sense of
“continue/persevere,” or nominally, referring to the continuum of life. Samtana refers to both animals (fauna)
and plants (flora). However, Abhidharma doctrine indicates that a difference between Buddhist and Jaina systems
of doctrine is that Buddhism does not hold that flora, including fauna, are sentient beings.

% Stanza 2.41 of Vasubandhu's Treasury glosses sabhagata as “sameness of species” (Skt.: sattvasamyam).

% For Skt. text of Vasubandhu’s Treasury see Pradhan, ed., Abhidharmakoga, 38.

70 Under upapaduka, Sir. Monier-Williams Skt. Dictionary gives: “a superhuman being, a god, demon.” Xuanzang's

Chinese designation for this class of beings is huasheng {b4:—transitional beings. This is the same word that
Xuanzang uses for the fourth kind of mortal rebirth — via karmic transformation.
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chiliocosm, the entirety of the known universe according to Buddhist cosmology. The precursors

to the Mahavibhasa, the Abhidharmahrdaya texts, contain examples of minimal forms of

transmigratory beings, between incarnations, that bear only the faculty of vitality. In general, the

upapadukas, apparitional beings, that are defined by their spectral appearance, represent the most

attenuated forms of life in the Abhidharma corpus.”! Apart from these particular forms of life

described in earlier texts, all sentient beings bear at least three indriyas.”

Upapddukas are found in all three transmigratory realms, the kamadhatu, the riapadhatu,

and the arilpadhatu.” This category of life includes the fantastical creatures of Hindu and Buddhist

mythology such as the apsaras (Chi.: feitian-niishen &K 2 FH), kavalinkas (Chi.: jialingpigie 3l

71

72

73

The Abhidharma Heart Treatise (Skt.: Abhidharmahrdaya Sastra; Apitan xin lun [R[llLE00ER) of Sanghadeva
characterizes certain transmigratory upapadukas between incarnations as “solely bearing the one — the faculty of
vitality.” The Treatise Containing the Essential Juice of the Abhidharma (*Abhidharmamrta-rasa-sastra,
*Abhidharmdmrta-sastra; Chi.: Apitan ganluwei lun 7] R 2= H 82 H®#), a text in two rolls translated into Chinese
during the Northern-Wei Dynasty, attributed to the Sarvastivadin Master Ghosaka ££)/), one of the members of
the Great Sarvastivadin Council of 318 C.E., states that upapadukas “in the immaterial realm initially it [the
upapdduka] obtains a single faculty of vitality” ff (5 5L &5 ¥ 15 — @ R (T1553:28.972a01). In short, the
“singularly endowed” upapdduka is found in some earlier Abhidharma works transmitted into China, but
Xuanzang eschews it, even if it appears to be an implication of a hemistich in Vasubandhu's Treasury that reads:
“the vitality alone is karmically matured (vipaka)” o I 2 52 2\ (sa/dripesumekamuttare AK 2.14d).
Sanghabhadra takes the “only” (Skt.: eva) to qualify a forlorn class of upapaduka whose only remaining or
“residual faculty” #%Ef[ is that which binds them to another bodily rebirth. However, the Treatise On the Juice
of Abhidharma ] R 2= H B8k & takes the verse presented also in Samyuktdbhidharma-hydaya-$astra e[ BL 2
JLAEfi to mean that this most spectral form of upapaduka can survive between bodies with “solely the one.”

Abhidharma treatises prior to Xuanzang say that some forms of upapadukas and certain non-human animals, such
as insects, are born without a mental faculty or manéndriyam. One could rule out such examples as atypical in
that no Abhidharma authority would consider those most attenuated forms of life to manifest full-fledged
“sentience (sattvam).” Furthermore, there is no evidence to suggest that Xuanzang endorses this doctrine, unless
one judges him only by the word of Sanghabhadra, whom he translates along with other numerous other authors
who disagree with Sanghabhadra. Xuanzang's trans. of Vasubandhu and the Yogacara works all abide by his third
methodological tenet that the conditions for life, however rudimentary, are at least threefold.

A quatrain enumerating the numbers of faculties born by upapdadukas in the Samyuktabhidharma-hrdaya,
attributed to the Sarvastivadin council member Dharmatrata (T1552:28.940.c15-16). The forth hemistich of this
quatrain reads that “[when the upapddukas are initially born]...they have six in the ripadhatu and one in the
aripadhatu.” 73— The six faculties pertaining to upapddukas in the ripadhatu are the “five physical
[sensory] faculties, vitality, and one faculty of procreation, if bimodally gendered; if hemaphroditic, eight.” 71 &
R E AR ¢ —f2 1= = /. This text also says in the previous line of verse that non-human animals and
upapdadukas in the kamadhatu can survive while bearing only the two faculties of kayéndriyam and jiviténdriyam
(T28, no., 1552, p. 940, c15).
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FE#E), the gandharvas (Chi.: giantapo §7F58%; HHEEZ%5),7* the garudas (Chi.: gielouluo itk
2f), and the nagas (Chi.: nagie ). Upapadukas bear from six to three indriyas, the fewest

number of faculties borne by any variety of life form.

The apparitional upapadukas are discarnate, in that they do not bear the physical and
sensory indriyas that come with incarnation in a corporeal body. They are alive in a minimal sense
because they bear jiviténdriyam. Additionally, they possess a rudimentary form of a mental faculty
that supports an attenuated limbic and vascular system, along with the single sensory faculty of
olfaction with which they sense and absorb nutrients in the surrounding environment. Vasubandhu
states that gandharvas do not bear viscera that contain blood, bones, or flesh; they are “merely
mind” (Skt.: manomayah; Chi.: wei yi-cheng M %; AK 3.40cd).” Presumably, apparitional
beings are sentient, but in an minimal way, as they possess only the four faculties of olfaction,

mind, aversion, and vitality.

Vasubandhu’s assignation of six to three faculties to the upapaduka is derived from The
Treatise on the Heart of Unified Abhidharma (Skt.: Samyukabhidharma-hrdaya FE] B2 005m).
The prose commentary found in this source depicts the upapadukas as the most minimal form of
existence that is recognized as living. The text posits that upapadukas possess a full complement

of five senses. Sanghabhadra (Chi.: Zhongxian % & ), ¢ in his prose commentary on the

74 Lamotte writes: “Les Gandharva sont des artistes divins qui jouissent d’un Bonheur égal a celui des dieux; ils

possédent la sagesse (prajiia) et savent distinguer le beau du laid” — see his Da zhidu lun translation, La Traité
de la grande vertu de sagesse (Louvain: Institutorientaliste de Louvain, 1944), 614.

75 Pradhan, ed., Abhidharmakosa-bhasya (K.P. Jayaswal Research Institute 1967), 158.

76 The surviving works of Sanghabhadra include two voluminous Abhidharma sourcebook the Nyayanusara sastra

and the Treatise Clarifying Tenets B85=fi. Both texts are close exegesis and rebuttals of the Treasury of
Abhidharma (AK) by Vasubandhu and the attendant bhasya auto-commentary (AKBh). Nyayanusara follows the
same topical chapter order as Vasubandhu's Abhidharmakosa, while each chapter adheres to the sequence of
Vasubandhu's core stanzas comprising the Abhidharmakosa. Clarification of Tenets, on the other hand, diverges
from this explicit organizational trajectory by presenting the same chapter topics and stanzas in a different order.
Xuanzang's trans. of the former is comprised of sixty fascicles, while his translation of the latter is comprised of
eighty fascicles.
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gandharvas, found in the Treatise Illuminating Tenets (*Abhidharma-samayapradipika; Chi.:
Xianzong lung85%5),” and in his Abhidharma Treatise Conforming to Logic (Skt.: Abhidharma-
Nyayanusara sastra; Chi.: Shun zhengli men lun IHFEEFYER), disagrees that upapadukas can

possess all five senses. Vasubandhu also rejects the idea that the upapddukas are fully sentient.’”®

Faculties 10-14: The five hedonic faculties include joy (Skt.: muditéndriyam; Chi.: xi-gen
E=1R), suffering (Skt.: duhkhéndriyam; Chi.: ku-gen T5fR), pleasure (Skt.: suhkhéndriyam; Chi.:
le-gen #EfR), anxiety (Skt.: daurmanasyéndriyam; Chi.: you-gen ZfR), and aversion (Skt.:
upekséndriyam; Chi.: she-gen $ff).” Xuanzang, following the glosses of Vasubandhu on the five

hedonic faculties, regards these faculties as rooted in the faculties of ordinary sensation.

The hedonic faculties cooperate to register an affective or emotional response to a sensory
stimulus. For example, the sensory faculty of tactition, and the affective faculty of aversion, work
together to engender the subjective feeling of pain. While each of the five hedonic indriyas is
distinct in the Sarvastivada Abhidharma taxonomies, Xuanzang, in the interest of parsimony,
subsumes anxiety under the faculty of suffering, and joy under the faculty of pleasure.®® The
faculty of pleasure is defined as the dominant function in the production of sensory pleasure via
the five organs: the eyes, ears, nose, tongue, and body. In his taxonomy, Xuanzang treats emotions

such as joy and anxiety as affective responses to stimuli.

77 This text survives in Derge Tibetan translation under title Chos mngon pa mdzod kyi bstan bcos kyi tshig le'ur

byas pa'i rnam par bshad pa, D, Abhidharma (mngon pa) section, Work no. 4091, vol. 141.
78 Pradhan, Abhidharmako$a-bhasya, 48.

7 Rendered as hu-gen R in earlier translation of the Jianaprasthana into classical Chinese by Sanghadeva and

(Zhu) Fonian between June 6th-November 30th, 383 CE.

80 C.f., CWSL, fascicle five [p. 27 c11]: “Moreover, the faculty of suffering is coextensive with consciousness. These

other kinds of anxiety are provisionally titled ‘anxiety.” Other kinds of anxiety fall under the faculty of suffering,
because they harm the body and mind. Although they are subsumed under the faculty of suffering, they are still
termed ‘anxiety.” MR - BEEE - BEREM > BEIAE o BUEEIR - BB O - BESIREE - IR
% & (T1585:31.27.c11-13).
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The faculty of aversion is described by Skilling as the “faculty of indifference.”®! The

indriya of aversion monitors sensations that are “neither painful nor pleasurable” “~ 5 R~ 4% 32 In

the CWSL, Xuanzang states that the difference between pain and pleasure is only a matter of

degree. Xuanzang states: “That which is closer to joy lends benefit to the body and the mind” %1

T E » B According to the explanatory glosses of the CWSL, pain comes from “what

=

harms and distresses the mind and body” 82 & ». The faculty of pain is responsible for

registering a negative reponse to a sensory stimulus.®’

Faculties 15-19: The five cultivatable or skillful indriyas (Skt.: paricani vedanéndriyani;

81

82

83

Skilling, “Discourse on Twenty-Two Faculties,” 426.

Xuanzang's Chinese translation of the Sanskrit terminology—upekséndriyam—involves a clever but
untranslatable pun on the dual senses of the character she as both “aversion” and “to eschew.” Xuanzang uses this
double entendre in order to emphasize the two important functions of this faculty. The former sense of “aversion”
indicates the instinctual behavioral response to an aversive stimulus. The presence of this form of aversion
explains the “gut reaction” in response to painful stimuli. For example, if you burn your finger in scalding water,
your automatic response is to flinch, even before the full sensation of “pain” is registered. The sense of “to eschew”
indicates the important function of this faculty within the context of moral psychology. Specifically, it manifests
the “retiring” sense of indifference or non-attachment achieved by eschewing the sensual pleasures to be had
within the kamadhatu — “the realm of desire” in which humans and non-human animals reside. This latter, more
elevated sense of aversion indicates attainment of an equanimity neither perturbed by bodily aches and pains nor
stimulated by sensual pleasures see Notes on the Treasury of Abhidharma 1B55#z0 (fasc. 3). Xuanzang's disciple
Puguang 5 (645?-664), which describes the sense of the word she or upeksa within the context of monastic
discipline and meditation: “There are setbacks in the concentration [i.e., meditation (samdadhi)] and monastic
discipline (sila), hence backsliding does happen. If within the locus of skillfulness there arise delusions stemming
from these setbacks, those [delusions] are thus effaced [by way of the faculty of aversion]. If not for setbacks
faced when focalizing skills, we say that “there are no setbacks in the locus [of skillfulness]. Although there are
certainly differences between meditation and discipline, their loci both squarely reside in aversion (upeksa).” &
RABRE » BUFRE - HZEY » JEHRIER - #0E - BEET - B - JEHBRESGER R iR
Sk o MEMAIENE o RER T » B 4$e. (T1821:41.241.¢21-23). The manuscript upon which Taisho
edition is based dates from 1135 (6th month, Hoen Reign).

The relevant passage in CWSL 5 says: “anxiety is categorized (samgraha) with the faculty of suffering but it's
still called ‘anxiety’ (daurmanasyam) B R R 7R &4 E o Kuiji's Study Notes on the Demonstration of
Consciousness Only (Cheng weishi lun shu ji [EME R 7LED, hereafter CWSL-SJ) elaborates: “that which has
mental consciousness as its basis finds its locus to be mixed together with other sensations. The faculties of
anxiety in the human and the deva (‘heavenly being’ or celestial) resemble each other in the fact that they reside
in the mental consciousness (manovijriana) which induces stress. Both are spoken of as ‘the faculty of anxiety,’
but, in fact, neither are simply the sensations of anxiety.” E#k{E¥ » HEHERKEZIE - A KPERAL, > IR
FESERZH - SR SR & BJE T E | &%, Inthis explanation, certain classes of celestial beings who
have become adapted to the relatively benign environment of the spheres of the subtle material realm have come
to possess a faculty of subtle aversion or upekséndriyam in lieu of the ordinary bodily faculty of kayéndriyam.
However, Vasubandhu's Treasury of Abhidharma (AK 2.9) is clear that this marvelously evolved form of
upekséndriyam is in fact just another form of kayéndriyam, albiet one that is relatively immune to “painful stimuli.”
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Chi.: wu shou-gen 1% fi)® include faith (Skt.: sraddhéndrivam; Chi.: xin-gen {3 fi),
perseverance (Skt.: viryéndriyam; Chi.: gin-gen %jfR), mindfulness (Skt.: smrtindriyam; Chi.:

A
IE\

nian-gen 7&FF), concentration (Chi: samadhindriyam; Skt.: ding-gen 5EFR), and wisdom (Skt.:

prajiiéndriyam; Chi.: hui-genZff). Also known as the wholesome roots, these faculties are
considerated cultivatable because they emerge from the hedonic faculties when nurtured properly.

Developing the indriyas of faith, perseverance, mindfulness, concentration, and wisdom involves

the disciplined practice of a sentient being.

Following the standard Abhidharma gloss, Samghabhadra, likens the faculty of wisdom to
“the sword that slices through delusion to reveal things are they really are” (Skt.: yathabhutam;
Chi.: ru-shi 41'5). This gloss recalls the Mahavibhasa definition of wisdom as “that which is
supreme by virtue of understanding” DAfi# Fufi%.5° The Sarvastivada Abhidharma scholars treat the
faculty of wisdom as an instrumental means by which the final goal of nirvana, the emancipation
from the cycle of death and rebirth, can be achieved. Nirvana is obtained by enlisting the faculty
of wisdom for analytical observation. However, the Sarvastivada Abhidharma doctrine holds that
the Buddha relinquishes the mortal body and its embodied faculties in realizing “ultimate nirvana
without remainder” (Skt.: anupadhi-Sesa-nirvana; Chi.: wuyu niepan 52 #2). Envisioned
thusly, final nirvana is not a result of the skillful exercise of faculties. To demonstrate this idea,

the Sarvastivada scholars appeal to the principle of non-reflexivity. Just as a knife is not able to

8 Also referred to as the “five skillful roots.” The Chinese word gen contains an untranslatable pun that exploits the

two senses of word — “faculty” and “root.” The same pun applies to the Sanskrit word mizla, which can mean both
“root” and “indriya”. One of the doctrinal hallmarks of the Vibhajyavadin tradition (whose name literally means
“the makers of distinctions” 43 HI&fi 3 ) is that these five faculties are essentially “uncontaminated” (Skt.:
anasrava) or morally “pure” by nature. However, the Vibh editors' ultimate ruling rejects this stance. The
determines the five hedonic faculties to be morally indeterminate or neutral (Skt.: avyakrta; Chi.: wuji 450). The
importance of this ruling is that the moral valences of these faculties can tilt either way. This hinges upon the
specific moral quality of their execution, and whether it is “skillful” (Skt.: kusala; Chi.: shan Z), “unskillful”
(Skt.: akusala; Chi.: bu-shan ) or “neutral.”

8 Mahavibhasa, fascicle 142, T1545:27.733.a03.
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cut itself, nirvana cannot be a faculty because it brings about the cessation of all embodied

faculties.®¢

Faculties 20-22: The three uncontaminated faculties (Skt.: anasravastrindriyani; Chi.: san
wulou-gen =#EFHFR) include the faculty capable of knowing what is to be known and heretofore
unknown (Skt.: @jiasyamindriyam; Chi.: weizhi-dangzhi-gen FHIEHIFR),Y the faculty capable
of knowing what is already known (Skt.: sajaatavyéndriyam; Chi.: yizhi-gen EHIfE), and the
faculty capable of knowing what is not yet known and what is already known (Skt.:
ajiatavindriyam; Chi.: juzhi-gen ELFIFR; wuzhi-gen fEH1FR).3 These faculties are described as

uncontaminated or undefiled (Skt.: anasrava; Chi.: wulou 4i&)f;) because they share a wholesome

nature that is incorruptible. The three uncontaminated faculties can do no harm.

The three undefiled faculties describe the achievements of gnosis, the comprehensive
knowledge of past, present, and future lives. The development of the faculties of gnosis is gained
through following the path of insight, the path of cultivation and the path of no more training (Skt.:
asaiksya; Chi.: wu-xue f2). The realization of all three of these faculties is the state of

VARYY

“savanthood” (Skt.: sa@jiatavin). When realized in this sequence, the three uncontaminated

8  See Vibhasa of Sanghabhiiti (Chi.: Bi posha lun ¥ D) fascicle 4, T1547:28.447.b27-9.

8  This is the faculty required by a meditative practitioner in the path of insight (Skt.: darsana-marga; Chi.

Jjiandao F38), who is occupied in coming to know what she heretofore did not know.

8 The latter designation is the earlier Chi. term for this faculty capable of simultaneously knowing events in the

past, present, and future. The negative suffix wu ff: imbeds a double-negative — hence, the literal meaning is
“the faculty not failing to know either [past or future] #FNHIFR.” Keng renders these two faculties —the
penultimate and final faculties in the list of twenty-two faculties — as the “faculty of having learned (Skt.:
ajiiasyamindriyam; Chi.: zhiweizhi gen HIARFIFR or weizhi yuzhi gen FREHIHHIFR) See Ching Keng, Yogacara
Buddhism Transmitted or Transformed: Paramartha (499-569) and His Chinese Interpreters, (Ph.D. diss.)
(Harvard Univ., Cambridge, Mass. 2009), 92. Dunlin &} cites Sanghabhadra's opinion that these three are each
adjectival compounds or karmadharyas 5. i.e.,”the faculty which knows that which is heretofore unknown”
(see Dunlin's Subglosses on Yuanhui's Commentary on the Treasury {E-=REFREC, fascicle 3, (X841:53.409¢05).
Dunlin was a disciple of Yuanhui [E[i#, a specialist scholar of the Abhidharmakosa who lived in Zhongdayun
Temple 1 AZEZF under the reign of Tang Xuanzong 2757 (r. 713-756).
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faculties bring about omniscience, the state of knowing the past, present, and future pervasively.
The third faculty in this triumvirate, the faculty of knowing that which is not yet known and what
is already known, is possessed by enlightened beings who have omniscience, and an unimpeded
capacity for compassion and empathy for the suffering of other sentient creatures.®® In the words
of Vasubandhu: “[the three uncontaminated indriyas] are dominant in the achievement of the the
ultimate achievement of nirvana, etc.” (AK 2.4c-d).°° Commentators on this line of verse,
including Vasubandhu, take the “etc.” at the end of the verse to refer to the “analytical cessation

of delusions” (Skt.: pratisarmkhyanirodha; Chi.: ze-mie ¥2)5).%!

According to the Mahavibhasa, the twenty-two indriyas grouped into the five categories
of the faculties of sensory perception, the embodied faculties, the hedonic faculties, the wholesome
roots and the uncontaminated faculties, provide an exhaustive enumeration of the essential
components of sentient life and a complete classification of all life forms. The taxonomy
enumerated by Xuanzang thus provides the theoretical foundation for an understanding of all forms

of sentient life that is based upon the teachings of the Buddha.

With this detailed theoretical framework on the table, Xuanzang goes on to determine the
number and type of indriyas that are necessary for the survival of different categories of sentient
beings. He does this by drawing upon the Treasury of Abhidharma while counterbalancing
Vasubandhu’s definitions of the indriyas against those of Vasubandhu’s prolific commentator,

Sanghabhadra.

8 In his Clarification of Tenets, Sanghabhadra clarifies that this designation of savanthood applies only to those

“free from the yoke of sensory desire (kamdvacara)” — namely, those sentient beings who are untethered by
attachments to achieving sensory desires and have since “graduated to the two higher realms” 1 - 5. He
proceeds to explain that “this tether of the kamadhatu admits of the other nineteen.” AXSREEAH & LR

(T1563:29.797.020).
% Skt. text of Pradhan, ed., Abhidharmako$a, 40, reads: Uttarotarasampraptir nirvanadyadhipatyatah//4cd//

9 Tbid., 40.
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The Six Categories of Sentient Life and the Twenty-Two Faculties

In his translations of the works of Vasubandhu and Sanghabhadra, Xuanzang first refines
the definitions of the twenty-two indriyas, and then classifies all forms of sentient life into six
groups or genera. The twenty-two indriyas form the basic units of the classification system by
Xuanzang. In his taxonomy of all sentient life, Xuanzang uses two variables: the number of
indriyas with which a form of sentient life is endowed at birth, and the number of indriyas that a
sentient being, with training and practice, is capable of realizing during life. The types and numbers
of innate and potential indriyas provide the two indices upon which Xuanzang classifies every

sentient being in the universe.

In his taxonomy of all forms of sentient life, Xuanzang conforms to the standard Buddhist
doctrine that holds that all living beings reside in one of six gatis®® (Chi.: liugu 7<) or
“transmigratory paths” (Chi.: liudao 75iH).”® The six transmigratory paths correspond to the six
regions demarcated on the famous Buddhist wheel of dying and reincarnation. Each of the six

regions of the Buddhist wheel are populated exclusively by one genus of sentient being. Xuanzang

2 Gati refers to both incarnate and discarnate beings. The Chinese character that Xuanzang employs, qu i, is close

to the most generic and literal meaning of the Sanskrit word, gati: “going, moving, gait, deportment, motion in
general.” According to Monier William's Sanskrit Dictionary, the word gati signifies the transmigratory “mode
of passage” of a sentient being's life or afterlife. Monier-William's Dictionary also gives the meaning more
specific to Brahmanical religious and philosophical systems: “the course of the soul through numerous forms of
life, metempsychosis, condition of a person undergoing this migration.”

% As section 1.7.3 discusses in detail, Mahavibhasa attributes the alternate rubric of six gatis , excluding

upapdadukas, but including asurdas, to the non-Buddhists or tirthikas, although the rubric of six including asuras
(variously translated as “Jealous/Fighting Gods/Demigods,” does appear in later texts of East Asian Provenance
— e.g., Sitra of Ten Kings. For the apperance of six gatis in this “pseudepigraphical” siitra see Stephen Teiser,
The Scripture on the Ten Kings: and the Making of Purgatory in Medieval Chinese Buddhism (Univ. of Hawaii
Press, 2003). Teiser has also studied the adaptation of six gatis in the Buddhist Wheel of Samsara, see Teiser,
Reinventing the wheel: Paintings of Rebirth in Medieval Buddhist temples (Seattle: Univ. of Washington Press,
2006), 319. Based on the index to this monograph (p. 314), Teiser gives 18 references to paths of rebirth
numbering five, whereas he devotes 24 references to paths of rebirth numbering 6. Backchecking each of the page
references given in this index reveals that all of Teiser's references to five gatis find Indo-Tibetan provenance,
while all of the references to 6 find Sinitic provenance (including Dunhuang Mogao Grottoes). Teiser also
reproduces a Tokugawa-period (1669) diagram-scroll of the realms in ten directions -5 5%, which is a much
later doctrine found in sinitic Huayan Buddhism (Japanese: Kegon) — Teiser, Reinventing the Wheel, 248.
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uses the general nomenclature of the “six transmigratory destinies” (Skt.: gatis) to refer to the six
genera of sentient beings. His Mahavibhasa glosses the word, gati, as “the place in which one will
be reborn.”** Vasubandhu sometimes refers to five gatis, as he excludes the upapddukas,

ostensibly because he considers the attenutated upapadukas to be barely alive.

Vasubandhu lays out the taxonomy that encompasses the full range of sentient beings in
Chapter Three of the Treasury of Abhidharma. In the opening three slokas (AK 3.1-3cd) of this
chapter, Vasubandhu describes the six genera of all living things. The six categories are intended
to capture the full spectrum of sentient life and include: humans, non-human animals, celestials
(Skt.: devas; Chi.: tian K), hungry ghosts (Skt: pretas; Chi.: e-gui £f52),%° hellish beings (Skt.:
narakas; Chi.: naluogie 153%3),% and transitional beings (Skt.: upapddukas; Chi.: huasheng {k:

).

The simplicity and concision of the versified account of the spectrum of life by
Vasubandhu is unprecedented in the earlier strata of Abhidharma literature. The recitation by
Vasubandhu, of the ranges of the indriyas that determine the nature of each species, takes the form
of octosyllabic quatrains, with four beats, or morae, to the hemistich, and four octosyllabic
hemistiches to the quatrain. These stanzas render the otherwise dense doctrine of the indriyas

accessible to, and easily memorized by, students of Abhidharma.

Vasubandhu condenses the bewildering detail presented in the earlier sources into a clear,

consise, and systematic taxonomy. The four categories of humans, non-human animals, celestials,

% Mahavibhasa, fascicle 150: fr{F#5 2. T.1545:27.865.b07

9 Skt.: Pra + ita, literally meaning “gone forth, departed.”

% Mahavibhasa, fascicle 172, gives a folk etymology of the word naraka, which takes the nara (nara is usually

spelled with short-first syllable), while the faddhita-suffix ([-ka]) stands for “being bad.” In fact, it's just an
taddhita-suffix (suffix standing for an exocentric bahu-vrihi compound — lit., “[he who] belongs in hell.”) Monier-
Williams Skt. Dictionary also gives “demon.”

42



Chapter 1: What is Death?

and transitional beings are subdivided into three environmental realms, or dhdatus: the kamadhatu,
the ripadhatu, and the ariupadhatu. The other two categories, hungry ghosts and hellish beings,

reside in the subterranian regions of the kamadhdatu only.

The Spectrum of Life Forms in Terms of the Three Dhatus

What comprises the spectrum of life? Xuanzang follows the Treasury of Abhidharma by
Vasubandhu in his investigation of the six categories of beings that characterize the spectrum of
Tlife forms in the Buddhist universe. Vasubandhu bases the six categories on three factors: the
minimum number of faculties possessed by a specific form of sentient life, the maximum number
of faculties that a form of sentient life can actualize, and the sequence of the faculties possessed

by a specific sentient being.

Vasubandhu lists the six categories of sentient beings in descending order, from the most
robust forms of life who possess the greatest number of faculties, to the most attenuated forms of
beings who possess the fewest number of faculties. The list spans spiritually-advanced humans
who possess close to the maximum number of indriyas, to the upapadukas, who survive with only
three indriyas. The first four categories of beings in the taxonomy of Vasubandhu exist in the
kamadhdatu. Hungry ghosts and hell-borne beings (Skt.: narakas), the legions of the “damned” (“le
damne¢”), exist only in the kamadhatu. Upapddukas, humans, and celestials exist in all three
realms. All heterotrophs are considered to be biological continua, or samtanas. Plants are
considered to be samtanas, but in contrast to animals, are not considered to be sentient beings. The
difference between a sentient samtana and an insensate samtana is the presence in an organism of

the sixth sensory indriya of mind.

97 Translation from Lamotte, La traité de la grande vertu de sagesse (Mahaprajiiaparamita Sastra) (Louvain:

Institut Orientaliste de Louvain,1944).
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The Three Dhatus

Xuanzang follows the taxonomy of Vasubandhu in his enumeration of the six categories

of sentient life forms into three environmental realms (Skt.: dhdatus): the kamadhatu (Chi.: yujie

AR5, the realm of sentient beings bearing five ordinary senses, the ripadhatu (Chi.: se-jiett57),

the realm of “pure” or “subtle matter” (Skt.: ripaprasada; Chi.: ging-jing sej% %), and the

ariipadhdtu, the immaterial realm. The descriptions by Xuanzang of the three dhatus is as follows:

(1) The kamadhatu is defined as the world of sensory desire. The kamadhatu is inhabited
by all forms of animals, both human and non-human. According to the first stanza of
the “Investigation of the World,” chapter three of Vasubandhu’s Treasury of
Abhidharma, the kamadhatu is subdivided into twenty divisions (Skt.: dvipas; Chi.: fen
53),” six celestial spheres and fourteen terrestrial spheres. The fourteen terrestrial

spheres constitute the surface of the earth, and the eight spheres of subterranean hells.

In concrete spatial terms, Vasubandhu measures the extent of the kamadhatu as

“sixteen-hundred-thousand leagues from top to bottom, all supported by the wind disc

98

Xuanzang's elision of the term dvipa, which he generally renders as fen 47, is metri causa in 3.1ab. Xuanzang's
translation of Sanghabhadra’s Clarificaton of Tenets, fasc. 12 (T1563:29.829.b03) provides the most detailed
gloss on the kamadhdtu part of the celestial regions, based upon Vasubandhu AKBh 3.1: “The one celestial part
[of the kamadhatu] refers to the six heavens of the desire realm: first, the four heavens of the Maharaja Brahma
King and his celestial retinue; second, the Trayatrimsika heavens; third, the Yama Heavens; fourth, the Tusita
Heaven,; fifth, the heaven of the automatic reception of one's sensual desires; and sixth, the heavens for other's
and one's own sensual enjoyment.” K—47% : GH/NACK o — ~ TUKERK o =~ ZF =Ko =~ THEEK -

O~ LR o 7~ BE(LK - N~ {EBER (T1562:29.456.a26-b3). These [six] together as the
kamadhatu includes the various hellish passages [below the earth], etc., and including the sensory world
(bhdjanaloka), it amounts to ten loci. The hellish (i.e., the aggregate of sixteen burning and freezing hells),
together with the continents [on the earth] are divided into twenty separate divisions.” IEASHEERE - I
BHREE 1R - MRSy B — 1 - Further on, Sanghabhadra 's Clarification of Tenets adds: “These
twelve divisions (dvipas) together with the six heavens of the desire realm, the animal kingdom (#iryagyoni), and
the hungry ghosts (pretas), forms twenty [divisions]. (Paraphrasing AKBh 3.1-3) “the sattvaloka extends from
the heaven where one can partake of the pleasures created in other heavens on high, to the hells of unmitigated
suffering down below [the surface of the earth]. The sensory world (i.e., the material ‘container’ of sentient life)
extends from the [outlying] wind disc and it is a comprehensive classification (samgraha) for the kamadhatu.”
WIE+ IR AR - B4R R — - BRI R EMEE - et 5 2 b & R
(T1563:29.829.b12-13).
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below.”® This space is also commonly referred to as “this Saha world of ours” (Chi.:
Shapo shijie ZZE M5, or the “dusty world” (Chi.: chenshiEEft). The word Saha is
derived from the Sanskrit root Vsak and means, “the world to be endured.” The Chinese
translation is a transliteration of the Sanksrit word. The dusty karmic world extends
from the eight hot, and eight cold, hells below the earth, to the rarified Brahma heavens
(Chi.: Fantian *F-K) above the earth, and covers the four continents inhabited by
human and non-human animals. The surface of the earth is said to include Mt. Sumeru,

the seven surrounding territories, the eight seas, and the ring of iron mountains.

The earth and its atmosphere make up one smaller or “lesser world” (Chi.: xiao shijie

/N, The lesser world extends from the earth out towards the six concentric

heavens of the kamadhatu. One thousand of the lesser worlds form a small chiliocosm

(Chi.: xiao gian shijie /N1 5), one thousand small chiliocosms form a medium
chiliocosm (Chi.: zhong gian shijie 1 5), and one thousand medium chiliocosms
form one great chiliocosm (Chi.: da gian shijie 7 T-1H57%).1% This vast space, the great

trichilocosm, makes room in the Buddhist cosmos for the possibility of extraterrestial

life.

Within this elaborate cosmology, the nomenclature of prthagjana denotes the “ordinary

95101

professing Buddhist”™ who lives in any one of the three dhatus. As Vasubandhu

sarcastically puts it: “There are still idiots (Skt.: balas) [i.e., ‘ordinary people’] in the

99

AK 3.45c-d. See Pradhan, ed., Abhidharmakosa, 157.

100 See Xuanzang's trans. of AKBh, fascile 10, T1558:29.61.a05-7.

101

Translation based upon entry in Sir Monier William’s Skt. Dictionary.
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aripadhatu”(AK 2.10c-d)!%? Presumably, Vasubandhu is alluding to the humans “of
inferior intelligence” who reside in the immaterial spheres. Paramartha translates the

words prthagjana and bala, with the Chinese word, fan-fu N.7%, or ordinary human.
In general, Xuanzang uses the term yisheng $4=, which means “he/she born in a

distinctive way,” to refer to the forms of humanity who reside in all three dhatus.

(2) The rapadhatu is defined as the cosmic realm of subtle matter (Skt.: ripaprasada). The

vast majority of celestial beings live in the ripadhdtu. The ripadhatu is made of
seventeen celestial spheres (Chi.: sejie shigi tian 5 5+ 1= K ). Unlike their
compatriots in the kamadhatu, humanoid and celestial sentient beings who reside in the
riupadhatu do not have olfactory and gustatory sense faculties or bimodally gendered
procreative faculties. Both genera of sentient beings, humans and celestials, obtain
nutrition via tactition. The celestial realms of the ripadhdtu are host to both humans
and celestial beings, but not to any of the karmically “inferior” (Chi.: lie %)
transmigratory stations (Skt.: samsthanas; Chi.: chu Jiz) of the pretas, narakas, or the
so-called “demigods,” or asurds. Celestial beings born into the Heaven of Extensive
Rewards (Skt.: Brhat-Phala; Chi.: Guang guo tian EE5-°K) in the ripadhatu abide in a
zombie-like trance state that is “devoid of thought and sensation” (Skt.: asamyjiiika; Chi.:
wuxiang tian fEFEK). The human beings in the ripadhatu are reborn into various

stations of the Pure Buddha Lands (Skt.: Buddhaksetras; Chi.: Fo-cha {##]).

102

Pradhan, Abhidharmakosa, 52.
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According to the later Mahayana Pure Land teachings that are followed by Xuanzang
and many of the Tang Dynasty scholars, these androgynic human beings are said to
sprout forth from inside a lotus blossom that rests atop a pedestal on the crystalline lake
bedecked with seven kinds of jewels. In general, sentient beings, human or otherwise,
who live in the ripadhdatu have substantially longer life expectancies than those

residing in the kamadhatu.

Vasubandhu reports that, unlike the minority of celestials who reside within the
Trayatrim$ika Heavens and the Brahma heavens of the kamadhatu, the celestial
denizens of the rilpadhatu live for 16,000 aeons. The Trayatrims$ika is viewed as one
of the vaunted stations of celestial reincarnation for humans in the kamadhatu,

particularly among the aristocratic lay patrons of Buddhism during the Tang Dynasty.

(3) The aripadhdtu, or the immaterial realm, is defined as physically unbounded. The
ariipadhdtu occupies more than the three dimensions of the kamadhatu, as indicated
by the designation of non-spatiality or adesa. The translation of the term for “non-
spatial” by Xuanzang means, “without hard edges” (Chi.: wu fangfen #%7557). The
immaterial world of the ariipadhatu is understood to be “non-spatial” in the sense that
the ultimate nature of the aripadhdtu is not constrained by the mundane notions of
space found on earth. This means that the spatial nature of the ariipadhatu can not be

fully apprehended by earthlings. In his translation of the Sanskrit word, adesa,
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Xuanzang avers that rarified forms of sentient beings, like apparitions, are able to pass
through bodies. Vasubandhu reports that life lasts 20,000 great kalpas in the first
heaven of the immaterial realm, 40,000 in the second heaven, 60,000 in the third heaven,
and 80,000 great kalpas in the fourth of these heavens.!?® For the highest of these four
meditation heavens in the immaterial spheres, the average lifespan is estimated to be

thirty-five quintillion human years.

Only the most attenuated and spiritually advanced life forms are adapted to life in the
vaunted aripadhatu. Some of the famous Hindu deities reside in the ariapadhatu,
including Visnu and Krsna. The Sarvastivada theorists, clearly enthralled with the
aripadhdatu, authored numerous and detailed accounts of the immaterial realm. They
describe the aripadhatu as a space consisting of four the concentric spheres, or the
meditation, or dhyana heavens (Chi.: si chan tian VU{#X). These four meditation
heavens form the heavenly abodes of humans, devas, and intermediate beings.
However, Xuanzang, in his cosmological explanations, emphasizes that even in the
most rarified immaterial heavens, sentient beings are all united by common conspecific
traits that are rooted in sabhdagata factors, and expressed in the faculty of vitality and

the faculty of mind.

103 For Vasubandhu’s estimations of average lifespan in the rijpadhatu, see AK 3.80. For Skt. text see Pradhan, ed.,
Abhidharmakosa-bhdsya, 173; Xuanzang’s translation of 3.80 at T1558:29.61.b22-c4.
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The nomenclature of the immaterial realm does not necessarily imply that its denizens
lack physical bodies. It is true that beings born in both the ripadhatu and arapadhatu
do not possess the ordinary ocular or auditory organs. However, they do have subtle,

or rarified bodies, that are considered to be physically lighter than the bodies of humans.

In Chapter Three, “On the Discrimination of Worldly Things” (Skt.: Loka-nirdesa; Chi.:
Fenbie shi pinsy gt ) of the Treasury of Abdhidharma, Vasubandhu begins with a description
of ordinary humans and goes on to elaborate upon forms of non-human life, such as non-human
animals, and hellish beings (Skt.: narakas) that are “inferior” (Chi.: lie %), to “superior” (Chi.:
sheng [F5) humans. The Treasury of Abdhidharma also describes examples of enlightened beings
that inhabit the rarified realms of subtle material. In his standard listing Vasubandhu contains five

gatis, whereas other Chinese Buddhist texts include the asuras, or jealous gods, in a separate gati.

The transmigratory realm within which a sentient being resides is crucial to the
classification scheme of Vasubandhu. This is because the number of indriyas possessed by a
organism can refer to more than one cluster of indriyas. For example, a group of five indriyas can
include different types of indriyas. Additionally, because a specific cluster of indriyas may be
adaptive to an specific environmental realm, different forms of the same species may have different

collections of indriyas.

The three environments form a hierarchy of realms of rebirth that divide members of the
same genus into three species that are based upon their spiritual standings. The three dhatus do not
contain all of the five or six paths of reincarnation that are available to organisms. While the
kamadhatu contains all six forms of life, the ripadhatu and aripadhatu are home to only the

celestials, humanoids, and intermediate beings. The celestial and humans are considered to be the
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more advanced forms of reincarnated sentient life with in the Buddhist cosmology. Upapdadukas
are the transient form assumed by sentient beings between bodily reincarnations. The lesser of the
three forms of rebirth exist only on earth and include reincarnations in the forms of hell-denizens
HifER, hungry ghosts, or non-human animals (Chi.: chusheng &4E ; bangsheng %4).1% The lower
class of animalia excludes humans and devas, as humans and devas are the only mammals found
in all three transmigratory realms. Humans that are more evolved inhabit the subtle matter and
immaterial realms. Animals considered to be reincarnated into the less desirable forms, reside in
the aquatic and terrerian areas of the earth, a total region comprised of either seven, according to
Asanga, or eight, according to Vasubandhu, concentric rings of iron mountains,'® four continents

and four oceans.

The Six Genera in Terms of Faculties

In his corpus of Abidharma translations, Xuanzang adheres to the order and enumeration
of the six genera as presented in the first twenty-two stanzas in the second chapter of the Treasury

of Abdhidharma by Vasubandhu. The taxonomy of life formulated by Xuanzang is as follows:

(1) Humans (Skt.: manusya or nara; Chi.: ren \)) have nine innate faculties and can realize
up to nineteen faculties with cultivation. Humans occupy all three realms: the

kamadhdatu, the rapadhatu, and the ariipadhatu. Vasubandhu uses the term, hiuman, to

104 The former is the older Chi. translation for the Skt. word introduced by Kumarajiva in the Sth century. The latter
is Xuanzang's Chi. translation.

105 The Treasury of Abhidharma of Vasubandhu and the Yogdacarabhimi of Asanga are in lock step in maintaining

that the kamadhatu extends from the eight hot and eight cold hells below the earth to the Brahma heavens K
above the earth. The surface of the earth is said to cover Mount Sumeru and its seven surrounding territories, the
eight seas, and the rings of iron mountains. The only discrepancy between the two thinkers’ explanations of
kamadhatu is that the Kosa states that there exist eight rings of iron mountains, whereas the Yogacarabhiumi states
that there exist only seven -- see Kajiyama Yiichi, “Buddhist Cosmology as Presented in the Yogacarabhiimi,”
G. Nagao. and J. Silk, (eds.) Wisdom, Compassion, and the Search for Understanding: The Buddhist Studies
Legacy of Gadjin M. (Honolulu: Univ. of Hawai'i Press, 2000), 193.
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describes homo sapiens, and other more highly-evolved species of humans.
Vasubandhu and Xuanzang use the terms, nara or ren, to describe homo sapiens, as
well as other humans who inhabit the extraterrestrial realms, the subtle material realms,

and the immaterial realms.

The minimum number of faculties required for human survival in the kamadhatu is three:
the embodied faculty of kayéndriyam, mind, and vitality. However, Vasubandhu and
Sanghabhadra generally speak of the “nine faculties native to the human” (Chi.: jiu gen jusheng
JUME{EA:). These nine faculties include the five senses (1-5), the mind (6), the male or female
procreative faculties (7-8), and the faculty of vitality (9). Humans in the kamadhatu generally do

not live past one hundred years.

Humans in the middle realm, the riapadhatu, possess from eight to twenty-one faculties (9-
16). The minimum number of eight includes the three embodied faculties necessary for survival in
this realm: tactition (5), aversion (14), and vitality (9). The maximum number of twenty-one
faculties includes this grouping, along with the five skillful faculties of faith (15), concentration
(18), spiritual vigor (16), recollection (17), and wisdom (19). The faculty of tactition is required
for survival, as forms of humanity in the ripadhdtu absorb nutrition via touch. The five skillful
faculties denote the spiritual prerequisite for rebirth in this realm. The maximum number of
twenty-one faculties that are realizable by humans in this realm excludes only the faculty of

procreation.

Humans in the highest realm, the ariipadhatu, possess from three to twenty-one faculties.

The minimum number of three faculties include aversion, vitality, and the bodily faculty of
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kayéndriyam.'®® As in the riipadhdtu, the maximum number of twenty-one faculties excludes only

procreation.

The three uncontaminated faculties (20-22) are available only to the humans residing in the

upper two realms of ripadhatu and aripadhatuu. Humans in the “middle realm” (Chi.: zhongjie

1 5) of pure matter have from eight to twenty-one faculties. The maximum number of twenty-

one faculties also applies to humans across the highest realm of arapadhatu.

(2) Non-human animals or tiryaiic'/tiryagyoni'® (Chi.: bangsheng {54 ; chusheng &

4),1% have from thirteen to nineteen faculties.!'® The Mahavibhdsa explicitly

1
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But it would not be doctrinally correct to say that beings in the aripadhatu have no bodies. They have incorporeal
bodies, subtle bodies, but are not bodiless. Vasubandhu is clear that species of sentient being adapted to the
rarified environment of the aripadhatu evince the embodied faculty of aversion. This doctrine recalls the
definition of the faculty of aversion as kayéndriyam sans pain/pleasure conditions. This substitution is discussed
in sect. 1.5.

MW gives under the most general meaning of the word: “going horizontally,” an animal (amphibious animal,
bird, reptile, or insect). His Skt.-Eng. dictionary also gives, “(m.) the organic world (including plants) under a
specialized meaning in Jainism.”

Monier-William’s entry under tiryagyoni reflects two senses of the word relavent for Buddhism namely.. the
womb of an animal, animal creation , The third sense of “organic nature (including plants)” applies to Jainism,
but not Buddhism.

The prolific translator of Indic texts into Chinese, Kumarajiva JIEEEZE (1 (344-413), uses the Chinese words chu-
sheng &4

The Mahavibhasa (T1545:27.p767-68) states that non-human animals (i.e., firyafic) run from a scale of the
maximum nineteen down to the minimum thirteen. But which nineteen faculties demarcate the limit for non-
human animals? The Mahavibhdsa counts all of the twenty-two applicable, “with the exception of the three
faculties of higher gnosis — that is to say, the complete set of seven physical faculties.” /1.5 » 5k =HER[E

ENE &R - The text goes on: “The thirteen refer to the body, vitality, and mind along with the five hedonic
faculties (pasica-vedanéndriyani). These match up to five faculties, which are identical to those six faculties
initially deserted during the course of gradually dying. The same goes for the non-human animals as for the realm
of hungry ghosts (pretas).” +=% > 55 &7 B ZEEF M > Bransd - Sl N - A4 - R
BN  JhAanaprasthana $astra (T1543:26.873.¢27-28), trans. Zhu Fonian, et al.: “firyaic have a maximum of
nineteen and minimum of thirteen faculties. The same goes for pretas. Those who have severed the skillful roots
have a maximum of thirteen and minimum of eight.” &4 » FHEIRZ 111 » B4 = o BRI UE - B2
R B T= > 5/ )\ o The Mahavibhdsa elaborates about the assignment of a maximum of nineteen
and a minimum of thirteen faculties to firyasic: “Non-human animals (#iryaric) have nineteen [faculties] at the
maximum and thirteen at the minimum. The number nineteen excludes the three uncontaminated roots (i.e., the
faculties of higher-gnosis, which non-human animals are incapable of attaining), and it is equivalent to ‘fully
possessing seven physical faculties.” At the maximum, the number nineteen refers to body, mind, along with five
hedonic faculties — it is equivalent to those six physical faculties initially deserted during the course of gradually
dying. The very same applies in the case of non-human animals as for the realm of hungry ghosts (pretas).” 524
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specifies the thirteen faculties that provide the baseline for the survival and propagation
of non-human animals, or tiryaric. The assignment of thirteen faculties to non-human
animals first appears in Treatise on the Basis of Gnosis (Jiianaprasthana Sastra, fasc.
15). The thirteen faculties are: the five ordinary senses of vision, audition, olfaction,
gustation and tactition, a coordinative mind to direct the senses (1-6), the two embodied
faculties of male or female procreation (7) and vitality (8) and the five hedonic faculties
of joy, suffering, pain, pleasure, and aversion (9-13).!!! Importantly, the existence of
the faculty of mind in non-human animals implies that they have been regarded as

sentient creatures since the time of the early Buddhist siitras.

Humans have the same number of thirteen baseline faculties as those possessed by non-

human animals. In addition to the thirteen faculties with the sentient mind, humans have the five

hedonic faculties of joy, suffering, pain, pleasure, and subtle aversion to sensory stimuli. In this

111

I b+= 1 o SR =ERR > IR CERE - +=% > #5802 550 -
BAana% > SefE/ iR @ WERe3E - RSN (T1545:27.767b13-17).

These assignments are corroborated by the earlier Chinese trans. of of Jiianaprasthana (Chi.: Bajian du lun )\ J
f&&#) compiled by Zhu Fonian, et al., which reads: “How many faculties are initially active within the sentient
being residing in the realm of sensual desire? Reply: those born oviparously, viviparously, or via intercourse can
each generate two faculties: namely, proprioception and vitality. Those born of karmic transformation have either
six, seven, or eight — six if non-gendered; seven if androgynitic; eight if bimodally gendered.”3Z 8K » 44F
BT 2 B H A fad: g4 1 BAReaniR o ABEE0N £ 0 SN Pt 2R/ (T26,
no. 1543, p. 870, c03-5). By “viviparously born,” this text means to indicate mammals, excluding humans. By
born through intercourse, the text indicates “humans and the celestials in the six heavens of the desire realm” 75
#-K. By contrast, an earlier Abhidharma sourcebook titled Abhidharmahrdaya 7] BL = (a3 4% (trans. by
Naréndrayasas FSEFEH 4 [517-589]) offers the diverging view that animals may run down to only two, since
“those born vivipariously, ovipariously, or through spawning [the kingdom of insects or insecta], are sometimes
sustained by only “two retributive faculties” during gestation -- namely, kayéndriyam and jiviténdriyam. These
two are the residual factors expressing inherited karma from a past life, since they are the factors of vipaka or
“karmic maturation” (a topic to which more space is devoted in Chap. 2 of this dissertation, “Karma and
Faculties.”) Without getting into the bewildering detail of different assignments to the different forms of non-
human animals, suffice it to note here that the pair of faculties — aversion and vitality — is already manifest during
gestation, although there are disagreements about precisely which point during the course of which trimester. This
text unequivocally states in the sixth fascicle that the mental faculty is missing from this form of animal, since it
is not included among their native faculties with which they are born. Due to their gestational development, these
animals are not born with the faculty of mind. It would entail that non-human animals can survive simply by
virtue of possessing a limbic system and vitality. [0864¢12] R AMRXESL » UNEREIRE - U2 IR
AR~ Rt - BARIERCT (T28, no. 1551, p. 864, c12-14).
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section of the Mahavibhdsa, Xuanzang translates the Sanskrit word sattvam, or, “sentience,” as
“those having feelings” (Chi.: you-qing/51%).!'? This translation includes the category of non-
human animals among “those having feelings” (Chi.: youging 75{%) or sentient beings. In the
taxonomy of Xuanzang, all animals, whether they are human or non-human, are sensitive beings,
and in contrast to plants, are capable of having feelings. As elucidated in Schmithausen’s (1991)
study on The Problem of the Sentience of Plants in Earliest Buddhism, plants are not considered

to be sentient because they do not evince the the vital qualities of sattvam or jiva.''?

(3) Gods or celestials (Skt.: devas) require a minimum of three faculties to survive but can
possess a maximum number of nineteen faculties.!!'* The minimum number of three

faculties borne by the devas are mind, aversion, and vitality. These three faculties are

112" Previous famous translators of Indic words into classical Chinese, such as Kumarajiva and Paramartha, use the

term zhongsheng 4= which literally means “myriad of living beings.”

13 The reviewer for Journal of the Royal Asiatic Society (JRAS), Karel Werner, summarizes Schmithausen’s (1991)
major findings: “defining the problem from the angle of ethical precepts which require followers of Buddhism to
abstain from killing or injuring living beings, he bases his understanding of what is a living or animate being on
whether it is capable of ‘sentience,’ i.e., of perception and sensation. As the prevailing Buddhist position does not
admit plants as sentient beings, they are not included in the above restrictive precept. However, since the Vedic
Jaina and post-Vedic Hindu sources admit sentience in plants and even seeds and elements, such as water and
earth, the author wonders whether perhaps the earliest Buddhist position was not the same or similar, especially
because explicit positions in the matter were formulated comparatively late.” — see Werner, “Book Review: The
Problem of the Sentience of Plants in Earliest Buddhism by Lambert Schmithausen (Tokyo, The International
Institute for Buddhist Studies, 1991).” Journal of the Royal Asiatic Society 9, no. 1 (1999), 183.

114" The bodies of the divine kinds within the Brahma palace of the Brahma heavens of the riipyadhatu are known for

possessing the greatest number of faculties among the deva kingdoms. Mahavibhdsa 172 describes them: “the
bodies of four divine kings (of the Brahma Heaven) contains at a minimum, seventeen, and at a maximum,
nineteen. Celestials within the heavens of the thirty-three, the Yama Heavens (under the kamadhatu), the Tusita
Heaven (DDB: ‘pure land in the fourth heaven in the realm of desire A 7L’ [accessed Feb. 21 2017]), then heavens
where one can partake in one's own pleasure, and the heavens where one can partake of the pleasures created in
other heavens are all the same.”VUKF 5 » FixZ%+ I » FHiwb++ - =+=K - K ~ ffigk ~ LETE
K~ AL EERIMEAE (T1543:26.874.a03)

The [celestials of the] Brahmaloka-devas %158 have a maximum of sixteen and a minimum of fifteen. It's the same
for the Heaven of Radiant Sound (within the pure material realm of subtle matter). 155K » FHRZ% 17N @
i/ DT e SEERIMELZ.

For [celestials within] the heaven of universal purity (within the ripyadhatu), there are a minimum of fourteen and a
maximum of sixteen. ¥#@/FK > FfZ% 75 » i/ +P.

For [celestials within] the heaven of spiritual fructification, there are a minimum of thirteen and a maximum of sixteen.
RER > BN Hi/D+= (T1543:26.874.a1-9).
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described as invariable (Skt.: anvita) or compresent (Skt.: samanvagata; Chi.: chengjiu
i5L) because they comprise the cluster of rudimentary faculties that are required to
sustain life. The gods and celestials are notable for perservering throughout their
lengthy lives with only three faculties. Because the devas do not possess the hedonic
faculties of suffering, anxiety, or the procreative faculties, they can only realize

nineteen faculties.

Celestial beings inhabit all three karmic realms: the kamadhatu, the ripadhatu, and the

ariipadhdtu.''® The regions populated by the celestials stretch from the six desire heavens in the

kamadhatu to the outer regions of the immaterial heavens in the arupadhatu. Rather than relying

upon the relatively crude faculty of tactition to sense objects in their benign environments, devas

use the the faculty of subtle aversion, or kayéndriyam without the valence of pain and pleasure.

Because of this, these highly evolved creatures are immune to intense feelings of pleasure or pain.

Additionally, devas in the the ripadhatu and the aripadhatu do not have the sensory faculties

required to ingest gross or piecemeal forms of food and must take their nutrition through the faculty

of subtle aversion. The most evolved of all the celestials in the kamadhatu live in the trayastrimsa

115

The ancient Agama literature, recording the discourses of the historical Buddha, detail the spatial extentions of
these celestial regions. According to the account in Dirghdgama, the Palace of the Yama Heaven exists between
the thousand spheres of heavens where one can partake in enjoyment and the thousand spheres of heavens of
Brahmans (Skt.: Brahma-loka; Chi.: Fan Jiayi %3155, the first level of the first of the four meditation or dhyana
heavens VO%EK of the realm of subtle matter f257). This whole region is six thousand yojanas H1/H] in breadth.
With A.L. Basham's estimate that a yojana is about nine miles long, that amounts to roughly fifty-four thousand
miles. Buddha says in the Dirghdgama (fasc. 18), that is, “Section One of Part Four, the Span and Record of the
World: Chapter the First on Rose-Apple-Continent (Jambudvipa).” { £8P0 5yt 20 & R IR N EE— ) ),
[Taisho, Vol. 1, No. 1, p. 115, registers a24-9]: “The outlying heavens of the thirty-three celestials are twice as
big as the Yama heavens, while the Tusita heavens are twice as big as the Yama heavens, while the heavens where
one can partake in pleasure for oneself are twice as big as the Tusita heavens, while the heavens where one can
partake in the pleasure of others are twice as big as the those where one can partake in pleasure for one's own
sake, while the heavens inhabited by the Brahmakayika celestials (an epithet meaning, ‘[celestials] with a
Brahman-like body’) are twice as big as those where one can fully partake in pleasure for oneself.” % =-+=K
HA—EAEERE  BEERE R —EARRRE  BRERREha—EAELEERE - BEEE
KeEma—EAMEEERS  #ibEEREHE— AR (emend: )R K E(T1:1.p.115.a25-8).
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IR/ ==K, '16 the outermost region of the kamadhdtu, and the furthest point from the Saha

world that is still within the triple chiliocosm. The baser forms of devas live in the Brahma-loka,

the lowest sphere within the kamadhatu. The Brahma-loka is the abode of the belligerent “jealous

gods,” or asurds, that are depicted frequently in Buddhist painting and sculpture.!!” Despite later

texts that treat the asuras as an independent class of beings, the canonical Abhidharma regards

them as members of the broader genus of the devas.'!® Celestials occupying the lower heavens of

the kamadhatu, such as the asuras of the Brahma-loka, possess between seventeen to nineteen

116
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Mahavibhdasa, fasc. 170 depicts the triple-thirty heavens as places “of extremely high-altitude and concentric
mountain ridges” = LLUTEXE (T1545:27.868.b13).

Sanghabhadra's ultimate verdict that there is no so-called "sixth ga#i" for the asuras could hardly be more blunt.
“In sum, the asuras are simply folded up into the gati of pretas. There's just no sixth gati. It's because no one ever
talked about it.” #2208 > MESLERUL > TRIEEE IS © B AEREL (T1562.29.461.518-9).This judgment on the
doctrinal issue of how many gatis there are comes at the denouement of his discussion of the relevent verses of
Vasubandhu (3.1-3cd) clearly enumerating five gatis. By contrast, modern presentations of the Buddhist Wheel
of Life often talk about a sixth gati. While commenting upon a depiction of the Wheel of Rebirth (cotton tankha
painting from Tibet, early twentieth century) featured on the second page of his 2008 book, Teiser remarks: “the
Buddhist theory states that forty-nine days after death, the person assumes bodily form again as a sentient being.
Whether pleasantly as a god, demigod, or human being, or less happily as an animal, hungry ghosts, or resident
of hell” — Reinventing the Wheel, 2. By “demigods,” Teiser is speaking about the asuras, which he highlights
again in Fig. 1.7 as an important detail of a tangka painting from early-twentieth-century Tibet. Said tangka
painting does not show a clear “spoke” or line of demarkation between the devas and asuras, as it very clearly
shows between the other four gatis demarkated by a clear red line or “spoke” in the wheel. The other five examples
of tangka paintings from early-modern Tibet do not exhibit any more than five spokes in the wheel of rebirth,
denoting five gatis. In one of them, there appears to be a baseline out from the internal wheel within the wheel,
but the line appears blurred when trying to track it outwards to the perimeter (Plate 2). There are asura figures
fighting on both sides of what appears to be a thin red stub of a line that gets obscured in the clouds surrounding
the belligerent asuras. Despite the existence of numerous polemics against it within early Abhidharma literature,
at the very least it seems fair to say that six gati is a non-standard and later doctrine that proliferates in the
Mahayana.

Vibh 172 cites the “heterodox opinion” (xiejian F55.) that asuras are categorized under the gatis of the devas
within the kamadhatu — T1545:27.868.c05-8. Vasubandhu In the succeeding verses, Vasubandhu consistently
speaks of only five gatis (AK 3.6). However, some Mahayana texts sometimes give six gatis —a rubric which
includes the asuras as an independent “sixth” class of beings. Sanghabhadra pleads ignorance about the exact
provenance of the “distorted” sixth gati theory: “It’s just that the Buddha never spoke about six gatis .”
Mahavibhasa, Vasubandhu’s Treasury, and Sanghabhadra’s Nyayanusara and Clarification of Tenets generally
say that six gatis which counts the asuras as separate, is a distorted doctrine, either attributing it to tirthikas or
other Abhidharma traditions. According to the Pali Text Society Pali-English Dictionary, the earlier texts list five
gatis, and the six appear in later texts: 242-43.

That East Asian sources get confused, is easily illustrated by the DDB entry under “six gatis” 7~#8 which lists the six

in the wrong order (asurds should be between humans and devas, not between animals and humans). There are
even later Chinese interpretations of asuras as ‘nature spirits.” Suffice it to say that this is not the way that
Vasubandhu or other authors in his tradition go about it.
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faculties. The minimum number of seventeen faculties possessed by celestials includes all twenty-
two faculties, with the exception of the contaminated hedonic faculty of anxiety, the contaminated
embodied faculties of sexual procreation, and the three uncontaminated faculties of higher

gnosis.'"’

Devas inhabiting the ripadhatu reside in one of twenty-two concentric spheres that
comprise the this vast region. Celestials across the ripadhatu, the region stretching from the
outskirts of the Brahma heavens up through the heavens of marvelous spiritual fruits, possess from
thirteen to sixteen faculties. The thirteen faculties include the three compresent faculties of mind,
aversion, and vitality, along with the five hedonic faculties and the five skillful faculties. The
sixteen faculties that can be realized by devas include all of the preceding, with the addition of the
two faculties of gnosis, the faculty capable of knowing that which is to be known (Skt.:
ajiasyamindriyam; Chi.: weizhi dangzhi gen K H1'E HIFE) about future lives, and the faculty
capable of knowing that which is already known (Skt.: gjaatavindriyam; Chi.: yizhi gen E2H1FE;)

about previous lives.

Celestials in the highest immaterial realms possess between fourteen and sixteen faculties.
The maximum number of sixteen faculties belonging to devas in this realm are the same as as those
residing in the subtle material realms. The cluster of fourteen faculties possessed by this category
of devas does not include all of the five hedonic faculties. These celestials bear only the faculties

of joy and aversion and do not possess the hedonic faculties of suffering, anxiety and sensory

9 Mahavibhasa 150: “Seventeen [faculties] excludes androgynous beings [who do not evince a bimodally-gendered

faculty (6-7)], as well as the faculty of anxiety and the three faculties of higher gnosis (20-22). This [exclusion]
is because these beings (i.e., those beings bearing seventeen faculties from birth) are born as human beings who
have already fully effaced the pollution of sensory desire. For example, there are the four Guardian Kings and the
members of their celestial retinue. It’s the same for the Trayatrimsika heavens through heaven where one can
partake of the pleasures created in other heavens. In the heavens for the worship of Brahma there are a maximum
of sixteen and a minimum of fifteen.” ++-3& > EFR— L EAR SRR - BICEEACRREA - WURERK -
=T=K JhEMEBERINE - R KERZ 7 /b7 (T1545:27.767¢08-13).
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pleasure.'?® This implies that the most rarified forms of celestials enjoy the fruits of spiritual joy

while being unattached to the baser forms of sensory desire.

(4) Hungry ghosts or pretas (Chi.: e-gui £f52)"*'have from eight to nineteen faculties.!*?
The Mahavibhasa editors assert that the minimum and maximum number of faculties
for the pretas are the same as those for other terrestrial non-human animals: nineteen
at the maximum, excluding the three uncontaminated roots of gnosis, and eight at the
minimum, including the five ordinary senses, aversion to pain, a suffering mind, and
long-lasting vitality. This is considered to be a very unpleasant assignment of

faculties.'??

(5) Pretas are the only forms of life that can be reincarnated either in a warm-blooded

mammalian womb'?* or via spontaneous karmic transformation. Spontaneous karmic

120
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Mahavibhasa, fasc. 150 (T1545:27.767.c15).
Pra + ita, literally meaning “gone forth, departed.”

In the most ancient stratum of the Sarvastivada literature transmitted by Xuanzang, the Jianaprasthana says, by
way of a reply to the question of how many faculties describe each class of sentient being: “Reply: nineteen at
the max for hellish beings and eight at the minimum. For the tiryaric (non-human animal kingdoms), nineteen at
the max and thirteen at the minimum — the same goes for the realm of hungry ghosts (pretas).” & * M5k » %%
I e B s WL s iD= 0 SFLJRE - The earlier translation of Jfianaprasthana by Zhu
Fonian, et al., corroborates these assignments (Chi: Apitan bajian du lun 7] e )\ J#[E %) fasc. 21, (T1543:26.
873.¢27-29).

Nyayanusara, fascicle 21: “Hungry ghosts refer to those with habitual stinginess and greediness, such that they
delight in stealing things from other living things. Also, the hungry ghosts are the object of ancestral sacrifices.
They seek things from others in order to survive. Although, their body is weak and debased, withered and
enervated, irascible in body and mind. Thus they are termed ‘hungry ghosts.”” S&kH% @ sHERET » EEM
Yy BEREE - ELRACHSE - XERKUEGFEE - XEHEE - @R - B0 - Sl
(T1562:29.461.a21-23).

According to verse 3.9 of Vasubandhu's Treasury, that pretas are special in this sense in that they can take either
of two forms of mortal rebirth: from a mammal's womb, or as the seemingly “spontaneous” emanation of a
transitory being assuming a new physical form. The Tattvasiddhi-sastra (fasc. 2) & :m of Harivarman, a 4th
century Sanskritic author, translated into classical Chinese by Kumarajiva during the 5% century, also attests to
this explanation: “some amongst the non-Buddhist paths speak of perdurance of the spirit which takes
consciousness as its basis. Hence [in order to differentiate themselves from the non-Buddhist paths] the Buddhist
scriptures speak of the four loci for this consciousness: born either viviparously, oviparously, or via [spawning
in] moisture, or via karmic transformation. There are upapadukas across each and every one of the various heavens
and hells. Pretas are either born via karmic maturation (that is, as the reincarnation of an upapaduka), or
viviparously. The remainder of those bearing residual karma are born amongst the [aforementioned] four.” #piE
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transformation involves becoming physically reincarnated as an avatar of an

upapaduka that has been suspended in the intermediate state between bodies.!?®

Pretas live only in the kamadhatu. They are known to be chronically unsatiated and

malnourished. They survive in the bodily form of beasts that are distinctive for their pencil-thin

necks.

(6) Narakas (Chi.: Naluogie ¥£3% 1), or hellish beings, have from eight to nineteen
faculties, again without the three faculties of higher gnosis.!?® The naraka (sometimes
spelled as naraka, with the long vowel) is the genus of the “hell-borne” sentient beings
that populate the eight hot and eight cold regions in the Avici, the “uninterrupted hell”
(Chi.: wujian diyu HERHIER) that is located 40,000 yojanas, roughly 360,000 miles,
beneath the surface of the earth.'?” The average lifespan of this species of extends over
ten long courses of suffering. Vasubandhu calculates that the life-expectancy of a

) 128
b

naraka is a medium-length kalpa cycle (Chi.: yi zhongjie—H1%}),'*® a period ranging

from three-hundred years to thirty-six million years.'?’
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SGERRAE - EFRSR AR ILIURE - SJCRPUA © ONE - IRk - JR4: - (b4 - SRR —UME4: - B
FERGAE - (B4 © BRYEIUAE (T1646:32.250.¢28-9).

The fourth designation of sentient beings born via karmic transformation refers to those upapadukas or
transitional apparitions that become reincarnated as hungry ghosts. In Vasubandhu's words (AK 3.1), as rendered
into Chinese by Xuanzang: “intermediate beings are only born via karmic transformation; the pretas are uniformly
of two modes of rebirth — either ovipariously or via karmic transformation” 5 ME{L4: FEAG{E . The gist
of stanza 3.9 is that all sentient beings, including pretas, endure a one to seven week state of suspended animation
immediately following their death. Being reborn from a womb, however, is only one of the four ways to achieve
physical reincarnation on earth, the others being oviparous rebirth from an egg, being reborn as an insect (lit.,
“via incubation”), and via karmic transformation.

Tzohar glosses the word narakas as “beings populating the Buddhist hells” — see his article in Sophia:
International Journal of Philosophy and Traditions (Melbourne: Univ. of Melbourne Department of Philosophy,
2017), titled, “Imagine Being a Preta: Early Indian Yogacara Approaches to Intersubjectivity,” 56.2, 7.

Spatial measurements from Mahavibhasa 172 (T1545:27.865.c27).
T1558:29.61.c18.

According to Nakamura Hajime’s H145 7T reckoning — see his Bukkydgo Daijiten {AZEE A& (Tokyo: Tokyd
Shoseki, 1975), 958d.
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(7) Upapaduka is the genus of sentient beings that inhabit the “intermediate state” (Skt.:
antarabhava; Chi. zhong-yinH1[2; zhong-you H145) between incarnations in a fleshly
body. *° In his versified form of the standard gloss, Vasubandhu states: “The
antarabhava is [defined as] the distance between (Skt.: antara) dying (Skt.: mrti) and
becoming reborn (Skt.: utpatti).” The state of antarabhava is very fragile and is said to
last for a maximum of forty-nine days and a minimum of two human weeks.'*!
Although the upapaduka are the most populous form of life in the universe, they are
also the most evanescent, with a maximum lifespan of only seven human weeks.!*? The
best-known forms of upapadukas include the nagas, garudas, apsaras, kalavinka, and

gandharvas.

Vasubandhu describes the upapaduka as the form of being that a sentient organism assumes

during the course after death that precedes reincarnation as a human, non-human animal, hell-

borne being (Skt.: naraka), hungry ghost, or celestial. In stanza 3.9 of the Treasury of Abhidharma,

Vasubandhu avers that an upapaduka “cannot become another upapdduka.” (AK 3.9).'3 This

means that an upapdaduka cannot be reincarnated as another upapdaduka. Vasubandhu states that

the upapaduka must be reborn by way of one of four modes of mortal incarnation into a fleshy

body.
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See AK 3.9dc (according to Xuanzang's text); also Nyayanusara, fasc. 22, (T1562:29.467.a12). For corresponding
Skt. of this stanza see Pradhan, ed., Abhidharmakosa-bhasya, 119.

See Cuevas's (1996) groundbreaking article on the subject of antarabhava, “Predecessors and Prototypes:
Towards a Conceptual History of the Buddhist Antarabhava,” Numen, 43.3 (1996): 263-302. The first sentence
of his paper provides a succinct gloss on the hotly debated term: “The Buddhist Sanskrit term antarabhava refers
quite literally to existence (bhava) in an interval (antarad) and designates the temporal space between death and
subsequent rebirth” — Cuevas, “Conceptual History of Buddhist Antarabhava,” 263. This space is understood
both as a temporal interval and a spatial locus (desa) between dying and becoming reborn.

The Basis for Yoga Practitioners (YBh) attests to the same assignment of lifespan that is specified in the
Abhidharma textbooks of Vasubandhu and Sanghabhadra.

For Skt. text see Shastri, ed., Sphutarthabhidharmakosa, 402-3; Pradhan, ed., Abhidharmakosa-bhasya, p. 119.
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Vasubandhu agrees with the assignments of the minimum and the maximum numbers of

faculties of the upapdadukas found in the earlier *Samyukabhidharmahrdaya (Chi.: Za apitan xin

Tun FEP] B2 200 0Eh. >4 Xuanzang adheres to the enumeration by Vasubandhu of these categories

as well. They are as follows:

»  Upapdadukas in the kamadhatu possess a minimum of three faculties and a
maximum of eight. The minimum number of three faculties include the three
compresent bodily faculties of aversion, vitality, and procreation. In general, the
body of Sarvastivada Abhidharma teachings recognize bimodally gendered,
hemaphroditic and androgynic species of wupapddukas. Upapadukas in the
kamadhatu can also realize up to five sensory faculties. The maximum number of
eight faculties refers to the hermaphroditic forms of upapadukas that possess both
female and male procreative faculties, the five physical senses and vitality. Other
categories of upapadukas do not possess gendered faculties and therefore have a

maximum of seven faculties. The Abhidharma literature describes this form of

134

“The androgynic upapaduka contains six [faculties], namely the five physical faculties [vision, hearing, taste,
touch, and smell] and vitality. The monadically gendered [upapdduka] contains seven; the bimodally gendered,
eight. This description applies uniformly across the kamadhatu.” {EAEHETE 7S » SH A G ~ Mdagif - — T
I\ e I ERASR (T1552:28.940.21-22). Dunlin's commentary on AKBh 3 corroborates that the “five
physical faculties” mentioned above refer to the five ordinary sense faculties: “Moreover the upapaduka
neccesarily possesses vision, etc., which forms to a total of eight faculties. Hence it should be known that in the
final stages of its life, when all of the mental states fade into the past, that is precisely called ‘aversion.” But it is
not the case that we can speak of it as ‘complete,” or ‘incomplete’ within this final stage.” Y 2{b4NEIRE
WU/ A o JERILE T » PRans&ir - FrAREL  WABRE - BIRE T, o IR TRk, B TR -
This work of Dunlin is framed as a sub-commentary on the famous Commentary on the Stanzas of the Treasury
(Jushe lun song shu lun ben (B3 AR/ ZS) written by his teacher Yuanhui [Ef#. In turn, Sanghabhadra's
rejoinders to Vasubandhu elaborated in his Abhidharma Treatise Conforming to Logic (Skt.. Abhidharma
Nyayanusara-sastra; Chi.: Apidamo shun zhengli-men lun [ EE Z2FEIE 1-FEER) and his Clarification of Tenets
(Chi.: Xianzong lun BE5%&f), come to accept these specific figures as well, with only minor adjustments. In
summary, the upapaduka necessarily possesses visual, etc., [sensory faculties], and for this reason realizes the
eight (five senses + three compresent faculties of mind, vitality, and aversion). Their continued existence ranges
from a minimum of three to a maximum of eight. From this we know that when these upapadukas in the stage of
the end-of-life, the mental states they possess are annihilated and decay into the past — this is what's termed
‘aversion’ (upeksa) no matter if it's fully manifest [in the final stages of life] or not.”(c.f. Mahavibhasa 147).
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creature as taking the form of a male gandharva or an female apsara. This couple
takes the form of the spectral celestial musicians that are often depicted in Buddhist

iconography.'*

=  Upapddukas in the ripadhdtu possess a minimum of the three compresent bodily
faculties and can achieve a maximum of six faculties including vitality and the five
sensory facultiest 575 7SFR. 13 The maximum number of six faculties for the
upapddukas in the ripadhatu is lower than that of the upapadukas in the kamadhatu.

This is because upapadukas in the subtle material realm are androgynic and do not

possess the gendered procreative faculties.

»  Upapddukas in the ariupadhdtu possess only the three compresent faculties of
vitality, mind, and aversion. Upapdduka survive for only one generation or life-

span because they do not have the faculties of procreation.

On the Question of Five or Six Genera

The question of whether or not the taxonomy of life includes a sixth genus of asuras is

raised in the later Mahayana literature and contested within the modern secondary literature.'®’

135 Apsards and gandharva spirits show up in the Rg Veda. However, it is only within the Buddhist Abhidharma
literature that they are assigned a gendered role.

136 Samyuktbhidharma-hyrdaya (fasc. 8),T28, no. 1552, p. 940, c16).

137 Stephen Teiser's book on the Wheel of Rebirth in Buddhist temples highlights the sixfold formula, but asserts that
is a later formulation found particularly in later, extra-canonical texts — see Teiser, Reinventing the Wheel:
Paintings of Rebirth in Medieval Buddhist Temples (Seattle: Univ. of Washington Press, 2006), 208. Teiser, 209,
refers to the asurds as “demigods.” Schmid refers to both fivefold and sixfold formulas as “standard” and refers
to asuras as “fighting-gods.” — see his article, “Revisioning the Buddhist Cosmos Shifting Paths of Rebirth in
Medieval Chinese Buddhism,” Cahiers d'Extréme-Asie 17 (2008), 294. The pictoral example of the wheel of
rebirth from Tibet given by Schmid, “Revisioning the Buddhist Cosmos,” clearly displays five gatis — that is, a
wheel divided into six wedges by five “spokes,” as it were. Schmid concludes that “By the seventh century, other
sets of explanatory (i.e., didactic) images [in addition to accepted definitions of both the Five and the Six Paths]
came to the fore, namely depictions of Ksitigarbha with the Six Paths of Rebirth, often accompanied by the Ten
Kings of the netherworld, as well as illustrated versions of the Scripture of the Ten Kings.” For the Scripture of
the Ten Kings, see Teiser, The Scripture of the Ten Kings (Princeton: Princeton Univ. Press, 1994). Nowhere in
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The debate centers on whether the category of genera encompassing all forms of life includes
embodied forms that are incarnate, and the disembodied forms of life that reside in the afterlife.
After detailing the entirety of embodied and disembodied life in terms of the ranges of the faculties,
Vasubandhu turns to the topic of five transmigratory realms, or gatis, in the “Discrimination of
Worldly Things.” The first stanza of the third chapter of the Treasury of Abhidharma represents
the standard Sarvastivada ordering of the gatis into five genera. Vasubandhu does this by paring
off the intermediate beings and placing them into a sixth category that is separate from the five
gatis.'*® In his extensive auto-commentary on his opening stanzas, Vasubandhu states that there

are five gatis in the kamadhatu, but only two each in the ripadhatu and the aripadhatu.

In the beginning of Chapter Three in the Treasury of Abhidharma, Vasubandhu lists the
five gatis in terms of the three environmental realms (Skt.: dhatus). The order of five gatis runs
from the spiritually “lowliest” (Chi.: lie %) to most “refined” (Chi.: sheng %) forms of incarnate
sentient beings, or from the forlorn hellish beings, or narakas'* trapped in tortuous “solitary hells”
(Chi.: gu diyu f\H15:0), to the humanoid and non-humanoid celestials who roam freely and happily
through the six celestial spheres of this Saka world of ours. The continuum that ranges from the

narakas to the devas captures the spiritual spectrum of sentient life.

Sanghabhadra and Vasubandhu mention the rubric of “four lower gatis,” which are the

99 M. 3

either Chinese version of AKBh is there mentioned a sixth gati or even “sixth paths” /< 2#EH. Xuanzang's
Mahavibhdsa ascribes the doctrine that the asuras represent a sixth gati to the non-Buddhist tirthikas. A quick
CBETA search reveals that apart from this mention in explicitly non-Buddhist contexts in Mahavibhasa 142,
nowhere in Xuanzang's translation corpus, nor in the early normative Abhidharma literature are the asuras
counted as a sixth gati.

138 Notably, the terminology of “six gatis” 7~ occurs 17 times in Xuanzang’s 600 fasc. rendering of the
Prajiiaparamita sutras. It occurs in many formative scriptures including the Lotus Sitra, Avatamsaka Sitra ,
Dasabhimika sitra, the Ratnakuta, Nirvana Sitra, etc etc. And many other texts, including 7 times in the
Mahavibhasa, is mentioned in several vinaya texts, appears in the Milamadhamakakarikas (3 times) and the 12
Gate Treatise, and the Basis for Yoga Practitioners ¥5i{llETiHsg, fascicle seventy-six: T1579:30.718.a12-17.

139 MW: relating to hell, hellish, infernal.
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narakas, the non-human animals, the pretas, and the humans. The six gatis, including the
asuras,'* are featured in Buddhist depictions of the “wheel of rebirth” which is based upon
Chinese pseudepigraphical works, such as those appearing in the cache at Dunhuang Mogao
Grottoes, including the infamous Chinese sttra by the name of the Siitra on the Ten Kings (Chi.:
Shi Wang jing+ F 4%).'*! By contrast, earlier the Abhidharma authors never mention the six

142 other than within discussions with rival Buddhists and non-Buddhist zirthikas. It is not

gatis,
always clear to which rivals the Mahavibhasa refers, but it seems fair to say that the view of six
gatis 1s considered to be specious by the earlier Abhidharma scholars. This appears in the
Mahavibhasa discussion on the gatis found in fascicles ten through eleven of the translation by

Xuanzang. Sanghabhadra summarizes the commentary by Vasubandhu on AKBh 3.1 as follows:

“Narakas, etc., belong to the lower four gatis, the entirety of which, along with part of the heavens

140 Lamotte translates a passage in fascicle ten of the Da zhidu lun (T1509:25.135.¢5-7) dealing with the status of
asuras — see La Traité de la grande vertu de sagesse, Vol. 3, 614-15. In this passage, the question is addressed:
why are the gandharvas and asuras not explicitly mentioned in the siitras? See Kumarajiva iSEEZE{f trans. T1509:
25, 280a. The response given is that the two are subsumed under the pretas: “Question. — S'il en était ainsi, le
sttra ne décrit pas parler non plus des Gandharva ni des Asura. pourquoi? Parce que ces étres sontg déja compris
(Skt.: samgrhita; Chi.: she %) dans la destineé des Preta.” fH : L - JEEZE - F{EEINRFES » /2L
2 S HE TP R (T1509:25.135.¢03-4). For more on the status of the sixth gati in Da zhidu lun see Lamotte,
La Traité de la grande vertu de sagesse (English trans. by Chodron, 2001) 478, fn. 848.

141" For the provenance of the Treatise on the Ten Kings see Teiser, Scripture of the Ten Kings; also see Makita

Tairyd’s #FHEE=2(1989) study on East Asian Buddhist pseudepigraphica — Gikyo Kenkyii 5e4EhH5%E(Kyoto:
Rinsen Book Co.F&)1ZEJE, 1989).

142 The doctrine of six gatis proliferates in the later Mahayana literature. But nowhere does Vasubandhu discuss this

doctrine in Xuanzang's translation of the Treasury of Abhidharma. Schmid, “Revisioning the Buddhist Cosmos,”
cites also “passages in Paramartha's and Xuanzang's AKBh” that mention the six gatis, but gives only a single
citation (T1509, 25: 280a.) to Taisho volume 25, No. 1509. This is a passage from Nagarjuna's Prajiaparamita
commentary, the Da zhidu lun K% & 5%, which Schmid cites, verbatim: “Previously one explained [samsara]
with the Five Paths. Now one adds the path of asurds.” 47 71 36 5 % [0 & 4% 38 . See *Mahaprajiia-
paramitopadesa (Da zhidu Ilun), fascicle thirty — T1509:25.280.a02-3. Schmid, “Revisioning the Buddhist
Cosmos,” inaccurately gives Chi. title as Mahe bore poluomi jing shilun FESUf5% 7587 2B BL 45 FE 5, “Treatise on
the Great Perfection of Wisdom,” attrib. Nagarjuna FEfS], however Schmid’s footnote gives citation to a different
text — most commonly referred to in Chinese as Da Zhidu lun — see Lamotte’s translation of this text, La Traité
de la grande vertu de sagesse (Mahaprajiiaparamita sastra). Taken out of context, the clipped form of the passage
given by Schmid might lead one to construe its message as a positive endorsement of the six gatis doctrine.
However, in the original work, the cited part of the passage appears in the broader context of the five gatis theory,
wherein the sixth gati of the asuras is spoken of as a aside attributed to “some other people.” — see Kumarajiva’s

translation § A= : AR 04 » JEE+—FE ; LR T8 » Ss[{E2E#(T.1509:25.280.a02-3).
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and their celestial retinue, all belong to the kdmadhatu.”'*’ Sanghabhadra’s detailed commentary
on the six heavens of the desire sphere, and the twenty-eight major hells, begins with the
qualification, that is based upon Vasubandhu’s explanation of the kamadhatu as covering members
of “the lower four gatis,” namely, the humans, non-human animals, pretas, and narakas.
Sanghabhadra claims that the kamadhatu includes “part of the heavens and their celestial retinue,”
but only in a restricted sense.!** Some sentient beings that inhabit the lower four gatis may be
capable of observing surrounding gatis. For example, humans across the four continents can
observe certain celestial bodies, including the six heavenly spheres of the kamadhatu. Interestingly,
humans can observe forms of upapadukas and vice versa. This comprises the full range of the
“sensory world” (Skt.: bhdjanaloka; Chi.: gi shijianzstHfii) that is observable to human beings in

the Jambudvipa.

Dhatu and Conspecificity as Independent Variables

The taxonomy of the six genera that are categorized by Xuanzang according to the
minimum and the maximum number of faculties in a species is based on the two foundational
concepts of dhatu, and conspecificity (Skt.: nikaya-sabhagata; Chi.: tongzhong-fen[d] i 57 ).
Dhatu and conspecificity are the two variables that determine the specific number and sequence

of the faculties that characterize each individual sentient being. Dhatu describes the environment

143 See T1558.29.829.b2: “the kamadhatu refers to the four lower gatis of the narakas, along with a portion of the
devas and their heavenly retinue, together with the bhajanaloka ”H 355 FIUBhS: ~ R Ak—& 8T H IS
T - G2,

The “sensory world” or bhdjanaloka here denotes that part of the heavens observable to humans residing the
surface of the earth. Does the sensory world (bhajanaloka) include more than just kamadhatu? Xuanzang’s
version of AKBh 3.1-3 contains the interpolation: “Ripadhatu refers to the totality of the bhajanaloka and the
world of sentient life (sattvaloka).” 253 E4EA4 E 5 (T.1558:29.41.a15). Xuanzang’s Chinese translation of
Vasubandhu’s auto-commetary to AKBh 45a-d reads: “The sattvaloka runs from heaven where one can partake
of the pleasures created in other heavens [on high], all the way down to the Hell of Uninterrupted Suffering [down
below]. The bhdjanaloka runs from the wind-disc [the water-disc, and the space disc] and is a complete
classification (samgraha) of the kamadhatu.” FEH G5 » (eBEXR » LR - SR » 2l - &
AR TR (T1558:29.41.a12). For the corresponding Sanskrit text see Pradhan, Abhidharmakosa-bhasya,158.

144

65


file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1629&B=T&V=29&S=1563&J=12&P=&51721.htm%230_0

Chapter 1: What is Death?

that a particular species is born into, and conspecificity determines the composition of the body
that an organism inhabits during a lifetime. Together, these two variables provide the doctrinal
infrastructure for Xuanzang’s taxonomy of life. Essentially, Xuanzang, following Vasubandhu,
sets up his classification in terms of five and six transmigratory realms or genera. Each genus
contains three classes of beings in different realms: those residing in the kamadhatu, the rapadhatu,
and arapadhatu. Genus stands for the one of the six categories of life, while the species indicates
the unique conspecific traits possessed by the organism within one of the three environmental

realms.

Dhatu is an ancient Sanskirt word that refers to the environmental conditions into which a
particular sentient creature is born. It is a basic component of the Buddhist teaching on
reincarnation. It holds that sentient creatures can transcend the station into which they are born, as
well as their genetic limitations, by improving their karma. By accumulating good actions during
a lifetime, sentient creatures can attain a happier and more desireable station in the next life. For

Xuanzang, biology is not destiny.

The word conspecificity (Skt.: sabhdgata), as defined by the Sarvastivada scholars, refers
to the common traits shared by all members of a given species. From the earlier Sarvastivada
scholars, Vasubandhu takes the idea that conspecificity determines multiple traits rather than any
one singular or essential aspect of an organism. Xuanzang’s Chinese definition of the Sanskrit
word, sabhagata, s “the part that is shared in common by all members of the species.” The concept
of conspecificity appears in the Sarvastivada lists of dharma, or the causal factors that impact the
development of an organism. Conspecificity refers to the genetic traits of the body into which a

sentient being is born and can be considered to be the ancient Buddhist equivalent of the
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genome.'*® For example, conspecificity provides the blueprint that determines the bi-podality and
the average life expectancy of humans. Conspecificity thus differentiates the human animal from
the non-human animal. It further serves to distinguish variables such as gender that function to
“differentiate [individuals] within the species” 47 Fl|7 Fl| (Skt.: sattvavikalpa; Tib.: sems can gyi
khad pa). It does this by “regulating” (Chi.: jinzhi Z£ ) the expression of certain conspecific

gendered traits.

Each of the six genera are distinguished from one another by their conspecific traits. At the
intra-species level they are divided into the three dhatus: the kamadhdtu, the ripadhatu, and the
aripadhatu. Only three of the six genera are found all three dhatus: the celestials, the humans and
the upapadukas. Members of the same genus who share conspecific factors are differentiated again
along the basis of their dhatu. The variance in the number and the order of the faculties within a
genus is due to the fact that each species of sentient uniquely adapts to its specific environmental
realm. For example, while humans in each of the three dhdatus share the common factor of bi-

podality, they evince variation in their physical traits depending on the dhatu into which they are

145 Radich's study on the Sarvastivada explanations of the Buddha's embodiment, translates jiviténdriyam as “life-

force” and the closely related factor of sabhdagata as “mutual identify (sic) [of sentient beings].” (Skt.: sattva-
sabhagata; Chi.: youging tongzhong fen 1515 [E 5% 47). See “Embodiments of the Buddha in Sarvastivada
Doctrine: With Special Reference to the *Mahavibhasa,” Annual Report of the International Research Institute
for Advanced Buddhology, 13 (2010), 162.. The merit of Radich's prescient translation of jiviténdriyam as life
force is that it communicates the material nature of the force of jiviténdriyam (e.g., f=ma). This study reserves the
words related to “brute physical power and/or force” to ayur, simpliciter (shou ) — the vital power that invests
all things with life or animus/anima, and which finds its basis or @srayam in the embodied faculty of vitality.
Xuanzang takes 7 to indicate jiva/jivita, while he reserves the character shou for ayur. Paramartha's translation
of Kosa does not show sensitivity to the analytical distinction between ayur and jivita in AKBh 3.45a-b.
Xuanzang's translation choice to reserve the character shou for ayur shows sensitivity to the distinction between
ayuhsamskaras and jivitasamskaras, which he takes to be important to understanding Vasubandhu's explanation
of how to extend life by inducing a surge of “vital impulses” (@yuhsamskaras). See Collette Cox’s study for
discussion on the distinction between ayuhsamskaras and jivitasamskaras, titled Disputed Dharmas: Early
Buddhist Theories on Existence (Seattle: Univ. of Washington Press, 1997), 125-27. Vasubandhu's auto-
commentary on his Treasury (AKBh 3.45a-b) ultimately argues that jiviténdriyam is reducible to gyur, since the
former simply stands for the brute power of the ayur it bears. See Pradhan, ed., Abhidharmakosa, 73. The only
reservation with the translation of sabhdgata as “mutual identity” is that in the Yogacara context, sabhagata is
stipulated as a more attenuated form of qualitative identity or unity of conspecific traits, rather than the restricted
sense of numerical identity of genome.
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born. Humans in the kamadhatu have five senses because they need to negotiate the world of
sensory desire; humans in the riapadhatu have three senses because they do not require a sense of
smell or taste to survive; and humans in the aripadhatu have no ordinary senses because can rely
on the faculty of tactition to feed themselves. Additionally, humans express variation in their
lifespans according to their dhatu. Humans on earth generally live to be less than one hundred
years, while humans in the Yama Heavens (Chi.: Yanmo tian [&|JE&K) of the ripadhatu enjoy an

average life expectancy of two thousand human years. !4

Karma dictates the species, the nature of the environment, and the transmigratory standing
into which an organism is reincarnated. It determines both the dhatu and the gati. In his detailed
commentary on the AKBh, Puguang %%, Xuanzang’s collaborator in the translation of the text,
writes that conspecificity determines the biological factors of the species in addition to its caste
(Skt.: varna; Chi.: xing #),'* or station in life.'*® Xuanzang's usage of the Chinese character xing
involves a double entendre. This character indicates the two distinct Sanskrit words of varna, or
"caste," and gotra or “family.”'*° Puguang also includes, under the traits defined by conspecificity,
the level of education that a being can attain and the particular vehicle of Buddhism or other

religion to which the the individual belongs.

146 Teiser, Reinventing the Wheel, 21 writes: “According to Buddhist scripture, those who are reborn, those who are

reborn into Amitayus’s land of bliss are invariably born as male babies....” It is unclear what evidence Teiser
bases this claim on. The three scriptures of Sino-Japanese Pure Land tradition repeatedly and emphatically state
that the babies born into the Amitayus pure land are androgynitic — that is, possessing no impure sexual organs.
See Gomez, The Land of Bliss. Sanskrit and Chinese Versions of the Sukhavativyiiha Siitras (New York: SUNY
Univ. Press, 1996), 88-90, passim.

147 Xuanzang, along with other translators of Indic languages into classical Chinese, use the Chi. character xing %k

to variously translate the Skt. words gotra, meaning "family," and varnpa, meaning “caste.” He also employs
another Chinese character —zhong f&—to render the Skt. word gotra. Sir. Monier-William’s Skt. Dictionary
gives various meanings in addition to the literal meaning of the word gotra as “herd, family enclosed by the
hurdle.”

148 T1821:41.93.a10-12.

149 Sir. Monier Williams Skt. Dictionary gives under varna: “class of men, tribe, order, caste (probably from contrast

of colour between the dark aboriginal tribes and their fair conquerors).”
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The Human Sequence of Faculties

In his exegesis of death Xuanzang is particularly interested in the number of faculties
required to sustain the survival of different classes of sentient beings, specifically humans. It is
significant that Xuanzang's translation of Vasubandhu's “Discrimination of Faculties” begins with
the five ordinary senses possessed by humans living in the kamadhdtu. Ever the pragmatist,
Xuanzang, like Vasubandhu before him, starts with the earth and the ordinary humans who
populate it. Vasubandhu’s comprehensive exploration of what it means to be human takes him
from the ordinary human earthlings (Skt.: prthagjanas; Chi.: yi-sheng Z4E or fan-fuN.7<)"° to
an investigation of other forms of human life, including embryonic life, non-able-bodied humans,

earthly sages, and extraterrestrials.

Xuanzang follows the approach of Vasubandhu by isolating the paradigmatic case for the
“able-bodied human” or paripiirin. '°! Xuanzang translates paripiirin as, the “perfect and complete
one” (Chi.: yuan-man zhe [E%3).!%* Vasubandhu’s Treasury of Abhidharma uses the phrase,
“well-bestowed paripiirin,” to describe the characteristics of the human being whose full range of

faculties are “complete” or “perfectly-able-bodied.” 13

150 Xuanzang treats the latter as exclusively a category of earthbound humans, while he takes the former to include

all manner of extraterrestrial humanoids. He nowhere uses the term fan-fu for prthagjana in the CWSL, and uses
the term which he takes as derogatory, very seldomly. See Mahavibhasa, fascicle 103 at T1545:27.532.¢05.

15U Monier-Williams Skt. Dictionary defines paripiirin as “granting or bestowing richly.” It is the krdanta-suffix form

of from the strong-form of the 6th-class Skt. root pari-\pur: meaning “to abound” (intransitive pass.: “to be well
bestowed/endowed”). The form of the word with the krdanta-suffix is taken to be a general epithet for both human
and non-human animals that are bestowed with the full array of healthy faculties that are all fully intact.

152 Fascicle 96 of Xuanzang’s Mahavibhasa glosses the term paripiirin as “s\he bestowed with the full power of the

faculties.” ELGFR T (T1545:27.498.a27-8).

153 The CWSL abides by the clear stipulation on this term stated by Vasubandhu in his AKBh 3.20. Sanghabhadra
also adopts this stipulation. Xuanzang's Chinese version of the AKBh gloss on paripiarin runs:
“Mahanidanaparydya-sitra describes them as ‘fully-fledged beings. Only in the kamadhdatu are they described
as pudgalas, but not in the rijpyadhatu or the aripyadhatu where there are stillborn beings’” JEE% K K7 (hfi
o (HIEEA R EEMINZE - KGR R T EA | # (T1558:29.48.b5-6). Nyayanusara, fascicle 25 reads: “The
idea here is that the person (pudgala) covers all stages. Paripirin, however, excludes the stillborn fetuses, along
with the being in the kalala, and so on, [pre-natal] stages in the subtle material realms and immaterial realms
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The intial four quatrains of Vasubandhu’s “Discrimination of the Faculties” enumerate the
sequence of faculties with which a human being is born and can ultimately realize though action
in life or rebirth. Vasubandhu orders the human faculties according the sequence codified in the
Mahavibhasa. The faculties of the human paripiirin include: the five ordinary senses of tactition,
olfaction, gustation, audition, and vision (1-5); the sixth sense of the mind (6); the three bodily
faculties independent of sensation and the bimodally gendered procreative faculties (7-8); vitality
(9); the five hedonic faculties of suffering, pleasure, joy, anxiety, and aversion (10-14); the five
skillful faculties of faith, perseverance, mindful recollection, concentration, and wisdom (14-19);
and finally, the three faculties of higher gnosis. Vasubandhu ’s sequence of the human faculties
becomes the standard formulation that is adhered to by legions of his successors. For example,
Sanghabhadra, Vasubandhu’s contemporary, structures his Treatise Conforming to the the Correct
Logic of Abhidharma, and his Clarification of Tenets around Vasubandhu’s core verses on the
human sequence (AK 2.1-14) from the beginning of the second chapter of the Treasury of

Abhidharma.

The Sequence, Order and Dominance of the Faculties of Humans

Vasubandhu begins his exposition of the human sequence of faculties with a precise
description of the five ordinary sensory faculties, an explanation for their order, and a discussion
about the interaction and cooperation between them. These explanations are encapsulated in the
first four quatrains of the second chapter of his Treasury of Abhidharma. In his first verse
Vasubandhu prioritizes the faculties of vision and audition as crucial for human survival. His auto-

commentary explains that these two faculties are of foremost importance because “by way of

(aripadhatu), which are excluded.” IR © FHFEHINEE - FE—UIM - EDGE - FREETR - RE-fEE -
FERIEES > SEATBAEL (T1562:29.481.06-7).
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seeing and hearing, one avoids threats and dangers.”'>* He then states that olfaction, gustation and
tactition are indispensable in the consumption and digestion of food, and therefore necessary for

survival.

Having dispensed with the five ordinary senses, Vasubandhu homes in on the sixth sense,
the mental faculty. He links the mental faculty with the five ordinary senses to form the six senses
that comprise the full complement of human sensory capacities. He regards the six senses as the
very “root of sentient life” (Skt.: sattvamiilam; Chi.: youqing ben 75 % 74%). The sixth sense of the
mind is significant in that mind plays a provisory role over the five bodily senses by sustaining
and coordinating their activities. All sentient creatures are invested with a mental faculty at birth.
Essentially, the presence of the sixth faculty of mind separates humans from vegetables. The
mental faculty is further defined in terms of its two primary capabilities: the “capability to continue
sensory experience, and the “capability to promote independent action.” ZHEEE B H ~ K EIEE
#7.15° The mind is described as dominant over these two capabilities as it plays a primary and
indispensable role in sustaining sensory experience and independent action. Without the sixth

sense of mind, humans would be inert.

Vasubandhu devotes the third quatrain in this quadrat of slokas (AK 1.4a-d) to the five
hedonic faculties and jiviténdriyam. The linkage between vitality and the five hedonic faculties in
one hemistich is more a matter of metri causa than a specific doctrinal point. His auto-commentary
on this stanza states that the hedonic faculties form the basis of “hedonic experience” (Skt.:
vedand). Hedonic experience consists of painful, pleasurable, and neutral sensations. This group
of five faculties (5-9) are united in the common function of registering the affective states of

pleasure, pain, suffering, joy, and aversion to stimuli. They are described as the natural growths

154 AKBh, trans. Xuanzang, fascicle 3, T1558:29.13.b19.
155T1558:29.13.¢02-3.
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that “sprout forth” (Skt.: prabhava) from the senses. The final hemistich of this third slokas
introduces the five skillful faculties of faith, perseverance, mindful recollection, concentration, and
wisdom. These five faculties are equally “derived from” (Skt.: matah), yet “independent of”” (Skt.:
anya) the six senses. The fourth sloka in this series of four quatrains enumerates the final three
items in the list of twenty-two faculties that make up the human being, namely, the faculties by
which the savant (Skt.: gjriatavin) achieves nirvana. Xuanzang's definition of death centers around
the faculties of 1-9 in this list. These are the faculties that are destroyed when ordinary human

paripirin in the kamadhdatu perishes.

Within the first four verses of the Treasury of Abhidharma, Vasubandhu decisively
dispenses with the human sequence. He then devotes the balance of Chapter Two, The
Discrimination of the Faculties, to refining the scope and the function of the twenty-two faculties.
The focus of the next fifteen stanzas is on the paripiirin of the kamadhatu, The first stanza begins
with a discussion of the five sensory faculties that are specific to the human paripirin in the
kamadhatu. Here Vasubandhu makes the point that the five faculties of vision, audition, olfaction,
gustation, and tactition are unique to the paripirin in the kamadhatu. Importantly, the number
five can refer to more than one grouping of individual faculties possessed by a paripiirin in the
ripadhdtuand arupadhatu. However, Vasubandhu is clear that the cluster of five faculties that is
comprised of the five ordinary senses, belongs specifically to paripiirin in the kamadhatu. The
humans who occupy the two other dhatus do not require all five of the ordinary sensory faculties

to survive.

Vasubandhu proceeds to describe the number and groupings of faculties that enable the

paripirin to execute the tasks required for survival within the first of the three dhatus, the
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kamadhatu. He writes: “the five faculties are dominant over four arthas.”'>® Artha in this sense
indicates a specific task or objective that is designated to a specific faculty. He employs the
example of gustation (Skt.: ghranéndriyam; Chi.: she-gen) to illustrate how certain faculties play
indispensable roles in accomplishing the tasks that are reguired for an organism to survive.
Vasubandhu then lists the four basic tasks that involve coordinated action by the sensory faculties
using the specific activity of gustation. The dominant tasks performed by the five ordinary senses

arc:

(1) To “guide and nourish” (Skt.: visamaparivar]'andt/visama-pari-\/v_rt —lit., “to cause the
body to constantly adapt to its environment”; Tib.: yongs su bsprung ba, lit., “to generally
maintain”; Chi.: Daoyang shen &3 5)"’ the body by ingesting and digesting food.

(2) To “adorn the body” (Skt.:atmabhava-so-\bha, Chi.: zhuang-yan shen ¥t & 5 ) by
furnishing the aperture and apparatus for the taking of nourishment, including, but not

limited to, the tongue, teeth, and palate.

(3) To “engender consciousness” (Skt.: sasamprayoganam utNpat ; Chi.: sheng-shi 24 3%; Tib.:
rnam par shes pa mtshungs ldan) of a specific type of sensation. For example, the faculty
of gustation produces the consciousness (Skt.: ghrana-vijiiana; Chi.: she-shi 75 &) of

different tastes of food.

156 Xuanzang’s rather compacted rendition of Vasubandhu's $loka 2,1 reads: “The Abhidharma tradition says that

five [faculties] are dominant over the four tasks (arthas), and that the four faculties are dominant in either of two
ways [i.e., by producing purity and/or pollution]. Five [sense faculties] or eight [five ordinary senses + mind,
kayéndriyam, and jiviténdriyam] are dominant over purity and impurity (Skt. reads “distress/affliction/pain
(klesas) and purification (vyavadana). But each and every one [of the faculties] works in a dominant way.” &35
AU s PR ZfE - \FF ks BRI BB . Corresponding Skt. text reads: Catursvarthesu
panicanamdadhipatyam dvayoh kila // 2.1ab — Pradhan, Abhidharmakosa-bhasya, 38.

157 The Skt. compound visama-pari-varja that Vasubandhu uses to describe the second domain within which the

senses are dominant comes from the verb pari-\vrt — lit., “constantly adapting in a variegated way.”
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(4) To exercise a unique or “uncommon instrumentality” (Skt.: asadharanakaranatva; Tib.:
thun mong ma yin pa'i rgyu; Chi. bu-gong shi R~ H:28)!® through an “uncommon capacity.”
(Chi.: bu-gong gong-neng “~NIHI15E). The “uncommon” capacity of the gustatory faculty

resides in its unique ability to take in, taste, and register the consciousness of nutrients. >

The dominant tasks performed by each of the five senses are: nourishing and guiding
sensory perception, adorning the body, engendering consciousness, and evincing uncommon
instrumentality. The idea that each of the five sensory faculties are dominant in four ways adds an
important qualification to the second and third methodological tenets of Xuanzang concerning the
cooperation of faculties. The third methodological tenet, which holds that at least three faculties
must cooperate to accomplish their target actions, can be applied to the faculty of gustation. For
example, the faculty of gustation is never held singularly responsible for the provision of nutrition
to the body. Moving the mouth and grinding the teeth in order to break down the food into
ingestible morsels requires the assistance of the mental faculty in conjunction with kayéndriyam.
In the example of gustation, the mental faculty and kayéndriyam work together to digest the
“grosser forms of food" (Skt.: kavadi-karahara; Chi.: cu shi g &) rendered “piecemeal” (Chi.:

duan shi &) by the mouth and then the bowels. !

Implicit in Vasubandhu’s example of the faculty of gustation is the essential idea of

158 Under sadharana, Sir. Monier-Williams Skt. Dictionary gives. “having or resting on the same support or basis

belonging or applicable to many or all, general, common to all, universal, common to [all].” Technically speaking,
the word asadharana is an exocentric or samanadhikarana (“having the same substratum with”) kind of bahuvrihi
compound that literally means “whose instrumentality (karanatva) has a basis which is not the same.” See Gary
Tubb and Emery Robert Boose, Scholastic Sanskrit: A handbook for students (Columbia Univ. Press, 2007),
under “Appositional Bahuvrihis, 128-133, passim.

159 Nyayanusara, fascicle 9 glosses this as, literally, “those capacities not shared with others” (T1562:29.78.a03).

160 Digital Dictionary of Buddhism gives “[the first of] four kinds of food VU&:” “Es& piecemeal food (or,
interpreted as ‘coarse food’ #&); physical food that enters the mouth piece by piece — fruits, meats, vegetables,
etc.” (DDB, accessed March 22, 2017; April 5, 2017).
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dominance as it relates to the faculties. Vasubandhu uses gustation as a paradigmatic case to
demonstrate how a sensory faculty fulfills multiple functions in coordinated action with other
faculties. The case of ghrahnéndriyam, or gustation, is one example of how the agenda-driven
Abhidharma thinkers attempt to avoid confusion between the Buddhist and Sankhya definitions of
a faculty. Sankhya has a linear definition that equates one faculty to one activity. Gaudapada, the
earliest Sanskritic commentator on the Sankhyakarikas, defines ghrahnéndriyam as “the faculty
that eats things.” Notably, Xuanzang translates the faculty of gustation as, “the tongue qua faculty.”
He uses this translation in his analysis of both the Buddhist and Sankhya taxonomies of the five
ordinary senses (Skt.: paiica-prajiiédriyani).'' However, the Abhidharma definition of the faculty
of gustation is unlike its Sankhya counterpart, in that the faculty is defined as having the capacity

to perform more than one action when working in coordination with other faculties.

Xuanzang follows Vasubandhu’s paradigm that holds that each faculty has multiple
capacities that are expressed when one faculty works in conjunction with other faculties. This
stands in contrast to Gaudapada's definition in which each of the five ordinary senses has a singular
and independent ability.!®? This represents a crucial distinction between the Brahmanical and the
Buddhist theories of the faculties. Xuanzang, following Vasubandhu and Sanghabhadra, affirms
the Abhidharma Buddhist doctrine that defines each faculty in terms of its “uncommon capacities”
(Chi.: bugong gongneng ~3LIJEE) the actions that would be impossible to accomplish without

the existence of a specific faculty. For example, the vital bodily function of digestion would not

161 These are the same five physical senses recognized by Buddhists, but listed in a different order.

162 Gaudapada's commentary on SK, stanza 29, characterizes the five faculties of action (pasica-karméndriyani) as

“[those] whose common mode of action is instrumentality” (samanyakarana-vrtti). Gaudapada takes this
exocentric or bahuvrihi-compound to refer to the eleven faculties enumerated in stanzas 26-27 — see
Sankhyakarikas, ed. Sharma Dutt (Puna: The Oriental Book Agency, 1933), 28
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be possible without the faculty of gustation.

Vasubandhu provides examples of how different faculties play dominant, or indispensable
roles, in accomplishing the basic tasks of living. For example, he states that the visual and mental
faculties play dominant roles in the activity of vision, and that kayéndriyam and the mental
faculties play dominant roles in the action of walking. Additionally, the three faculties of gnosis
coordinate with each other and with the faculties of wisdom and mind to produce the transcendent

experience of omniscience of the past, present, and future.

The Range of the Human Faculties
In the first four quatrains of Chapter Two of the Treasury of Abhidharma, Vasubandhu

stipulates that the total number of faculties realizable by humans in the kamadhatu is nineteen. The
first four slokas list each of the twenty-two faculties, beginning with the five sensory faculties and
mind and conclude with the three faculties of higher gnosis (19-22) (AK 2.4cd). This list comprises

the range of the human faculties.

In Chapter Two of the Treasury of Abhidharma, Vasubandhu addresses the circumstances
of humans inveigled within the world of sensory desire. This involves a constant search for
pleasure and the avoidance of pain. In the seventeenth stanza of chapter two (AK 2.17-ad)
Vasubandhu points out that the “four senses, and the five bodily senses, save for vision, form the
basis of bodily pleasure.” '®* This is because the sensory faculties are directed toward objects, or
visaya, that contain pleasure. Xuanzang uses the Chinese character “dust” (Chi.: chen EE) to
translate the Sanskrit word, visaya. In this translation he conveys the idea that visaya can be both

a particular sensory object, and a synechdoche for the sensory domain as a whole. The term “dust”

163 The only qualification offered by Vasubandhu is that these four sensory faculties are absent from the bodies of
sentient beings within the aripadhatu (T1558:29.17.c14).

76



Chapter 1: What is Death?

emphasizes the idea that objects of sensory desire and the larger “the dusty Saha world” (Chi.:

chenshi EEfH) are by definition, defiled.

In the eighteenth stanza of chapter two Vasubandhu states that the human who “possesses
the faculty of pleasure [also] possesses four [other] faculties.”!®* The possession of the faculty of
pleasure presupposes having a body that contains vitality, kayéndriyam, a mind to process
pleasurable sensations, and a faculty of aversion to pain. With the faculty of pleasure (Skt.:
saumanasyéndriyam) and the faculty of suffering (Skt.: duhkhéndriyam) the total number of
human faculties comes to eight: the four sensory faculties that are sensitive to pain, vitality, a mind,
and the two initial hedonic faculties of pleasure and pain. The enumeration continues with the three
additional hedonic faculties of joy, anxiety, and aversion. Vasubandhu stipulates that each of the
five hedonic faculties are “analytically distinct from mind in terms of their activity” (Skt.:
mandyno'vrttih) but “invariably associated with it” (Skt.: samyuktah). The importance of this
statement is that sensory and emotional experiences are dependent upon the presence of a mind

that registers feelings.

In sum, the fifth through the twenty-first stanzas in this section of Vasubandhu's Treasury
of Abhidharma outline a distinct sequence of mental and corporeal faculties constituted of fourteen
faculties. These include the five ordinary senses (1-5) together with a mental faculty (6), the bodily
faculties of vitality and procreation (7-8/9), and the five hedonic faculties (10-14) that correspond
to pleasure, pain, joy, anxiety, and aversion. This describes the experience of humans in the
kamadhatu who are driven by their faculties toward the satisfaction of sensory desires for food and

sex. By the nineteenth stanza of the chapter, Vasubandhu enumerates a total of fourteen faculties

164 Skt.: Caturbhih sukhakayabhyarh paficabhih$ caksuradiman| saumanasyi ca duhkhi tu saptabhih strindriyadiman||
2.17c-d. See Pradhan, Abhidharmako$a-bhasya, 50-51. Xuanzang's Chi. runs: [XFtfi =& B EKRH= B
s & E R (T1558:29.17.¢05-6).
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to describe the human experience. The number thirteen stands generally for the human in the
mundane kamadhatu that is characterizable in terms of a bimodal gender. Because hermaphroditic
humans possess both male and female forms of procreative faculties (8-9), they are denoted by the
number fourteen. However, Xuanzang’s investigation into the nature of death focuses on only the
first nine faculties, the senses and the bodily faculties. This is because the possession of a total

nine faculties demarcates the line between a living human body and a dead one.

Nine is the Magic Number

The number nine has a vaunted status in the Abhidharma Buddhist systems of doctrine
because it signifies the number of faculties that compose the living paripiirin. Vasubandhu states,
in the twenty-second stanza of the second chapter of his Treasury of Abhidharma (AK 2.22c,
Pradhan, 1967, p. 53) that, “possessing a body-with-sense-faculties (Skt.: kayéndriyin) emerges
from nine-elements” (Skt.: kayéndriya navadravyah; Chi.: you genshen jiushifg 515 1.5).1 In
his auto-commentary on this line of verse, Vasubandhu determines that this “nine-fold
constituency” (Skt.: navadravyah; Chi.: jiu shi J1.Z%) contains the nine faculties that characterize

the able-bodied human earthling. '

The number nine has special significance in the Buddhist literature because it symbolizes
the emergence of animate and sentient life from the inert and non-living body. In his taxonomy of

life, Vasubandhu refers to the nine essential materials that make up the physical body. These are

165 T1558:29.18.b21.

166 Xuanzang’s rendition of Vasubandhu’s auto-commentary on AK stanza 2.22 diverges considerably from the Skt. :
“The conascent constituency is either ninefold or tenfold. The ninefold constituency is inherent in possessing a
body-with-organs. The eight is as aforementioned (i.e., the insensate eightfold material constituency); the body is
the ninth constituent. Then, the atomic aggregate with sound arises in such a series — ninefold, tenfold, and
elevenfold.” [FHEAEHESEA - AEHRTENEHE - \BWAT - BREN - AERREFEEE - LFE
WA > JIIRSE— - IRE R HOAEES - FREHE > REHIE - RAEES - EAEA » WREIE I Lt-1
— For Skt. text see Pradhan, Abhidharmakosa-bhasya, 56. Sanghabhadra's section on the faculties cites the above
explanation verbatim. See Nyayanusara, fascicle 9, T1562:29.383.c19-24.
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the four sensory organs: the eyes, the ears, the nose and the mouth, the four elements that make up
the objects of the sensory world: earth, water, fire, and wind, and finally kayéndriyam.
Kayéndriyam stands for the organs in the body from which the faculties conduct their life
sustaining operations.'®” The term kayéndriyin means the possessor of a body with faculties.'®
The lengthy commentarial discussions on stanza twenty-two explain why the additional ingredient
of the “ninth constituent,” kayéndriyam, makes the qualitative difference between an inert body
and an animate body “with faculties” (Skt.: séndriya; Chi.: jugen 2.FE). These faculties are the

nine faculties “conascent” (Skt.: sahabhii; Chi.: jusheng{E.4E) in a human paripirin.

The nine faculties that are required to sustain the human are the five physical senses (1-5),
the mind (6), the procreative faculties of males and females (7-8), and vitality. Although the
procreative faculties are not necessary conditions for the survival of an individual member of the
human species, they are necessary for the propagation and survival of the species. Hence, these
nine faculties are considered to form the necessary and jointly-sufficient conditions required to

sustain human life.

The idea that the number nine marks the line between life and death is an ancient
Sarvastivada teaching. The stanza cited in Vasubandhu's Treasury of Abhidharma, within which
the significance of the number nine is unraveled, is based upon an ancient strata of Sarvastivada

source material.'%® The identification of the number nine with the sentient body of sensory organs

167 Part of the definition of the embodied faculty of kdyéndriyam is that it “pervades the body.” This gloss indicates

that the operational range of kayéndriyam, or the “body qua faculty” (if construed in the compound form, i.e.,
karmadharya) is not reducible to a particular location in the body, but is determined by the full strength and
extension of the specific parts of the body.

18 This is understood as an exocentric bahuvrihi compound that refers to the “possessor” of said faculties.

169 H 2

Judging by its appearance in two earlier sources: namely, Abhidharmahrdaya [ B2 (a3, Abhidharmahrdaya-
sitra-sastra P R = 00im4% and the*Samyuktabhidharma-hrdaya-$astra ] EE2 0% of Dharmatrata. The
doctrine of the ninefold constituency forming the body is also attested in Yogacarabhumi recension undertaken
by Paramartha, under the Southern-Chen Dynasty, titled Canonical Treatise Making Doctrinal Determinations
(Jueding zang-lun JJL7E &), fasc. 3 — T1584:30.1032.a29.
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and faculties is attested in a number of earlier Abhidharma works, including the
*Samyuktabhidharma-hrdaya-sastra (Chi.: Za apitan xin lun F[ B 2005),° attributed to
“The Great Bhadanta Dharmatrata” (Chi. Dade Fajiu K & 7% ¥ ), ! and the

*Samyuktdbhidharma-hrdaya [ 2205w 4%, attributed to Dharmasresthin (name accessed from

DDB, March 22, 2017).

In the twenty-second stanza of his discussions on the faculties, Vasubandhu argues that the
nine faculties distinguish the living human from the dead human. According to the crucial
hemistich of this twenty-second stanza (2.22c), the eight-fold constituency is simply an inert body,

while nine-fold constituency is a human being “bestowed with faculties” (Skt.: séndriyam).

What Does It Mean To Be Human? Other Forms of Human Life

In his exhaustive investigation of what it means to be human, Vasubandhu explores other
forms of human life, including embryonic life, people of Uttarakuru, extraterrestrials, non-able
bodied humans, and sages. These categories of humans possess fewer than nine faculties or more

than nine faculties.

Building upon Vasubandhu's seminal analysis in the Treasury of Abhidharma, Xuanzang
examines categories of humans who possess fewer than the nine baseline faculties required for

survival ranging from embryonic life, humans born without one or more of the sense faculties, and

10 The Samyuktdbhidharma-hrdaya FE[ B2 i redacted by Sanghabhiti {4 {JIE & under the Six-Dynasties
Liu-Song regime gives the pertinent line of the stanza: R 1Y\ sHIER (emended from 75, based upon the
Song edition) .

17l Dharmatrata is among the four great masters who are said to have convened the great Sarvastivadin council, which

took place in the state of Kasmira 32 fZEE during the reign of King Kaniska #fg (231 . The other three
old masters of this council are Vasumitra tH %, Ghosa #)3,and Buddhadeva & K. Under the four masters of the
Vibhasa council, the Digital Dictionary of Buddhism states: “it is said that five hundred learned Buddhist masters
A EZEE articulated the Abhidharma doctrines, compiling the Mahavibhasa-sastra K E2/Dif...These four
scholars hypothesized the existence of an eternal essence in dharmas as well as clear distinction in the three time
periods” (accessed May 8, 2018).
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human sages who have effaced one or more of the hedonic faculties. Members of the first two
categories lack one or more of the ordinary sensory faculties, while sages lack one or more of the

undesirable or “contaminated” (Skt.: sasrava; Chi.: you-lou’5 %) hedonic faculties.!”?

Xuanzang employs an exploration of atypical forms of human life to consolidate his
definition of what it means to be an ordinary human. While appearing to be a digression into
embryology and phantasmagoria, this inquiry brings Xuanzang back to his core subject of survival
and the faculties that are required to sustain life. In his penetrating examination into the nature of
life, Xuanzang uses Vasubandhu's analysis to determine the minimum number of faculties required
to sustain life. This brings him to an understanding of the number of faculties that disintegrate in
death.

The Human Embyro

Xuanzang’s signature gloss on the paripiirins found in the text of the CWSL, features an
example of the human embryo during the five periods of gestation.'”® This gloss is rooted in the
Buddha's teaching of co-dependent origination (Skt.: pratitya-samutpada). Xuanzang defends

Vasubandhu's claims that the pre-natal organism is a fully-fledged human being and therefore

172 The Sanskrit term sdsrava — in Chinese., lit., “with-outflows” (written you-lou 75 [Xuanzang] or you-liu 75

it [Paramartha]) —carries both the sense of “impure/contaminated” and “distress, affliction, pain” (Sir. Monier-
Williams Skt.-Eng. Dictionary). Both of these senses are important within the context of Abhidharma discussions
of ritual purity. Vasubandhu cites the seven physical faculties in the context of his discussion on which faculties
are “pure” and which faculties are “impure.” He concludes that the seven physical faculties are unanimously
“contaminated.” Aee AK 2.9, Pradhan, ed., Abhidharmakosa-bhdasya, 42.

173 The CWSL abides by the clear stipulation on this term stated by Vasubandhu in his AKBh 3.20. Sanghabhadra
also adopts this stipulation. Xuanzang's Chinese version of the AKBh gloss on paripirin runs:
“Mahanidanaparyaya-sitra describes them as ‘fully-fledged beings.” But it excludes the stillborn and those
paripirins in the ripadhatu riapadhatu and aripadhatu, while merely refering to the pudgalas in the kamadhatu.”
FEEE R Rt di i o (HIBACFRHNGE - KL 3R T B # (T1558:29.48.b05-6). Nyayanusara 25
reads: “The idea here is that pudgala covers all stages. Paripiirin, however, excludes the stillborn fetuses, along
with the being in the kalala, and so on, [pre-natal] stages in the subtle material realms and immaterial realms
(aridpadhatu), which are excluded.” [LHEER © HiFHNZE - FE—UMr - BENWE - JEEETRK > ME-HEE
FEWIEESS > SEAT AT (T1562:29.481.206-7).
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sentient. While the sensory and sexual organs of the human are not discernable in the earliest
kalala stage, or the first eight weeks of pregnancy, when the embryo is a droplet,!’* Xuanzang
insists that “the seeds of the seven physical faculties of vitality, the procreative faculties and the
five ordinary senses are already there.”!”®> Xuanzang posits that the fertilized embryo contains the
genetic information that determines the development of the senses and the procreative organs. This

stance is consistent with the judgement of the Sarvastivadin editors of the Mahavibhasa.

The People of Uttarakuru

In another example Xuanzang describes a species of human who differ from other humans
in their physical presentation. One such species resides in the continent of Uttarakuru, the
northernmost continent of the earth. The people of Uttarakuru are described in the scriptures as
square-shaped and androgynous. Xuanzang states that they possess a minimum of thirteen faculties

and can realize a maximum of eighteen faculties. This species of human does not possess the higher

174 CWSL, fascicle 7: “Those sentient beings born viviparously, oviparously, or via spawning in moisture (i.c.,

insects), who have not yet achieved full maturity, definitely fall under “name-and-form” (namaripa, the third
“link” or nidana in the Buddha's teaching of twelvefold codependent origination). And the link of name and
matter is pervasive. When physically incarnate beings born via transformation initially undergo the stage of
becoming reborn, although they fully possess five faculties, these [faculties] have not yet obtained their full
function. At that point, the being is not yet classified under the link (nidana) of “six loci [of sensation].” JRUN;&
AHNEAMEF BT - X T4, SONEREA - At 9I=24A0 0 SRR - MARAEN - B
K2 TSR | TH(T1585:31.44.a01-4).

175 This explanation is found in Mahavibhasa, fascicle 147: “Question, for what reason do the loci of those [i.e.,
physical faculties of procreation] only come to be during the stage of infancy?” ] @ ¢0{a[iA/ D% » [EESET
FRHRB 2

Reply: at that time (in prenatal stage), although there are none of the salient features of the physical faculties, although
the seed is already there. We liken it to mixing distilled saline-water, ghee, sweet honey, and rum, etc., together
and then storing them in a single vessel. If you pick up a single drop with a blade of grass, all of the variegated
flavors are present within that [single drop]. We should understand the kalala stage in this way, since the seeds
of the physical faculties are already all present. & : FIF Rt fEsE @ARA T O EESHIERET - AEE/KER2Z.
BB FIEITE—es o & EESER—F - T EAEEEN - @R ENIRE - —VeRE T

BH.
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faculties of gnosis or the procreative faculties. Hence, four faculties are deducted from the

maximum of twenty-two faculties that make up the full spectrum of humans.!”¢

Extraterrestial Humans

Xuanzang also examines extraterrestrial forms of humans, or prthagjana, that reside in the
riupadhatu. These forms of life differ from humans in the kamadhatu in that they are androgynous,
do not posses a nose or a mouth,'”” and have an average life span of one thousand years. The
riipadhatu heavens are host to extraterrestrial forms of humans with fewer than the nine faculties
and to humans with more than nine faculties. The people of the ripadhatu have a minimum of
eight faculties and a maximum of twenty-one faculties (AK 20-21a-b). According to stanza 2.21
of Vasubandhu's Treasury of Abhidharma, there are examples of humans achieving the full range

of twenty-one faculties in ripadhdatu, but these cases are rare.

176 “The northernmost of the four continents P} around Mt. Meru 755, square in shape, inhabited by square-faced

people” (accessed Jan. 13 2017). The most standard enumeration for humanoids inhabiting the four continents is
that given by the Vibh, which is also attested in Jiianaprasthana: “one in the final stage of gradual dying, as it is
across the Rose-Apple Continent (Jambudvipa).” M & (i IHEHIM EEFEEMNEEFRIE MR - (HEDNRZ
+ )i/ D—+= (T1545:27.767.¢01 -3). This text relies upon the term kayéndriyam as a synechdoche for the
“home” of the physical faculties, including the ordinary senses. This umbrella term is also taken to cover the body,
life, mind, the five hedonic faculties including faith, which is the same as during the final stage of a life that is
gradually ending. Xuanzang's text reads: “In Uttara kuru, for humans there are a minimum of thirteen and a
maximum of eighteen. The eighteen refer to all [faculties] except the three uncontaminated faculties. Thirteen
refers to body, life, mind, and five including faith, etc., which are the sum of faculties existing during the stage
of gradually dying. In that continent (i.e., Uttara kuru) there are no men without procreative faculties (sandhas)
nor eunuchs (pandakas), none without gender nor with two genders.” HE N+ /\f/b+= - +/\F& » 5
PR =fRiR - +=% - 5 a1 B I2EFAM - Beaadr - SONRARIR FHEl P -

The Jianaprasthana translated in the fourth century attests to the above enumerations: “Jambudvipa,
Aparagodaniya, and Piirvavidheha are all the same (i.e., nineteen maximum, and eight minimum) Only in Uttara
kuru is there a minimum of eighteen and a maximum of thirteen.” Z5#R 26111, » &R/ - EFIE ~ HWELE -

FHTRIMENE - BEH - B2 1 /\ 0 EiD 1= (T1543:26.874.a01).

Fascicle twenty-seven of Mahavibhdsa explains that “those reborn into the kamadhatu and those reborn into the
riipadhdtu are both same in that respect (that is, they both bear jiviténdriyam and kayéndriyam). The only
difference [between them] is that the latter do not have sensory consciousness of the nose or tongue. Those born
within the arfipadhatu manifest (xian) vivid mental consciousness, as if right before the eyes.” A= » A5
TRE o ERIE - fhaEE TR, o MO  BEIHERT o (T27, no. 1545, p. 137, b17-8). This gloss also
implies that sentient beings in the aripadhatu sense their external environment directly by way of the mental
faculty. They do not need recourse to any of the five gross physical senses.
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Humans Who are Not “Able-Bodied”

Humans born with congenital disabilities may, or may not, possess fewer than nine
faculties. It would make sense, in theory, that a human who lacks an auditory faculty would possess
eight faculties rather than nine. Within this framework however, there is no “gene for deafness”
that expresses itself in terms of the addition or subtraction of faculties from the baseline number
of nine. Xuanzang abides by Vasubandhu's view (AKBh 2.1) that deafness is not the result of a
congenital disability of a faculty, or an inherited trait. In his translation of Sanghabhadra's Ny and
XZL, for instance, Xuanzang does not consider the deaf humans to be missing the faculty of
audition. Some of the scholars in the second generation of Xuanzang's “Teaching Gate” (Chi.: xue-
men 27, for example, the Northern scholar-monk, Lingtai 2%, and the Kosa-specialist,
Zhizhou % & (668 C.E.-723 C.E.), argue in their commentaries on CWSL that deaf people do not
lack an auditory faculty. They posit that the faculty is “dormant” (Chi.: wufa #5%) but retains the
latent, or “non-manifest” (Chi.: bubian”~%%) potentiality. One of Xuanzang's senior disciples, the
Abhidharma scholar, Huizhao £} (648—714), makes the point that in the case of blindness, the

ocular faculty is either “gorged out, caved in, or occluded by something extrinsic to it.”!”

178 Lingtai's commentary on CWSL, titled, Jottings on Kuiji’'s Commentary on the CWSL (Cheng weishi lun shuchao

RMERREm R TD), fascicle 5 (X819:50.234.¢19-24) describes the capability (samarthyam) as being inherent in a
faculty, although it may remain “non-manifest” or “un-indicated” — such is the case for sentient beings residing
in the realms of subtle material and for humans born without one or more sensory faculties. Lingtai writes: “ ‘Un-
presented/un-manifest’ refers to the olfactory and gustatory sense-faculties pertaining to the realm of subtle
material (ripadhatu) — which although don't produce any function in consciousness, it is yet agreed upon that
they are manifest in the nose and tongue. Because if among the sense-faculties one lacks the olfactory or gustatory
faculties, the actual physical sense organs should also be lacking.” ‘N8 » Bl R 2 EHR - MR g -
EFE SR d « GRS R - BHAREETN L -

For this reason we know: although another's five sense-faculties fail to produce functions for our own consciousness,
they still are manifest in our own consciousness as another's sense-faculties. If we say that only other's physical
sensory organs are manifest [in our consciousness], then the five sense-faculties obtain no function [for us]. Since
that which remains un-manifest is that way, the realm of subtle material should lack noses and tongues, since the
olfactory and gustatory sense-faculties fail to produce any function in consciousness, since there merely exist
physical sense organs. Those born congenitally blind are that way. Like someone born congenitally blind,
although she possesses the visual faculty, and the root-consciousness (miila-vijiiana) manifests [light] to the
visual-faculty, any light catching up to the eyeball is cut off, and does not activate the visual consciousness.
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Sanghabhadra argues that in blindness, the capacity for sight remains inherent in the visual faculty,
but cannot exercise its efficacy (Skt.: karitram; Chi.: zuoyong {F ) because of a disability in the
physical organs involved in eyesight. In the words of Xuanzang’s second generation disciple,
Zhizhou % & (668—723 C.E.), “it is simply that case its full extension is occluded by something

external and cannot see things” {HYM/JB3 8 A BE H,.17°

Sages

Although there are no forms of ordinary human who evince fewer than nine faculties, there
are forms of humans who evince more than nine. Ordinary humans in the kamadhatu possess the
five hedonic faculties of joy, pleasure, suffering, anxiety, and aversion. However, certain earthly
sages develop more than the nine faculties by adding one or more of the five cultivatable skillful
faculties (10-14). The addition of the skillful faculties and the substraction of undesireable faculties

is accomplished through a process disciplined practice.

Kuiji's commentary on the CWSL describes Asvajit (Chi.: Masheng & %),'3" an earthly
sage who so skillfully cultivates his two “fleshy balls for eyes” (Chi.: routuan-yan AJEHR)'8! that
he “sprouts forth” (Chi.: chengjiufi5it; praNbhii) a form of divine vision whereby he can see out

of the celestial spheres of the kamadhdtu and into the depths of ripadhatu. Kuiji concludes that

However, we regard another's sensory faculties as real, as those faculties are still capable of activating
consciousness [for others]. #ZA1 * BEFTIAR - B - 55T HEEE AR - S SHEE IR - 71
RN - BIRBEE - GBS L o S SR A EAHREE - A EFSME ks A
HEAIRMR » RSB SIR - B LA - NS - SEEMAR - ERsEs -

179 Zhizhou, Deducing the Doctrines of the CWSL JXMEzkzm EH s (T1833:43.868.b22).

180 Xuanzang's Chi. is a semantic trans. of his appelation: (MW) “gaining horses by conquest.”

181 Vasumitra’s Treatise on the Wheel of the Different Tenets attributes to the Mahasangikas A %S the doctrine
“that the five types of physical sensory faculties have the fleshy body and viscera at their core” & (AR [A[E By
H5 (T1822:41.458.¢09). The Sarvastivadin editors of the Mahavibhasa essentially concur with this idea. However,
chapter 2, section two of this study looks at how Xuanzang pushes back against the conflation of physical sense
organs with the faculties.
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Asvajit's “divine vision” is not a mysterious “third eye” (Chi.: di san yan 55 =HE) but the result of
his cultivation of insight and concentration. These are among the five skillful faculties required for
the “path of insight” (Skt.: darsana-marga) and “the path of yogic meditation” (Skt.: bhavana-

marga).

Vasubandhu devotes an entire chapter to the different forms and strata of sages in the three
dhatus, the details of which exceed the scope of this present study. It is sufficient to note that the
earthly sages bear a maximum number of nineteen faculties. These sages represent a category of
humans, who despite the unfavorable conditions within the world, cultivate the five skillful
faculties (15-19). Additionally there are spiritually advanced forms of human beings who live in
the ripadhatu and aripadhatu and possess the full complement of five skillful faculties by virtue
of having been reincarnated into one of these two higher realms. According to Vasubandhu, the
reincarnated extraterrestrial sages can realize a maximum of nineteen faculties. He also notes that
the maximum number of nineteen faculties refers to “beings of mediocre intelligence (Skt.: balas)
in the aripadhatu.”'® This remark serves as a reminder that even the most advanced forms of
human extraterrestials in the rarified ariipadhdtu have not achieved liberation from the cycle of
death and rebirth. According to Xuanzang, abiding by Vasubandhu’s teachings on salvation, holds
that the achievement of nirvana entails the relinquishing of all of the faculties, both skillful and

unskillful.

In contrast to the extraterrestial paripirins who evince more than nine faculties and up to

182 AK 2.20a-d runs: “Balas [in the ripadhdtu] yoked (yuktah) to the purified forms of body, mind, and vitality, have
at minimum, eight [faculties], while those balas within the artpadhatu are [yoked] with the purified forms of
mind, aversion, and vitality.” Sarvalpairnihsubo ’stabhir vinmanah kayajivitaih — Skt. text based upon Pradhan,
ed., Abhidharmakosa-bhasya, 51-2. The following line of the subsequent stanza (2.21a-b) is anaphoric upon the
subject of balas which carries down from the immediately preceding line: “at the maximum, the bala is yoked to
the nineteen, with the exception of the immaculate faculties (20-22).” Bahubhir yukta
ekannavimsatya 'malavarjitaih 2.21a-b — ibid., 52.
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a maximum of nineteen faculties, Xuanzang's Abhidharma corpus provides examples of human
sages with fewer than the sixteen faculties comprised by the nine physical faculties and the five
hedonic faculties. Xuanzang's translation of the Mahavibhasa gives examples of earthly sages who

expiate the faculty of anxiety by way of yogic training.

Although many sages possess more than the nine faculties generically associated with the
paripirin in the kamadhatu, certain sages in the ripadhatu and aripadhatu possess fewer than
nine faculties. No human in the ripadhatu goes without the faculty of aversion as this faculty
constitutes the vital limbic system that sustains emotion and cognition. However, the
extraterrestrial sages differ from the earthly sages in that, while the former are born without
undesirable hedonic faculties of suffering and anxiety, the latter achieved this status through

sedulous practice.

Section Two: Staying Alive Through the Cooperation of Faculties

What are the ingredients that are necessary to sustain human life? To determine what is
lost in death, Xuanzang must determine the factors that are necessary to remain living. He
addresses this question by isolating the particular faculties that distinguish a living human body
from a dead body. For Xuanzang, who abides by the Buddhist doctrine of no-self, this question

raises the additional question of what is removed by death, if not a self.

This section has three parts. The first section focuses on the arguments that Xuanzang
mounts in the defense of the third methodological tenet regarding the cooperation of the faculties.
By applying this tenet to the definition of death, Xuanzang arrives at the explanation that vitality,
proprioception, and the mind are the three factors that make the difference between the living body

and the corpse. Xuanzang takes the idea that vitality can be broken down into three discrete factors
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that work together to sustain the vital operations of the body: vital power (Skt.: ayur), bodily
warmth (Skt.: #sman), and consciousness (Skt.: vijiiana). The second section turns to Xuanzang's
arguments to defend the doctrine that consciousness must be distinguished from the other three
vital factors because it is crucial for somatic functioning. While it is one of the three vital factors

necessary to sustain life, Xuanzang argues that the loss of consciousness results in biological death.

Death as the Loss of Three Faculties of Kayéndriyam, Vitality and Mind

In his exegesis in determining the nature of life, Xuanzang confronts the question of what
differentiates the body and its material organs from a living thing. In addressing this question,
Xuanzang applies his three methodological tenets: that faculties are essential to the continuation
of life; that no single faculty operates in isolation; and that the cooperation of faculties provides
the necessary and jointly sufficient conditions for sentient life. By enlisting these three
methodological tenets in his analysis of death, Xuanzang concludes that death does not entail the
loss of a single faculty. He posits that three faculties comprise the minimum number of faculties

that are necessary to life. Anything less results in death.

The Tripod of the Three Faculties

Vasubandhu’s Treasury of Abhidharma elaborates on the three vital constituents of bodily
warmth, vital power, and consciousness. These three constituents map onto the three vital faculties
of kayéndriyam, vitality, and mind. In his commentary on Xuanzang's text of the Treasury of
Abhidharma, Puguang introduces the example of the tripod (Chi.: ding ) of the faculties that
sustain life. He writes: “The three vital factors continue operating by mutually supporting each
other. They are set up like the legs of a tripod” 75 = A G HHFFAHE R > F € Mz

Puguang avers that as each of the three legs together enable the tripod to stand, each one of the
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three factors together enable life to be sustained. A tripod cannot stand on one or two legs, just as
life cannot be sustained by one or two faculties.'®* Puguang continues the metaphor of the tripod
to explain the surivival and death of an organism. He writes: “If there is no single factor that is
annihilated first, then the triad should be permanent and unceasing. If one factor is annihilated,
then the other two factors are accordingly annihilated” (a5 7 F I — AT > 68 ABE W
RSN - ERI =R .

The metaphor of the tripod highlights crucial questions regarding the operational
dependency versus the independence of the faculties. Can one faculty cease while others continue?
If death is the annihilation of the triad of faculties, which faculty is annihilated first? If each one
of the three faculties supply a neccesary condition for survival, as well as the sufficient conditions
for the continued operation of the other two, will the removal of one faculty cause the death of the

entire organism? Will death be slow, or will it be sudden?

Xuanzang's response to the dilemma of the dependence and independence of the faculties
is articulated in his translation of the seminal Yogacara work, the Compendium of the Mahayana
(Skt: Mahdayana-samgraha s$astra: Chi.: She dasheng lun % K3E:f). Xuanzang's translation of

this famous Yogacara sastra, attributed to Asanga, introduces the metaphor of the standing bundle

183 Lingtai takes up Puguang’s example of the tripod in his Jottings on Kuiji’'s Commentaries on CWSL (Cheng

Weishi Lun Shu Chao R R FRT)) at X819:50.167.a20-25. Like Puguang, Lingtai concludes that three factors
are deprived simultaneously: “If one says that fear is the first thing to desert the body, then the great majority of
people who are about to freeze to death would just be pretending to die! Hence, we know that when somebody
dies in the kamadhatu, her body is initially deserted by vital power along with the other two [factors; i.e., bodily
warmth and consciousness.] ‘When three factors desert the body,” indicates the desertion of vital force, physical
afflictions (klesas), along with consciousness.” 5= JcisEE - KA AW HE B4 » B{ARIE - BHIERIEY
o JekEaseh— o &S B - KER - RSN -

184 Jushe lun ji {E£55mED, fascicle 5, (T1821:41.10.b05-7).
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of rushes (Skt.: nada-kalapa; Tib.: mdung kyim; ' Chi.: lu shujE 5%).'% In the iteration of the
simile found in the Compendium of the Mahdyana, the faculties are likened to a bundle of rushes.
The bundle stands upright because each rush supports the other rushes. The bundle falls without
the cooperation of the each of the rushes, just as a human being collapses without the cooperation

of each one of its faculties.

Xuanzang adduces the metaphor of the bundle of thrushes, in the Demonstration of
Consciousness Only, in the context of a discussion about the origin of consciousness. He poses the
question: When exactly, does an embryo first evince consciousness in the course of its
embryogenesis? Here Xuanzang employs the metaphor of the bundle of thrushes to depict the
concept of the aggregation of faculties. Xuanzang implies that the “vital impulses” (Skt.:

ayuhsamskaras; Chi.: shou-xing Z17) and “consciousness” are bundled.'®’

185 Tibetan-Himalaya Library Tib. Dictionary (hereafter, THL) gives among the meanings of the word mdung kyim:

“pole tent, shade for travellers made on the wayside by throwing piece of cloth over 3 pikes, frame to lean spears
against.”

18 Translation of the pertinent passage in *Mahdayanasamgraha is based upon Xuanzang’s Chinese, with reference

to the available Tibetan version of the text found in Tibetan Derge Tengyur Canon (D 4048: vol. 134, folio/line
6a.7-6bl), titled Theg pa chen po bsdus pa: “Moreover, alayavijiiana is simultaneous with and finds its mutual
causal basis in the impure dharmas. How is this seen? We liken it to a luminous lamp, within which spark and
wick generate burning — spark and wick cooperate mutually in such a way to sustain the burning. We also liken
it to rushes in a bundle, each of which mutually supports each other, without toppling over, all at once. It should
be observed from these examples that this is the way that the principle of cooperative causal support is. We liken
it to how the dharmas of variegated impurity (upasamklesa) provide the causal basis for alayavijiana, and
likewise, alayavijiiana provides the causal grounding for the dharmas. Alayavijiiana is established in order to
provide the direct-cause (hetu-pratyaya) for the percept (Skt.: alambana; dmigs pa).” 182X » [ FEH 5% B 1Rz 5 %
AR E G R > S A, ? BN o AR o [FER R o SCUE R G RS 0 [FIRAE o FEE
BEREE T R PRIETE TN - A0FREHR R R st AN - MRS AT R PR R SR - MEREAZ 2L N - FlT
BRIN&G A BI1EHT - (T31, no. 1594, p. 134, ¢15-20). Corresponding Derge Tib. text reads: 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 Ilce 'byung ba dang, snying po tshig pa phan tshun dus mnyam pa dang, mdung
khyim yang dus mnyam du gcig la brten nas mi 'gyel ba de bzhin du 'dir yang gcig gi rgyu nyid du gcig 'gyur bar
blta'o. ji ltar kun gzhi rnam par shes pa kun nas nyon mongs pa'i chos rnams kyis rgyu yin pa de ltar kun nas
nyon mongs pa'i chos rnams kyang kun gzhi rnam par shes pa'i rgyu'i rkyen nyid du rnam par gzhag ste/ rgyu'i
rkyen gzhan mi dmigs pa'i phyir ro.

187 The CWSL presentation of the analogy of vital pulses or samskaras to the bundle of thrushes appears midway

through the famous ten scriptural corroborations of the alayavijiiana doctrine. While samskaras form the second
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The Termination of the Three Constituents in Death

Sanghabhadra and Vasubandhu use the example of the vegetative body for the purposes of
examinating and isolating the factors operating to keep a body alive. Xuanzang takes up the
example and incorporates these earlier analyses into his original compilation, the Demonstration
of Consciousness Only, to defend his three methodological tenets. In his explanations of what
distinguishes the dead body from the corpse, Xuanzang draws from his translation of the
Mahavibhasa, and from the exegeses of the Mahavibhasa by Vasubandhu and Sanghabhadra.
Xuanzang takes up the example of the comatose body on the brink of death cited in these source

materials to make his doctrinal points.

In engaging with the example of the vegetative body, Xuanzang enlists the principle that
the three baseline faculties: vitality, aversion, and mind, are required for survival. In his auto-
commentary on Chapter Two, verse 45 of the Treasury of Abhidharma, Vasubandhu breaks down
the faculty of vitality into three constituents: bodily warmth, vital power, and consciousness.
Xuanzang references Vasubandhu's doggerel stanza in sloka meter to illustrate that three co-
dependent factors are required for the continued survival of all sentient beings. Vasubandhu
encapsulates this principle as it plays out in a human body on the precipice of its demise as

follows: '8

link of Buddha's great chain of being, following the first link — ignorance — samskaras are said to pre-condition
consciousness (3rd link), which begets name-and-form (Skt.: namariipa; Chi.: ming-se “4 ).

The gloss on name-and-form coming at the end of fascicle 4 of CWSL reads: “moreover, the stitras say that
consciousness (i.e., the third link in the chain of twelvefold codependent-origination or pratitya-samutpada) is
conditioned by name and form. This is termed consciousness conditioned by name and form. These two dharmas
(i.e., consciousness and name-and-form) co-operate and depend upon one another. We liken it to the thrushes
bundled together which cooperate together in a simultaneous way. If not for this consciousness (i.e., alayavijiiana),
then that consciousness shouldn't even exist as an entity.” Y FLK0 3L - LG - 42 JEEEH
% o EAE AT - AR - R E R R EA T (T1585:31.17.a23-4).

The above is in fact an interpolation of the stanza (of unclear provenance) from Vasubandhu's Auto-commentary
on his Treasury of Abhidharma AKBh 2.45ab -- Pradhan, ed., Abhidharmakosa-bhasya, 73. This stanza shows
up in both Paramartha's and Xuanzang's translations of AKBh. Later, the stanza, in slightly modified form, is

188
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As for vital power (Skt.: ayur), bodily warmth (Skt.: isman), along with consciousness
(Skt.: vijiana), when these three factors (Skt.: dharmas) desert the body, the deserted body

is numb, stiff, and insensate like a plank of wood.'’
0% R LG
=R B
Frfa S Efh

MARSEE

Xuanzang's translation of this stanza interpolates the original Sanskirt word “stiff” into

“stiff as a plank of wood” (Skt.: kastham) to make a vivid point. He states that the dead body is

nothing but an insensate piece of matter. In the picture sketched out by Xuanzang in this stanza,

death involves the loss of a body, but also involves much more. Xuanzang’s qualification indicates

that “life's desertion of the body” refers to the loss of of three vital constituents of bodily warmth,

vital power (Skt.: @yur), and consciousness (Skt.: vijiiana). The inclusion of consciousness

indicates that the faculty of mind, one of the six senses that characterize a sentient being, is always

present in a living body. The deprivation of consciousness is coterminous with the death of the

living organism. For instance, the vegetative body is considered to be sentient, or to evince the

189

190

incorporated into the Siifra Revealing the August Mysteries of the Mahayana KIEEEELE (trans. Bukong “N25)
It reads: S50 S B, © EHEEERY S o BRIFRSEAL | MU (T682:16.770.612-13).

In his Jottings on Kuiji’s Commentaries on CWSL at X819:50.167.a16-18, Lingtai %% explains that the Chinese
character meaning “stiff” (jiang {&) portrays “dying whilst lying supine” (fu si {R3E) while “like a board/falling
forward” (pu {}) portrays dying whilst remaining “collected” (ke ). Linggai’s gloss on “dying falling forward”
involves a double-entendre in the Chinese character, fu, meaning both “like a board,” and “falling forward.”
Puguang goes on to explain that “dying whilst remaining collected” roughly means “dying whilst leaning on
something” (ce si fflI7E); as opposed to “dying whilst lying down.”

Doggerel $loka found in AKBh 2.45. Corresponding Skt. text reads: Ayurfismatha vijfianam yada kayam
jahatyami| apaviddhastada $ete yatha kastham acetanah|jiti| Pradhan, ed., Abhidharmako$a-bhasya, 73.
Tib.: Bcom ldan 'das kyis 'di skad du /tshe dang drod dang rnam shes 'dis/ /gang tshe lus ni 'dor byed cing /bor
nas de tshe 'dug pa ni /sems med ji Itar shing bzhin no //zhes gsungs te/ Stanza also appears in Skandila’s Treatise
on Entering Abhidharma A [ FR 2B, fascicle 2, 987 stanza twenty-two.
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Chapter 1: What is Death?

property of sattvam, as long as it has a pulse.

Sarvastivada doctrine holds that vitality is ultimately constituted in the triad of bodily
factors of heat, consciousness, and vital power. Ultimately, Vasubandhu regards vital power as the
most basic of the three consituents. In his commentary on the first line of the fourty-fifth stanza of
Vasubandhu’s “Discrimination of Faculties,” Yasomitra glosses “bodily heat” (Chi.: nuant) as
the activity of consciousness which is continuously connected to vitality (Skt.: jivitd@).!”! On the
topic of the three constituents of bodily warmth, vital power, and consciousness that are required
to sustain life, Puguang writes: “This triad is invariably realized by sentient beings in all stages,
places and times” 't = A—V R lF 7 % B 2 ik 17..1°2 Puguang determines that the compresence
of this triad is the sine qua non for sentient life. This principle that the presence of these three
constituants is an invariable sign of life applies across all three transmigratory realms (Skt.
traidhatu). '** In sum, these three form the necessary and jointly sufficient conditions for the

continuation of life in a body.

The Sarvastivada teachings posulate that the three constituents of bodily warmth, vital
power, and consciousness, desert the body at death. Vasubandhu argues that the compresence of
the three constituents in the organism distinguishes being alive from being dead. In his exegisis
into death, Xuanzang compresses the concepts of the the three constituents with the three vital
faculties and identifies bodily warmth with kdyéndriyam, vital power with jiviténdriyam, and

consciousness with the mental faculty. For Xuanzang, without each of these three faculties

Y1 Shastri, Sphutartha, vol. 2, 247.
192 Commentary on the Kosa (Jushe-lun shu {254 F), fasc. 3, (T1822:41.523.b10-11).

193 Cox, Disputed Dharmas, 128, explains how this principle must be taken to apply to the immaterial realm in

addition to the kamadhatu and ripyadhatu: “Since beings in the fomless realm (i.e., arapadhatu) lack a corporeal
basis and, therefore, warmth, were it not for vitality, their thought would be without a support. As a force
dissociated from both thought and form (i.e., rifpa), vitality provides the basis of animation for ‘insentient’ beings
in states without thought and the basis of support for beings without a corporeal basis in the formless realm.”
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operating together, the organism will not sustain itself. The loss of any one of these faculties is

fatal to the organism as a whole. This is his definition of death.

The Faculty of Vitality is Vital to Life

In matters of life and death, not all faculties are created equal. The faculty of vitality, or
Jviténdriyam, plays a vital role in Xuanzang's explanation of what is lost in death. The faculty of
jiviténdriyam 1is lost whenever a living organism dies, regardless of the nature of the organism or
its karma. Even here, however, Xuanzang makes it clear that that the presence of vitality alone
does not delimit the border between what is dead and what is alive. He maintains this position to
preserve the three methodological tenets, and in doing so upholds the Buddhist doctrine of no-self.
Xuanzang finds the doctrine of the three consituents of life to be more parsimonious than the mind-
body compound dualism of the rival theories represented by the Brahmanical Sankhya and
Vaidesika thinkers.!** While both the Brahmanical and Buddhist traditions support the theory of
the faculties as the bearers of life, the Xuanzang rejects the postulate of a soul (Skt: atman; pums)

or person (Skt.: purusa) that is separate from the faculties.

Xuanzang holds that the faculty of vitality is not located in any particular part of the body.
We cannot see it with the naked eye. Rather, one may validly infer that vitality inhers in the body
simply by sensing vital signs such as a pulse. However, the question arises: From where does this
mysterious source of power in the body derive, as its presence is known only indirectly, via
inference? Vasubandhu postulates that vitality is imperceptible by nature, in that it does not

contribute to the percept (Skt.: @lambana; Chi.: suo-yuan Fi14%).1%° At the same time, vitality

1% By “mind-body” compound dualism we mean the general idea that the person is composed of at least two proper

parts, a body and a soul. See the definition of compound dualism elaborated in Corcoran, “Introduction: Body or
Soul?” In Soul, Body, and Survival: Essays on the Metaphysics of Human Persons (Ithaca, N.Y.: Cornell Univ.
Press, 2011), Corcoran, ed., 5-10.

195 The Great Commentary on the Gate of Logic [RIBH IF P95 K compiled by Kuiji cites the following syllogism:
“For example, the Sarvastivada set out the following counter-inference targeting the Mahayana: ‘My faculty of
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constitutes the most rudimentary basis for the survival of all organisms. It is the bearer of life.

Puguang follows Vasubandhu and Sanghabhadra's approach in treating the faculty of
vitality as analytically separate from the senses and the body. Xuanzang views vitality as a “factor
that is dissociated from the mind” (Skt.: cittaviprayuktasamskara-dharma; Chi.: xin bu xiangying
xing fa [ NHEFETTE:). He makes a distinction between vitality and the other eight physical or
embodied faculties (Skt.: *asta-ripéndriyani; Chi.: ba youse gen )\ FR) of the paripirin. The
classification of vitality as separate from the mind and yet analytically distinct from the body is
important because it means that the operations of vitality cannot be fully accounted for in purely
physical or psychological terms. Vitality is partially physical and partially psychological and is
not reducible to either set of explanations. Vitality cannot be viewed as separate or distinct from

any of the faculties or the organs of the body.

To demonstrate the invariable presence of the faculty of vitality within a living body, the
twenty-seventh fascicle of Xuanzang's Mahavibhasa poses the question: Why does the human
being die when the body is severed at the torso or at the head, but not when the hands or the feet
are lopped off? The answer, given in Mahavibhasa, is that the hands and the feet do not bear
vitality. Destroying the site of vitality will result in death, whereas cutting away the limbs or other
organs will change the body, albeit in a drastic way. The destruction of vitality is the mortal blow.

The Mahavibhasa states that it is the loss of vitality that determines the loss of the sentient being.

It is the presence of vitality that determines the “number of the sentient being” (Chi.:

vitality really exists; because of the fact that it does not present a cognizable condition. We liken this to the way
that sound and color are generally granted to be.” This is the realist tenet. It takes the remaining five skandhas, as
well as the unconditioned factors, as positive examples (sapaksas). These have no causal basis as a cognizable
condition, but they do exist as material things (ripas).” AEEZEHATFIIALE S « TR GIREEEA
HmGEN  WHEOEE  BEAF UGHLE BAEEREAL  WEEHA  REeEAH
(T1840:44.125.a21-23).
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youging shu 75 15%7)"°® or how many organisms are constituted by a piece, or pieces, of organic
matter. For instance, two severed halves of an animal do not constitute two separate living
individuals. Hence, the faculty of vitality serves as a principium individuationis, providing a means

of individuating separate forms of biological life.

Foreclosing on the Houses of the Senses

Xuanzang's translation corpus and his CWSL are in line with the standard Abhidharma
doctrine that the triad of the three faculties — kayéndriyam, vitality, and mind constitute the
baseline for human survival. As grounds for this stance, Xuanzang's translations of the Treasury
of Abhidharma and Nydyanusara both highlight a key line of verse from Vasubandhu's Treasury
of Abhidharma, stating that “a sentient being is invariably yoked with the compresent triad of
kayéndriyam, vitality, and mind” (2.17¢cd).'*” Mahavibhasa reports in the one hundred and forty-
second fascicle that “the faculty of vitality cannot supply a basis for all the other faculties” &fR
FE—PFREFT{(2.1%® This means that even in the case of a catatonic body, more than just the singular

faculty of vitality is necessary to sustain rudimentary cardio-pulmonary function.

However, possessing a body does not automatically entail the possession of sentience.
While the “core faculties” or the “faculties, per se” (Chi.: genti fRHS) are themselves the root and
subserving basis of life, the body is the “house” (Skt.: dyvatana) of the faculties. According to both
Xuanzang's text of Vasubandhu's auto-commentary, and the critical commentary on Vasubandhu’s

statements offered by Sanghabhadra, the faculty of vitality is operationally dependent on the body,

19 The Mahavibhasa discusses the case of disembowelment and why it is fatal, while merely severing the arms or
feet may not be, in fascicle 27 at T1545:27.138-39.

197 Pradhan, Abhidharmakos$a, 50: Upeksajivitamanoyukto ‘vasyam trayanvitah//17cd//.

198 T1545:27.749.¢7.

96



Chapter 1: What is Death?

but analytically distinct from it for two reasons: because the faculty of vitality exists in the
immaterial realm, and because the faculty of vitality is present when one is in the state of
mindlessness, for example, annihilative concentration (Skt.: nirodhasamapatti), a function that is

not simply dependent on the mind.'*’

In making the claim that the body is necessary but not sufficient for sentient life, Xuanzang
draws deeply from Vasubandhu's credo that “six houses are the root of sentient life.” Although the
provenance of the above doggerel quatrain cited in Vasubandhu is hazy, it reports upon a doctrine
that is attested in both Asanga's and Vasubandhu's corpora. In this respect, both Asanga and
Vasubandhu follow the early Sarvastivada Abhidharma account in which all living organisms have
the triad of vital qualities (Skt.: gunas; Chi.: de f%): heat, vital power, and consciousness.?*® What
this doctrine entails for the understanding of death is that the dying person loses mental

consciousness at the same time that s/he loses basic physiological functions.

In particular, Xuanzang's commitment to the idea that “subliminal” (Skt.: asamviditaka;
Chi.: bu ke-zhi R T[H1)*"! dlayavijiiana, or storehouse consciousness, motivates him to defend the
idea that all living things possess consciousness, albeit in an attenuated or dormant form, as in the
case of the catatonic body on the brink of death. However, the perdurance of this “store-house of

life” has to have the right kind of cause. What then ultimately sustains life itself?

199 Nyayanusara, fascicle 13: “As an entity, vital power is a discrete thing that is capable of sustaining heat and
consciousness — it is what is designated by ‘the faculty of vitality. In this way, it is not the case that the faculty of
vitality is operationally dependent on the body [for two reasons]: because of the fact that there exists the faculty
of vitality in the immaterial realm and because of the fact that there is also the faculty of vitality when one is in
the state of mindlessness (i.e., annihilative concentration), which is not simply due to operations dependent upon
the mind "ZZEGEAHIY) - REFPIE. 3 &R T AR, - WUEMRIEMER G o PEEST  AaiRi - Ik
MERS L > B M7 > TNE ai (T1562:29.404.¢21).

2001 jke the Latin virtus, the Chinese rendering of guna also bears the senses of both “power” and “quality.”

201 Triméika karika 3.b — see edition of Sylvian Lévi, Vijfiaptimatratasiddhi de la Deux traités de Vasubandhu:

Vimsatika (La vingtaine) accompagnée d'une explication en prose/ et Trim$ika (La trentaine) le commentaire de
Sthiramati (Paris: Libraire Ancienne Honoré Champion, 1925), 11.
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In the denouement to the second fascicle of the CWSL, jiviténdriyam comes to subsume
the three constituents of vital power, heat, and consciousness. This move is consistent with
Vasubandhu’s line of verse (AK 2.45ab) followed by an especially long auto-commentary on the
subject of what jiviténdriyam ultimately consists in. Ultimately, Vasubandhu will funnel the three
dharmas sustained by jiviténdriyam down to one, namely, vital power (Skt.: ayur). Yasomitra’s
meticulously detailed sub-commentary on Vasubandhu’s words explain that Vasubandhu is
compelled to make this move in order to avoid a vicious regress.?”? Yasomitra explains that where
Vasubandhu says that “otherwise there is the unwarranted consequence of their perpetual
operation,”?% he is talking about the dilemma between two competing views. The first view holds
that the three factors of life are operationally dependent, and in which case, the collapse of any of
the three factors would result in immediate death. This is considered to be an unwarranted
consequence (Skt.: prasanga), since Vasubandhu’s schema involves both “sudden” (Chi.: dun {H)
and “gradual” (Chi.: jian i) ways of dying. The opposing view holds that one must “bite the
bullet,” as it were, by admitting that the two factors — bodily heat and consciousness — rely upon
the more basic and primitive conditions maintained by the presence of vital power (Skt.: ayur).
Ultimately, both Yasomitra and Xuanzang follow Vasubandhu’s final analysis by endorsing the
second view that bodily warmth and consciousness depend ultimately upon ayur, lest they face a

vicious regressus ad infinitum.***

202 AKBh 2.45a-b. See Shastri, Sphutarha, vol. 1, 248.

203 Vasubandhu writes that there is the “unwarranted error of perpetual operation [of the three factors]

(nityanivrttiprasanga). 1bid., Vol. 1, 248.

204 In his commentary on AKBh 2.45ab, Yasomitra argues that there is no way to avoid the conclusion that there is

no persistence of life’s continnum (samtaana) without a fundamental subserving basis or asraya, based firmly in
the qualities and forebearance of the faculty of vitality. See Shastri, ed. Sphutartha, vol. 1, 248. Yasomitra
comments: “bodily warmth and consciousness are invariably associated (pratibaddha) with vitality (jivita). Hence,
vitality is referred to as the subserving basis (@dhara) of consciousness and the basis of the two factors’ stability
(i.e., the stability of warmth and consciousness). Otherwise there is lent free reign to the inifinite regress.” Usmano
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Losing Consciousness

Xuanzang's signature argument that loss of consciousness results in death is based on the
“ten verifications” (Chi.: shi zheng +%&) of the doctrine of consciousness-only. This set of ten
arguments cites two examples that are directly relevent to an understanding of death. These include
the example of the vegetative body on the bring of death and the vegative state of the the meditator
who has obtained the state of “mindless concentration.” Both represent states during which all
sensory activity is brought to a halt. Xuanzang uses both examples to demostrate his third
methodological tenet, which holds that at least three faculties, including vitality, are required for
survival. Vitality is, quite literally, vital to life because it sustains the biological processes
necessary to maintain the body. Xuanzang also claims that the mind is present as long as the body

is alive.

The analytical distinction between the body and mind must be upheld in order to defend
the doctrine that a body, absent a cognitive faculty, is merely an inanimate object. Schmithausen
(1991) has studied how animals in contrast to plants are considered to be sensitive beings.??> One
of the reasons that this is so is the idea, developed in the Abhidharma, that animals evince mental
faculties. In the introduction to the “Discrimination of Faculties,” in chapter two of the Treasury
of Abhidharma, Vasubandhu writes: “The six houses are the root of sentient life.” JLN/NEEEH
&7 (AKBh 2.5: Etacca sadayatanam maulam sattvadrayam|).>°® The term that Vasubandhu uses

is ayatana, or home. Notably, Xuanzang uses the same character to indicate the ayatanas, or

vijianasya ca  jivitapratibaddhd — pravrttih/  tasmajjivitamiasmano  vijianasya  cadhara  ucyate
Sthitihetustayoreva/nityanivrttiprasanga iti/nityamesam srotah prasajyate.

205 See Schmithausen, The Problem of the Sentience of Plants in Earliest Buddhism (Tokyo: The International
Institute for Buddhist Studies, 1991).

206 Pradhan, ed., Abhidharmakosa-bhasya, 40.
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“houses of the senses,” along with the Sanskrit term, sthdna, or “the standing.”?®’ Xuanzang's
translation introduces an ambiguity not present in the original Sanskrit by using same Chinese
character — chu, meaning “locus” — to render the Sanskrit terms “dwelling” (Skt.: sthana),

“residence” (Skt.: adhisthana), and “home” (Skt.: ayatana).

Not all residences have equal status in this picture. Within the seminal passages of both
works, the mind, while one of the six senses, is different. Unlike the ordinary senses, it is not
associated with a physical organ in the body. Mind, however, by definition, is essential for the
sustenance of sentient life and for independent action. In his treatment of the issue of the final site
of life within the catatonic body, Vasubandhu cites the prevailing view of Abhidharma that the
mental consciousness sustained by the mental faculty is the final seat of consciousness before it
deserts the dead body (AKBh 3.41).2% The indication that mind is one of six senses is implicit in
the earliest sequences found in the ancient 7reatise on the Basis of Knowledge and Jiianaprasthana
sastra. However, the analytical distinction between the body and the mind must hold in order to
defend the doctrine that a body, absent a cognitive faculty, is merely another inanimate object. The
former is a mere inert vessel without the necessary ingredient for life in its full-fledged sense, a
mind to sustain the cognitive life of the sentient being. Vasubandhu's ensuing discussions clarify
that the rest of the faculties sprout forth from the six houses as a result of improvements to the
senses, the amplification of the body's native capacities, or the development of higher-order

cognitive functions based in the mental faculty.

However, there cannot be a mental faculty without a working body in which to inhere. In

207 Xuanzang uses this same character to indicate both the a@yatanas or “homes of the senses,” and the Sanskrit term
sthana, the standing. Depending upon the context, the latter terminology can indicate either the bhdjanaloka
(according to the third of Vasubandhu's Thirty Stanzas) — the sensory world into which sentient beings are born
— or the “firm standing/residence” (adhisthana) or “basis” (asraya) that the faculties find in the body.

208 Pradhan, Abhidharmakosa-bhasya, 155-156
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the context of the Jianaprasthana, the sequence of twenty-two faculties is presented with
manéndriyam succeeding from jiviténdriyam to express the thought that the latter is essential to all
animals. Life is the precondition for sentience.?”” Both faculties play active roles in nourishing and

regenerating themselves.

Vasubandhu's auto-commentary on stanza 2.22 of his Treasury of Abhidharma indicates
that “possessing a body-with-faculties” (Skt.: kayéndriyin; Chi.: you gen-shen®5 1§ &) means
being endowed with the five ordinary sense faculties in addition to the four included under “bodily
faculties.” The latter is understood as an umbrella term for the limbic system common to all
animals.?!® Kayéndriyam participates in all manner of bodily functions, such as proprioception,
digestion, and excretion, but only when matched with the subserving faculty of vitality and a

mental faculty to oversee it.

The CWSL makes a provocative claim about the nature of dying. It equates the vegetative
state leading up to biological death with the states of meditative absorption wherein physiological
processes are brought to a murmur. Both cases are meant to serve as live examples of the tenet that
both body and mind are vital for human survival. The CWSL's treatment of the example of the
vegetative body goes on to extend the requirements for the survival of vital power, bodily warmth,
and consciousess to other examples as well. Notably, the CWSL applies this triad to an
examination of the nature of the “mindless” state of “annihilative concentration.” Griffiths (1986)

describes this state in his study, On Being Mindless:*!!

209 This particular order of twenty-two faculties is found in fascicle 15 at T1544:26.991.23-5 in the form of the list.

Later, Vasubandhu and Sanghabhadra cite this order.
210 The 20%"-century scholar-monk Taixu A& offers the analogy of the “nervous system” 1Hi4% Z:4%. See his essay,
“Ping Yinshun Gong Bu-Gong Yanjiu” 2EEIE RS2, Faxiang weishi xue JETAMERRES (*Anthology of
Taixu’s Writings on Yogacara), 2 vols. (Beijing: Shangwu Yinshu Guan g5 E1ERE, 2012), 113.

211 Griffiths, On Being Mindless, 10.
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An individual in the attainment of cessation is conceived of as being without all but the
most basic autonomic physical functions. All that remains is a certain minimal level of
bodily heat coupled with a dormant, but still present, "life-principle' which seems to mean
little more than that the practitioner has the possibility of leaving this condition and
restarting normal physical activities, just as a charcoal file, carefully banked and covered

with ash, may appear to be dead but can in reality be rekindled without too much difficulty.

Griffiths offers the above explanation in response to the question of how a meditator, after
having obtained a state of mindlessness during which neither sensory activity nor thoughts occur,
can re-emerge from this state. One cannot simply will one’s self out of the state during which all
mental activity has ceased. What is the nature of the consciousness in this state? Cox gives voice
to the Buddhist desideratum that mindless states of utter sensory deprivation must be distinct from
death: “If life were distinguished from death only by the presence of perceptual consciousness,

states without thought would be tantamount to death.”?!?

In response to the worry that consciousness is no longer present in zombie-like states such
as that experienced by beings residing in the heavens of the “those celestials lacking thought™ (Skt.:
asamjiiikidevas; Chi.: wuxiang tian #EFEK), the CWSL makes essentially the same point:
“consciousness has not departed the body” (i~ &5 ).2!> The CWSL’s arguments on the subject
of dissociative meditative states adduce the example of the practitioner attaining a state of
annihilative concentration in which the temperature of the body cools, the heartbeat slows to a

murmur, and sensory activity is brought to a halt. This recurring refrain throughout the CWSL

212 This thought is expressed in the traditional commentarial literature on the CWSL. Lingtai expresses it in his

subglosses to Kuiji’s commentary on the finale to the 1st fascicle of CWSL that takes up the topic of jiviténdriyam:
“If you say that when someone dies in the kamadhatu, s\he is first deserted by consciousness, then obtaining
either of the two states of mindless concentration would be the same as dying.” &= 4FEHS » ik > FEA
THEOER 0 4 R9E(X819:50.167.a20-22).

213 Cox, Disputed Dharmas, 128. See Xuanzang’s translation of MsG at (T31, no. 1594, p. 137, a02): ¥ AJHE =%
FEES.
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indicates that unless the faculty of mind has been damaged, uprooted, or occluded by something
extrinsic, and as long as the faculties of aversion, proprioception, and vitality have not decayed,
the human body is still alive in the sense that its ordinary sensory faculties are operable. This
conclusion commits Xuanzang to the stance that the mental faculty simply remains dormant in a
catatonic body. However, the body is alive because there still exists a sentient being. This sentient
being exhibits not only the three embodied faculties of aversion, proprioception, and vitality, but
also a faculty of mind, or manéndriyam. At the very least, it exhibits it in the sense that the
vegetative body is still breathing and its heart is beating. The reason that the triad is invariably
present in a living body is that all three faculties of the mind, proprioception, and vitality, form the
necessary and jointly sufficient conditions for the body to manage digestion and excretion of waste,
with which the body must still deal even in the vegetative state, while the faculty of vitality is a
necessary but not sufficient condition. Hence, Xuanzang concludes that all three are needed to
sustain the most rudimentary vital processes, because without each and every one, the triad is

unsustainable.

The CWSL concludes that within the state of annihilative concentration, all mental
disruptions are brought to a halt. However, it also avers that the meditator attaining this depth of
concentration is still alive, even in the absence of discernable mental activities and sensations,
because the faculty of vitality, the faculty of mind and the faculty of aversion remain operative.
Here, aversion stands both for the limbic system in less-advamced forms of life, in addition to the
subtle aversive tendencies in highly advanced meditators and attenuated forms of life such as the
transitional being (Skt.: upapaduka). The point is that there are always multiple faculties sustaining
life at any given moment. This core notion of operational co-dependence between faculties is

vitally important for Xuanzang's pluralistic explanation of death in terms of different kinds of final
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moments.

However, Vasubandhu's Treasury of Abhidharma 1is clear that death is what happens when
the human body no longer possesses the baseline three faculties mentioned above. Xuanzang
follows Vasubandhu's explanation to the letter. It is important to note that it is not just the baseline
triad described in Chapter Two of the Treasury of Abhidharma, stanza twenty-two that is involved
in the explanation of death by Vasubandhu. Actually, the entire twenty-two-fold taxonomy of
faculties is part of Xuanzang's response to this question, because Xuanzang differentiates what is
lost in death based on the the environment or realm in which the being dies and whether the specific

sentient being dies gradually or suddenly.?!*

Apart from the embodied but insensible faculty of vitality, the sensory faculties and the
mind are also involved in this picture of what death deprives. But what exactly is meant by a
“sensory faculty”? The precise referent of the Sanskrit term — indriya — is a matter of broad

dispute between Brahmanical and Buddhist authors.

It is true that the word for the visual faculty or organ in both classical Sanskrit, Chinese,
and Tibetan means, literally, “the eye.” And yet, the Abhidharma rejects the notion that it is the
eye, simpliciter, that sees things. Both Buddhist and Brahmanical thinkers recognize that the
terminology is to be understood metonymically for the sensory faculty as a whole, including but
not limited to the eyeball, the associated optic nerves, and the blood supply. One consequence of
this terminological stance for both Buddhist Abhidharma theorists and contemporary proponents
of the Brahmanical traditions of Sankhya and Vaisesika is that the operation of the faculty is not

limited to the physical functions of the organ, but invariably involves a cognitive component as

214 Discussion on the “suddenly vs. gradually dying” classification is deferred until the fourth chapter of this
dissertation.
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well. It is in this respect that Abhidharma teachings concur with the Sankhya theory, rooted in the
Sankhyakarikas, that the faculty of vision is only capable of seeing things when it works in

conjunction with a mental faculty.

The following chapter examines the differences between the Abhidharma and rival
Brahmanical taxonomies of faculties, based on Xuanzang's translations of the earliest systematic
Abhidharma discussions.?'” Xuanzang is keenly sensitive to a number of striking similarities
between the Buddhist and Abhidharma theories of faculty psychology. Xuanzang's translation of
the VaiseS$ika material from Sanskrit shows that he is well aware of the considerable terminological
overlap between Buddhist and Brahmanical taxonomies. However, his translations of Buddhist
Abhidharma materials develop counterarguments against a number of charges leveled by rival
theorists from the Brahmanical traditions. These Abhidharma discussions are structured in a
dialectical way wherein the author (Skt.: siddhantin; Chi.: lunzhu Fg3F) must first address the
interlocutor's objections. Typically, it is only after any difficulties have been resolved that the
author goes on to elaborate the “correct doctrine” (Chi.: zheng-yi 1-%5). The specific debates here
swirl around both the constitution and number of faculties required to sustain life in the sentient
organism. These are the “faculties in their proper sense” (Chi.: zheng-gen 1FfR) A number of

parallel items are found in the Sankhya and the Abhidharma taxonomies of faculties. The

215 Sarmkhya and Vai$esika are the only two Brahmanical interlocutors or pirvapaksins represented in Ya$omitra's

commentary to the Abhidharmakosa-bhasya of Vasbandhu, titled Abhidharmakosa-sphutartham. In general,
these are only two two interlocutors represented in the body of Abhidharma material studied here—the same goes
for the CWSL, its Chinese commentaries, and the Yogacara works attributable to the sixth-century authors
Dharmapala, Sthiramati, and Yasomitra. Xuanzang’s Chinese commentators make mention of, among others, the
Jainas, Pasupatas (literally, the “Followers of the Bestial Lord” &f 3 —a derogatory moniker for Saivite acolytes),
and the Lokayatara (i.e., Carvaka) materialists (Chi.: Shun shidao ||ttt #5). However, these later attributions
appear suspect. Tucci (1927) includes Mimamsaka among the ranks of the the pirvapaksins whose views are
considered in the “older Buddhist texts”—namely, the translations of Kumarajiva. See Tucci, Pre-Dinnaga
Buddhist Texts on Logic from Chinese Sources (Baroda: Oriental Institute, 1929), xxxii. Tucci cites Kumarajiva’s
translation of Sata $astra, a dialectical work attributed to Aryadeva $£%%. Tucci writes: “At the time of the Sata
sastra...the Nyaya system had not yet originated as a separate school” — Pre-Dinnaga Buddhist Texts on Logic,
XXXiil.
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Sankhyakarikas (hereafter, SK) enumerate five ordinary senses (Skt.: prajnéndriyani). This work,
attributed to Krsnésvara, also counts five physical faculties (Skt: riapéndriyani), or the “faculties
of action” that include the faculties correlating to the capability to speak (Skt: vak) words (Skt:
vacanam), to grasp things to be grasped (Skt: grahanam), to walk to and fro (Skt: cankrama) with
the legs, or “the faculty of locomotion” (Skt: pddéndriyam),*'® to excrete liquid and solid waste
(Skt: payur), and to procreate (Skt: anandam). Xuanzang argues that the differences between the

Abhidharma and the Sankhya taxonomies of the faculties outweigh the similarities.

216 The Chi. trans. of this term is wu xing-gen Ti{THR; or wu ye-gen 713£FR . The Samkhya taxonomy standardized
in Sankhyakarika stanzas 27-30 identifies the core capability of the faculty of locomotion with the action of
“walking on two legs.” For Skt. text of these verses, see Dutt, ed., Sankhyakarikas, 30-31. However, it is important
to point out that the term “locomotion” is construed broadly in this context to cover bodily actions executed by
the torso, which means that the faculty of locomotion is not exhausted by just two legs. Although the characteristic
action of this faculty — to walk [with the two legs] (padau, from the root \/pad) — the underlying terminology
can also literally mean “the leg.” In this sense, the word “leg” is meant as a metonymy for the faculty as a whole.
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Chapter 2: Xuanzang on Karma and the Faculties

What is dying? For Xuanzang, death is not simply dying. But what is dying? For Xuanzang,
the Abhidharma theory of the indriyas provides a naturalistic way to determine what brings about
biological death. As an explanatory account of death, the theory of indriyas does not postulate

supernatural entities such as a soul, or a personality that transcends corporeal existence.?!’

Hewing to the theory of the faculties and to the doctrine of karma, Xuanzang comes to
understand dying as the deterioration of a specific cluster of the faculties borne by an individual.
Xuanzang, however, goes on to posit that dying is more than the formulaic loss of a vital triad of
faculties, or the disintegration of the organs in the body. He argues that dying is a complex sensory
and emotional experience caused by the termination of a set of dynamic interactions between the
mental and physical faculties. Karma, the accumulation of the effects of the good and the bad
actions taken by an individual over a lifetime, is implicated in the interaction of the faculties at the

end of life.

Abiding by the Brahmanical and Buddhist scriptures, Xuanzang determines that karma and
the faculties play essential roles in determining the ritual purity, hedonic tone, and timing of dying.
The quality of dying is determined by karma and by the specific number, type, and condition of

the indriyas*'® that are possessed by an individual at the end of life. What an individual does, or

217 The notion that Buddhism embraces the idea of a personality transcending corporeal existence is found in

secondary scholarship. See Lawrence E. Sullivan, Death, Afterlife, and the Soul (New York: Macmillan
Publishers), 194: “Buddhist texts in general, then, acknowledge the existence of a self as an entity that
distinguishes one individual from another, that serves as the center of intellect, will, and moral agency, and that
is understood to be the source of human perfection.”

218

9 ¢

Conze mentions and uses translations of “faculty,” “controlling faculty” and “spiritual faculty,” and refers to the
five indriya as the “cardinal virtues” —see Conze, ed., Buddhist Scriptures (New York: Penguin Classics,
1959). Bhikku Bodhi uses “faculty” —see his translation of Samyutta Nikaya, corresponding to Samyutkdgama
in the Chinese canon, under the title The Connected Discourses of the Buddha: A Translation of the Samyutta
Nikaya. (Boston: Wisdom Publications, 1998), 1509. The Pali Text Society Pali-English dictionary by Rhys
Davids & Stede (1921-25), 122-123 contains under the entry for indriya: “/ndriya is one of the most
comprehensive & important categories of Buddhist psychological philosophy & ethics, meaning ‘controlling
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does not do, to nurture the faculties during a lifetime, accounts for the physiological and
psychological conditions of the faculties at the end of life. Ultimately, it is the cultivation of the
faculties of faith, perseverance, concentration, mindfulness, and wisdom that improves the ritual
purity, hedonic quality, and timing of death. In living and in dying, the nurturance of the faculties

matters.

For Xuanzang, dying is not the loss of a singular core, self, or soul (Skt.: arman, pums;
Chi.: wo 3X). He dismisses the Brahmanical description of dying as the release of an immortal soul
from the fetters of the corporeal body and endorses a definition of dying founded on a biological
theory of the faculties and karma. Xuanzang vigorously denies the need for any explanation of
dying other than the ending of the coordinated action of the faculties. In doing so, he upholds the

Buddhist doctrine of no-self.

Xuanzang’s discussions of no-self and the nature of dying demonstrate his sensitivity to
the differences and similarities within the doctrines of the Brahmanical traditions of Hinduism and
within the Yogacara and Abhidharma traditions of Buddhism. His mastery of the original Sanskrit
texts that represent the Brahmanical Sankhya and VaiSesika traditions allow him to make a

trenchant critique of these two classical Indic philosophies. In his exegesis of dying, Xuanzang

principle, directive force, élan, dynamis’...: (a) with reference to sense-perceptibility ‘faculty, function...’” More
recently, Vincent Eltschinger and Isabelle Rati¢ have expressed reservations about rendering indriya as “faculty.”
See their co-authored book, Dharmakirti's Critique of the Notions of Self and Person (Vienna: Austrian Academy
of Sciences Press, 2013), 203. They sum up the heart of their objection to the translation of indriya as “faculty”
as follows: “the rather common translation ‘sense faculties’ does not seem relevant either in so far as the sense
faculties do not stand in need of any inference: seeing is knowing that one sees, and the Indian philosophers do
not mean that we need to infer our sense faculties but rather, that we must infer the existence of the imperceptible
instruments (ka@rana) that make these sense faculties possible. Provide that one keeps in mind that etymologically
an organ is a bodily ‘instrument’ and that sense organs are not limited to the perceptible body parts called ‘eye,’
ear, etc., the translation ‘sense organs’ therefore appears to us as the least unsatisfactory, given that the indriyas
are the (bodily) instruments of perception.” This study resorts to the translation of indriya as “faculty,” while
remaining sensitive to the issue raised by Vincent Eltschinger and Isabelle Ratié, Self, No-Self, and Salvation,
203. The rendering of indriya as faculty tries to preserve the notion of the instrumental efficacy (karanatva) of
the indriyas that is not limited to the perceptible parts of the physical organs.
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deconstructs the arguments in the classical Brahmanical texts that rely upon the presence of an
immortal soul to explain the survival of the human body and to define dying. While Xuanzang
remains rooted in the theory of the faculties, his theories about dying evolve as he engages with
the ideas promulgated by his contemporary Brahmanical rivals. The position held by the
Brahmanical theorists is that the indriyas exist for the benefit of a sentient entity or a person (Skt.:
purusa; Chi.: renwo A\ ). Xuanzang addresses the challenges presented by these theorists to

defend his position that the theory of the faculties is sufficient to explain survival and dying.

This chapter examines Xuanzang’s investigation into the interaction between the faculties
and karma in determining the ritual purity, hedonic quality, and timing of dying. Xuanzang begins
with an exhaustive and meticulous analysis of the theories of the faculties and the role they play
in dying as they are presented in the ancient sttras that reprise the teachings of the Buddha. He
then examines the Brahmanical doctrines of the Sankhya (Chi.: Shu-lun %zf; Seng-qu {£{%) and
VaiSesika (Chi.: Sheng-lun [ i, Weishi shi {5 t Efi) traditions. Following his vigorous
engagement with the Brahmanical scriptures, Xuanzang examines the views of the faculties held
by the Buddhist Personalists. He continues with an analysis of the disputes between the contending
sects of the Abhidharma schools and follows with an immersive study of Vasubandhu and the
Yogacara traditions. Xuanzang’s comprehensive examination of the Brahmanical and Buddhist
sources on the nature of the indriyas leads him to his precise formulation of the faculties that are

implicated in dying and of the role played by karma in the quality and timing of death.

This chapter is divided into two parts. The first section examines Xuanzang’s sweeping
analysis of the rival Brahmanical and Buddhist theories on the faculties and karma. His
investigation into the scriptures on the indriyas and karma follows a chronological order that

begins with the statements of the Buddha and ends with the doctrinal debates held by Xuanzang’s
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contemporary scholar monks. The chapter adheres to the order by which Xuanzang conducts his
systematic analysis of the indriyas and their role in dying. It begins with his analysis of the ancient
Agamas (Chi.: ajimo [ 5 FE ; ahan [1] ), continues with his investigation into the later
Brahmanical theories of Sankhya and Vaisesika, and ends with an analysis of the disputes between
Xuanzang and his contemporaries within the Buddhist Personalist (Skt.: Pudgalavada,; Chi.:
Butegieluo lun {58 %) and Vatsiputriyas (Chi: Duzi bu 4E+%5) traditions.?!” The second
section in this chapter examines Xuanzang’s rebuttal to the Brahmanical and Buddhist theories of
dying that are predicated upon the existence of an enduring person who undergoes death and is
reincarnated in another body. Xuanzang formulates his rejoinder to the theories of personhood
held in the Agamas, in the Brahmanical theories of Sankhya and VaiSesika, and by his
contemporaries by using the theories of dying proffered by Yogacara Buddhism. Availing himself
of the Yogacara theories of the faculties and karma, Xuanzang determines that no entities are
involved in dying other than the faculties and karma. In doing so, he affirms the cardinal Buddhist
tenet of no-self.

Section One: Xuanzang’s Analysis of the Brahmanical and Buddhist Theories
on the Faculties and Karma

While residing in Northeast India from 630-640 C.E., Xuanzang immerses himself in the
study of the early Buddhist and Brahmanical scriptures and engages in debates with masters from

both religious traditions. Upon his return to China, Xuanzang reconstructs the stories of the

219 The Vibhajyavadins (Pali: Vibhajjavadins) were an Abhidharma tradition contemporaneous with the Ka$miri

Sarvastivadins, however, little is known about their doctrines apart from what is preserved in Sarvastivada texts
— see Lance Cousins.,, “On the Vibhajjavadins: The Mahimsasaka, Dhammaguttaka, Kassapiya and
Tambapanniya Branches of the Ancient Theriyas,” Buddhist Studies Review, 18 (2001): 131-82.
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Buddha that are located within the Abhidharma texts, researches the teachings of Sankhya into his
corpus, and engages in a translation of an important treatise of Vaisesika philosophy, the Treatise
on the Ten Categories of Existence (Skt.: Dasapadartha Sastra; Chi.: Shi juyi lun-t%)35®) by the
Vaisesika master Candramati. In his effort to record and translate the early classical scriptures,
Xuanzang examines the Brahmanical and Buddhist theories of dying that are premised upon the
existence of a soul, person, or eternal spirit that deserts the corporeal body and results in the end

of life.

In this exegesis, Xuanzang looks to the Sankhyakarikas, the ancient scripture of the
Sankhya tradition, for the authoritative Brahmanical teachings on dying and the soul. Through
extensive study of the Sarnkhyakarikas and the early commentaries on this text by the sixth-century
Sankhya scholar Gaudapada and the Chinese translator Paramartha, Xuanzang masters the
Brahmanical theories on the topic of dying and reincarnation. The Brahmanical view of dying is
captured in the penultimate verse of the seventy-stanza Sankhyakarikas, where it is stated that the
departure of the soul (Skt.: purusa; Chi.: renwo A FX) marks the moment of death. Without the
animating presence of the soul, the body is said to decompose into its material nature (Skt.: prakrti;
Chi.: zixing B 1E),?*° composed of earth, wind, water, fire, and ether. It then reverts into a
primordial state (Skt.: pradhanavinivrtti) whereby the earthly solids of the body return to the
earthly elements and the fluids of the body flow back into the water elements. In the process of

dying, the soul, in the form of a “subtle or ethereal body” (Skt: guhyam sariram, siuksmasarira;

220 Translation based upon Paramartha’s Chinese — Jin gishi lun, stanza 68ab (T2137:54.1261.¢22). Chi. text runs:
OIS ERE > Mg AERES  “E{FEERE (T2137:54.1261.22-23). According to the edition of
Dutt, Sankhyakarikas, 60, the corresponding line in the Skt. runs: Prapte sarirabhede Caritarthatvat
pradhanavinivrttau / ekantamatyantikamubhayar kailayamapnoti // 68a-d. This Skt. quatrain is in moraic arya
meterwith four “legs” or padas per quatrain (i.e. four quarters), the first two legs (a and b, separated by vertical
slash here or danda) forming a line of verse each has twelve beats or morae, and the second has eighteen morae.
Chi. is in five-character-per-line verse. Reference has been made to the Skt. edition of Dutt, Sankhyakarikas, 79,
who translates the entire stanza as follows: “After having deserted the body and after the cessation of the Nature,
(the Spirit) acquires the salvation which is both certain and final.”
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Chi.: xishen 4l &) in possession of the faculty of intelligence (Skt.: buddhindriyam), soars off into
the ether (Skt.: akasa; Chi.: kongZ=). The soul then migrates through the ether until it becomes

associated with a new embryo and begins the process of reincarnation into another bodily form.

Throughout his corpus, Xuanzang deems the Brahmanical theories of the soul as
antithetical to the earliest teachings in the Agamas and seeks to reclaim the Buddhist teaching on
the impermanence of the self. He regards the Brahmanical treatment of dying as steeped in the
occult and is interested in understanding dying from a more naturalistic and physiologically-based
perspective. Ultimately, Xuanzang seeks to banish the entire notion of the Brahmanical spiritual

soul from Chinese Buddhism.

In his exegesis of dying, Xuanzang looks first to the Agamas and examines the teachings
of the Sakyamuni Buddha on the topic of reincarnation. He finds that the Buddha consistently
relies upon the indriyas to explain what constitutes the locus of transmigration. He then examines
the ancient Brahmanical scriptures in the traditions of Sankhya and Vaisesika and attempts to
square their theories of karma and the faculties with the views of his contemporaries versed in
these traditions. In their explanations of dying, Xuanzang finds that the Brahmanical scholars, past
and present, cling to the notion of an enduring person who bears the responsibility for, and the
consequences of, the actions performed in the life of the individual. Xuanzang then turns to his
contemporaneous fellow Buddhists and finds them attempting to smuggle the soul back into
Buddhism under the guise of the “individual,” or pudgala (Chi.: butegieluo %i¥5{N%E). The
pudgala is described by the Vatsiputriyas as the part of the individual that becomes reincarnated.
It is conceptualized as the locus of karma, or as the container of the bad and good acts that a person

commits in a lifetime.??! Xuanzang indicts both the Brahmins and his co-religionists, the Buddhist

221 As Vasumitra (Shiyou tH %) writes in his Treatise on the Wheel of the Different Systems of Tenets (Skt.:
Samayabhedoparacana-cakra sastra), by the pudgala, the Vatsiputriya mean to indicate the basis for the identity
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Vatsiputriyas, for relying upon an explanation of the pudgala as the bearer of karma. He regards
the idea of the pudgala as equivalent to the Brahmanical doctrine of the purusa, the unchanging
essence of a person. He contends that these ideas are simply “old wine in new bottles” and that

both conceptions undermine the canonical idea of no-self.

In the first folio of his CWSL, Xuanzang mounts an assault on the theories that bolster the
ideas of the self and personhood within the Buddhist and Brahmanical canons. Xuanzang
vigorously contends that the very idea of the self vitiates Buddhism. His work is motivated by a
desire to disabuse his rivals of their fundamental misconceptions regarding the nature of dying. To
accomplish this, Xuanzang must expel the idea of the supernatural soul from the definition of
dying. To lay bare the root cause of what he regards as a mistaken view, Xuanzang appeals to the
words of the Buddha (Skt.: Buddhavacana,; Chi.: Foshuof{fzi{) that are preserved in the ancient

Agamas.

The Buddha’s Teachings on the Faculties: The Debates in the Jetavana Park

As a noviate monk in his native China, Xuanzang is exposed to the earliest strata of source

material, albeit in fragmentary form, that records important episodes in the life of the Buddha.???

Xuanzang comes to regard the Agamas as the authoritative source on doctrinal matters.

of the five skandhas over time: “The tenet of the Vatsiputriyas that is largely the same is that the pudgala is neither
identical to, nor entirely different from, the skandhas. Pudgala is a nominal term applied to skandhas, sensory
faculties (@yatanas), and realms (dhatus). All ephemeral impulses (samskaras) abide only for a moment and then
case. Apart from these momentary dharmas there is no pudgala that moves on from a previous lifetime to a
subsequent lifetime. On the basis of the pudgala, one can say that there is transmigration (samkranti).” H4& T
RIREFE o sFFr R IFRN GRS - (RAR Bt % - SETTAEE - INARIINR - S5 A ERERR NZE -
FEHTHE IR T - (R NZE T A T4 (T2031: 49.16.c14-18).

The Chinese translations of the Agamas undertaken by Gunabhadra preserves the Uttara siitra in its intact form.
However, the disputes of Uttara are hardly known in the comparatively scarce body of materials preserved in
their original Sanskrit. The figure of “Uttara the Deva” appears briefly in the Pali Samyuta Nikaya. For English
translation of the elliptical Pali recension of the Uttara sitra, see Bhikku Bodhi, The Connected Discourses of
the Buddha (Boston: Wisdom Publications, 2000), section 19.99.

222
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Throughout his life, Xuanzang devotes enormous amounts of time to reprising the narratives of
the teachings of the Buddha that are described in the early siitras. Xuanzang is particularly
interested in the records of the disputes between the Buddha and Jatisrona and Uttara, two powerful
Brahmin landholders, on the topic of the indriyas. These debates take place in the Jetavana Park,
near the Anathapindaka Monastery in the Kingdom of Sravasti (4377[%) in the sixth century B.C.
The Jetavana Grove is the site one of the most famous monasteries in India and is historically
significant as a location wherein the Buddha gives many teachings and engages in important

discourses with his followers.

On the Provenance of the Debates in the Jetavana Park

The Jatisrona and Uttara sutras are attributed to great antiquity by the Abhidharma
scholars. The figures of Jatisrona and Uttara appear in the Chinese Agamas and in the Pali Nikayas,
the earliest known records of the homilies of the Buddha. While partial accounts of the Jati§rona
debate are found in two earlier Chinese translations of the Vibhdsa, the full rendition of Jatisrona’s
interview with the Buddha on the twenty-two indriyas appears for the first time in the
Mahavibhasa translated by Xuanzang. The Uttara debate with the Buddha in the Jetavana Park
first appears in the Samyuktdgama. This translation of the original Agamas was rendered into
Chinese by Gunabhadra (Chi.: Qiunabatuoluo>KAPELPEEE), a Sanskritic scholar who was active
during the Liu-Song Dynasty in the fifth century C.E. The retranslation and exegesis of the dispute
between Uttara and the Buddha on the topic of the twenty-two faculties in Xuanzang’s

Mahavibhasa hews closely to Gunabhadra’s source material.

The most comprehensive descriptions of the audiences of the two Brahmins and the
historical Sakyamuni Buddha are found in the translation of the Mahavibhasa by Xuanzang. The

accounts of the two Jetavana debates in this work are matchless in their extensive documentation
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and their exquisite attention to detail and presentation. Significantly, Xuanzang’s reprisal of the
Jatisrona story is immediately followed by his account of the dialogue between Uttara and the
Buddha within the mise en scene of Jetavana Park. Using this literary device, Xuanzang links the
debates under the umbrella topic of the nature of the indriya and fortifies the doctrinal message of

the Buddha regarding the taxonomy of the twenty-two indriyas.

The debates in Jetavana Park between the Buddha and the two Brahmin landholders,
Jatisrona and Uttara, focus upon the definition of the indriyas. Both Uttara and Jatisrona pose
trenchant questions targeting the nature and constitution of the twenty-two indriyas posulated by
the Buddha. The two episodes highlight and play upon the meaning of the Sanskrit word indriya.
Indriya is a double entendre that simultaneously refers to an organ of the body and to a faculty.
Like the Sanskrit word, the Chinese and Tibetan equivalents (Chi.: gen ff; Tib.: dbang po)*** are
double entendres that mean both “organ” and “faculty.” The Chinese word gen can mean organ,
faculty, or “root.” The meaning of “root” is important in this context because it refers to the “root
faculties,” or the indriyas that possess the capacities for faith, perseverance, concentration,
mindfulness, and wisdom. While these indriyas are innate, they must be cultivated by a sentient

being through disciplined practice to take root and grow into fruition.

The Jianaprasthana sastra, the ancient source upon which the Mahavibhasa is a
commentary, does not mention the encounter between Jatisrona and the Buddha. The absence of

any mention of Jati§rona in the early sources supports Skilling's (2012) hypothesis that the story

223 According to Tony Duff’s Tibetan Dictionary, dpang bo can mean indra. Duff’s entry under dpang bo reads:

“Faculty is appropriate in some cases but in the particular case of the sense-faculties, a better translation is
available. In more recent times translators have been using the term ‘faculty’ with less frequency and using terms
like ‘(sense) powers’ to translate this term. This is certainly accurate and quite literal to the original Sanskrit.
However, these things are, in modern terminology exactly and precisely ‘sensors. ‘ A sensor is that
intermediary which detects an object and provides a message to something more intelligent than itself with
information about the detected object.”
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of Jatisrona and the subsequent commentaries on the Buddha’s discourse on the twenty-two
indriyas were constructed by the Sarvastivada Abhidharma scholars in the first or second century
C.E. In his study of this siitra, Skilling (2012) concludes that: “If included in any of the Agamas,
the ‘Discourse on the Twenty-Two Faculties’ (i.e., the Jatisrona siitra) might have belonged to a
Samyuktdgama (although one cannot rule out the possibility that it belonged to either a
Madhyamdgama or Ekéttaragama).”*** Skilling compiled a complete translation of the Jatisrona
siitra from excerpts found in Yasomitra's Sphiitartha, and from Samathadeva's Guiding
Commentary on the Treasury (Skt: Upayika-tika). While both texts are available in a Derge
Tibetan translation, only the excerpt from Yasomitra survives in the original Sanskrit. The dialogue
between the Buddha and the Brahmin Jatisrona appears for the first time in its entirety in the
Sarvastivada Abhidharma literature.*?* Skilling estimates, somewhat conservatively, that the
terminus pro quem for the Jatisrona siitra lies between the second or third centuries C.E., during
which time the Sarvastivada Abhidharma scholars in Kasmir and Gandhara compiled the Vibhasa

compendia. The only extent version of this document is in classical Chinese.

The retelling of the famous story of the audience of Jatisrona with the enlightened Buddha
in the Jetavana Park is found in two places in Xuanzang's Mahavibhasa. It first appears in the
second fascicle of the two-hundred-fascicle Sarvastivada compendium in the form of a trenchant

question posed by Jatisrona to the Buddha. This portion of the Mahdavibhasa presents the earliest

224 Skilling, “Discourse on Twenty-Two Faculties,” 137.

225 Skilling, “Discourse on Twenty-Two Faculties,” argues that this siitra is a polemical recension by the compilers

of the Sarvastivada Abhidharma of ancient Ka§mir and Gandhara. This textual tradition produced a number of
voluminous compendia of tenets, the earliest of which dates back to the 2nd-century C.E. All of these take the
form of exegesis on the Jiianaprasthana Sastra, which contains material dating back to the 1st-century C.E.
Skilling, “Discourse on Twenty-Two Faculties,” 137, writes: to expect to find the “Discourse on the twenty-two
faculties” in one or the other Agama may be mistaken. It is quite possible that the “Discourse on the twenty-two
faculties” was never included in an Agama: that it circulated independently within the Sarvastivada-Vaibhasika
tradition.”
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source material regarding the nature of the faculties and karma. Later in the text, a detailed account
of Jatisrona's questioning of the Buddha on the topic of the doctrine of faculties appears in the
preamble to the “Chapter (Skt.: Varga) on the Faculties.” This portion begins in fascicle one

hundred forty-two and occupies thirty rolls.??®

In the third century C.E., the Indian monk, Sanghabhiti, translates from Sanskrit into
Chinese, a ten-folio version of the Vibhdsa containing a fragment of the Jatisrona sitra. In the
fifth century C.E., the Chinese monk, Daotai 75 %=, collaborates with Buddhavarman (Chi.:
Futuobamo JZFERKEE), a monk from Central Asia, on a translation of the Vibhasa from Sanskrit
into Chinese that includes an abridged version of the Jatisrona dispute. Because both texts preserve
fragments of the Jatisrona interview with the Buddha, they are of historical significance. In his
rendition of the disputes, Xuanzang draws upon these sources, and on the more extensive accounts

preserved in the Mahavibhasa.

A more substantial portion of the dispute appears later in Xuanzang’s translation of the
Mahavibhasa. This version features JatiSrona’s first question regarding the number of the faculties
and includes the obliging response of the Buddha. The content of the response of the Buddha to
JatiSrona ’s initial inquiry are documented in the works of Vasubandhu and in the writings of two
of his earliest Sanskritic commentators, Yasomitra and Samathadeva, recovered by Skilling (2012).
However, the Vibhasa compendia, extant only in Chinese, provide the sole source that preserves
the second question posed to the Buddha by JatiSrona regarding the ultimate constitution of the

faculties and their supporting organs. In scale and comprehensiveness, the versions of the debates

226 The brief listing of twenty-two faculties, in the proper order, is also found in Sthiramati’s Commentary on the
Abhidharmakosa, titled Genuine Doctrines of the Abhidharmakosa (Chi.: Apidamo jushe lun shi yi [7] B2 22 E(E
LB FR), fascicle five. It is followed sub-commentary that adduces the Jatisrona siitra: ¥H - 24T
it o s A REREAEMN (emend to ) - ZREEMRAT - BCZHER - /£ —H4L - MEME © s IREEIRE ?
e @ Bl —+ AREESER S (T1561:29.327.a18-21).
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in the Jetavana Park recorded by Xuanzang in his translation of the Mahavibhasa dwarf all other

recensions of this text.

The Doctrinal Significance of the Debates Between the Buddha and JatisSrona and Uttara

The positions taken in the Jetavana Park debates are as follows: The Brahmins, Jatisrona
and Uttara, contend that the indriyas require the presence of an executive in the form of a person,
or soul, to animate them. This premise directly contradicts the core Buddhist tenet of no-self. The
Buddha and his disciples take the position that the faculties, in and of themselves, are sufficient to
sustain life. This premise upholds the Buddha's stance that nothing is required to empower the
faculties. This conclusion ultimately reaffirms the core Buddhist tenet of no-self. Because the
principle of no-self is at stake in the debates between the Brahmins and the Buddha in Jetavana
Park, the translations and exegesis of the disputes offered by Xuanzang are of great significance

within the Buddhist canon.

The Story of JatisSrona Versus the Buddha

The story of JatiSrona and the Buddha begins with Jatisrona asking: “Gautama! How many

faculties are there?”??’ Jati§rona strikes an informal tone in this exchange. He calls the Buddha by

227 The Mahavibhasa’s rendition of the initial question of Jatisrona reads: “The Brahmin Jatisrona walked over to the

Bhagavan's seat and spoke to the Buddha, saying: “Venerable Gautama! How many faculties do you teach about?”
The Buddha said: “I teach about twenty-two faculties, starting from the so-called ‘ocular faculty,” etcetera (iti
vistarah).” ‘LR > RHERT A - HEESSRA%R 2 5 RS TR 0 FrEEiRIR o T5E
[ o AL S IREARFT K ?

Buddhavarman’s and Daotai’s text reads: “the Brahmin Jatisrona inquires of the Buddha: ‘Gautama! I simply seek to
inquire a few things of you. I wish to hear what you will say to me about them."4: " EHHEH @ Ex - &
AUVHRTR © BEHFTRE R

The Bhagavan tells him: ‘Brahmin! As you wish, ask away."tH 254 @ A& | BEATARR.

The Brahmin asks: ‘Gautama! Indriya means ‘faculty.'But Gautama, how many loci do these faculties have? Each
faculty you posit falls under a locus, such that your theoretical posits rest on top of other posits!” 4 EH - B2 |

REFR - B2 | IRA AT ? S ? IRIRATHE - MiskiihEas.

The Bhagavan replies: “You Brahmin! There are twenty-two faculties, starting from the ocular faculty (i.e.,
caksurindriyam, the first in the standard listing), and ending with the faculty by which nothing is unknown (i.e.,
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his first name, Gautama, and refrains from using the honorific Sanskrit epithet of “Bhagavan,”
“Master,” or the Chinese appellation of “The World-Honored One” (Chi.: Shizun tH2£).2%® The
question posed by Jatisrona takes the form of an innocuous request for information from the
Buddha regarding the number of faculties that exist within an able human body.??* The Buddha
obliges JatiSrona with his response. In the translation of the Mahavibhdsa by Xuanzang, as in the
two earlier recensions of this siitra found in Sanghabhiiti’s translation of the Vibhasa from the
fourth century C.E., and Daotai’s and Buddhavarman’s translation of the Vibhasa from the fifth
century C.E., the Buddha proceeds to enumerate the twenty-two indriyas, beginning with the

ocular faculty and ending with the uncontaminated faculties.

In the retellings of this story found in the two earlier Chinese versions of the Vibhdsa
translated by Sanghabhiiti in the fourth century C.E., and by Daotai and Buddhavarman in the fifth
century C.E., Jatisrona asks, “For what reason does Gautama set forth the indriyas as theoretical
posits, one indriya on top of the other?” Here Jati§rona insinuates that the taxonomy of twenty-
two faculties postulated by the Buddha is on shaky ground. He presses the Buddha to clarify his
stance regarding the nature and number of the indriyas. The exchange between Jatisrona and the

Buddha on the topic of the indriyas begins to bring the differences between the Buddhist and

ajiatasyéndriyam, the 22" in the list)” 2 & H @ & - H -+ 2R - IR ZE &R
(T1547:28.439.b15-18).

The parallel passage in Bi posha lun 4 runs: fEAEEL > fHfEEC » £ AL > MIEES | HeERES - /FTE
£ o A KMIRAD 2 FhEZEIREPT - TR AR - sHIRMR S ERIEMR - kR =+ R > RlE—VIEERE
BEMEAANS PP ESPEREER - FREEE L - FReE > (HH RS » MEAE - T28, no. 1546, p.
270c, 13-18.

228 Sanskrit text based upon Skilling (2012, p. 488): indriyani idriyani ti bho Ghautama ucyante/ kati bho Gautama

indriyani? kiyata ca indriyanam samgraho bhavati?/

229 The earliest recension of Vibh precedes this question about how many faculties there are, with an additional

challenge by Jatisrona to Buddha. This additional question is not found in Yasomitra's clipping or in
Samathadeva's version. This earliest presentation, found in Vibhdsa (Bi posha lun) translated by Sanghabhiiti,
appears to coalesce the challenges of Jatisrona with those of Uttara , which occur in different parts of Xuanzang's
translation. Daotai and Buddhavarman’s *Vibhasa (fasc. 4) is the same as Sanghabhiiti’s text in combining the
two stories and the questions raised by the protagonists therein.
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Brahmanical doctrines of the faculties into sharp focus and raises two thorny questions regarding
the nature of the faculties. The first question is: how many faculties are there? The second is: what

is the relationship between the faculties and the organs in the body?

The Mahdvibhdsa text records that JatiSrona, prior to his audience with the Buddha, has
polled other gurus about their opinions on the exact number of the indriyas in the taxonomy of life
forms.?*° He requests that the Buddha position himself vis-a-vis the plethora of theories on the
precise number of indriyas, a topic contested by the Brahmanical and Buddhist scholars of the
time. For example, while the classical Sankhya scholars postulate a taxonomy of eleven physical
faculties, the Vaisesika scholars posit a schema of five faculties that correspond to the five senses.
Jatisrona is said to believe in an ornate taxonomy of one hundred and twenty two independent
faculties, the provenance of which is obscure and somewhat spurious.?! Here the Mahavibhasa
editors imply that the Brahmin Jatisrona’s belief in this doctrine reveals his lack of sophistication.

His naiveté allows him to be positioned as a straw man in the debate with the Buddha.?*? The

230 Xuanzang’s Mahavibhdasa delivers a series of plaudits to the Brahmin Jatisrona before casting aspersions upon
his doctrinal position: “According to some the Brahmin was good-nature, inquisitive and thoughtful. In order to
learn about the doctrine of the faculty, Jatisrona has traveled all around in order to undertake the ninety-six paths
(of the different gurus), whilst inquiring about the numbers of the various faculties.” S/ EM== « & - B

AR > BERERN - RARE > FIEERELHNE > HEERE (T1545:27.729.a11-12).

This architectonic theory of one-hundred-and-twenty-faculties adduced in Mahavibhasa, fascicle 142, classifies
sentient beings in each of six gatis on the basis of twenty discrete faculties. They arrive at one-hundred-and-
twenty different faculties by multiplying twenty different faculties per gati times six gatis. Mahavibhdasa records:
“Others further state that there are one-hundred-and-twenty faculties. Namely, there are two faculties each for
vision, audition, and olfaction — six in total. The faculties managing gustation, tactition/proprioception, vitality,
the five hedonic faculties, along with the five [skillful] faculties including faith, etc., together amount to twenty-
six. Then within each transmigratory destiny (gati) there are another twenty [faculties] for a total of one-hundred-
and-twenty [faculties]. They say that the asuras count as a sixth destiny.” {8452 - B _1T/R - sFIEE &%
RN EEGEBGRAZR  EFEARER TN BE T AE T o R RIE BB N
(T1545:27.730.a01-5).

231

232 “They say that there are one-hundred-and-twenty firthika masters [that Jatisrona sought out] — for example, the

masters of heaven, nagas, asuras, humans, etc. — the main point is that these beings experience a range of one-
hundred-and-twenty loci. For them, it is naught but the marvelous, subtle body (*guhyasarira) that obtains
liberation. The Brahmin Jatisrona’s learning covered all of this. The faculties he spoke about were not the same
[as ours], which engendered his doubts. He didn’t know what the authentic theory was.”
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agenda-driven editors use the Brahmin Jati§rona’s unwieldy taxonomy to place the brevity of their
list of twenty-two faculties into a more favorable light when compared to the Sankhya theory of
eleven faculties, and the far simpler Vaisesika taxonomy of five physical faculties.** The dispute
between the Jatisrona and the Buddha is enlisted to highlight the concision of the Sarvastivada

taxonomy of the twenty-two faculties.

After Jatisrona poses the question regarding the number of the faculties, he presses the
Buddha with a theoretical question regarding the definition of an indriya. The second question is
rhetorical and more acerbic in tone: “But Gautama, don't your siitras also talk about the basis of
the faculties?” E&PEM A ST EREFT{(c? JatiSrona continues: “Don't your siitras speak about
some physical locus upon which the faculties themselves are based?” Here Jatisrona takes the
straw man position that the indriyas are located within the organs of the body, but are separate
from them. Jati§rona assumes, again somewhat naively, that the Buddha will protest and state that
the indriyas are different from the organs of the body. Jatisrona himself does not hold to this idea,
as he regards it as inconsistent with his understanding of the indriyas as distinct and separate from
the organs. With this maneuver, however, Jatisrona attempts to trap the Buddha into agreeing that
there is a difference between the indriyas and the physical basis of the indriyas in the organs of

the body.

The second question posed by Jatisrona is at the heart of several sensitive issues within the
Buddhist doctrine. What exactly is the difference between an indriya and a material organ? Is there

a constitutional difference between the two? Jatisrona’s question opens an inquiry into the nature

233 The editors of the Mahavibhasa are well aware of this fact. However, they list five faculties postulated by

Vaisesika in a different order from the Buddhist taxonomy - “olfaction, gustation, vision, and
proprioception/tactition, and audition make five indriyas” £ & IR & H R (T1545:27.729.¢28). This
Vaisesikataxonomy is attested in Kumarajia’s translation of Aryadeva’s Sata sastra, which reads: “How many
indriyas do the Vaisesika masters postulate? Response: According to the Vibhasa, they only postulate five

indriyas.” FHHATETIR 2 &« 20 = HE AR
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of the indriyas that includes questions ranging from the distinction between the faculties and the
corporeal body to the nature of the faculties held by enlightened beings. These questions include:
Are the faculties analogous to parts of the body? Are they organs? What is the difference between
a faculty and the body? What is the status of the spiritual faculties possessed by the Buddha and
other enlightened gurus? How does Buddhist practice influence the expression or the realization

of the faculties?

In response to Jati§rona’s question, the Buddha states that the word indriya must be
construed in the classical sense, as describing both the faculty and the organs associated with it.
The Buddha adopts the ancient duality imbedded in the term indyria and does not use the word to
refer to the indriyas and the organs as separate entities. For example, in the early texts of the
Buddhist and Brahmanical traditions, the Sanskrit and Chinese words for eye (Skt.: caksur; Chi.:
ven) refer to the organ of the eye and to the entire visual system. According to Sarvastivada
Abhidharma, a sensory faculty is both a sense organ and the sensory mechanism that receives and
processes visual stimuli. Ganeri (2012) writes: “A sense-organ, here, is not something like a nose,
but rather a specific quality or capacity which a certain complex matter has; we would now speak,

for example, of the olfactory aspect of the exteroceptive system.”?**

Jatisrona and the Buddha agree on the general principle that the word indriya is a
synecdoche for an organ and for a sensory capacity. In his response to Jati§rona’s question, the
Buddha offers the example of caksurindriyam, “the organ of the eye” (Skt.: caksur). The Buddha
states that the word caksurindriyam stands for both the organ of the eye and the capacity of vision.

He applies the idea of the cooperative action of the indriya in this example, stating that the eye

234 Jonardon Ganeri, The Self: Naturalism, Consciousness, and the First-Person Stance (New York: Oxford Univ.

Press, 2012), 133.
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needs the eyeball, the cornea, and the associated blood supply within the organs of sight to exercise
the characteristic action (Skt.: karman) of seeing visible things (Skt.: ripas). Additionally, the
Buddha notes that the word srotréndriyam, like the Chinese equivalent, er H-, synecdochally refers
to the auditory organs of the earlobe, the ear-canal, and the entire auditory apparatus. The principle
that the Buddha upholds is that, by definition, the word indriya captures the organs, the sensory
apparatus, and the activity or capacity that is executed when all parts of a mechanism work together.
The Buddha concludes that there is no meaningful difference or distinction between the indriyas
and the organs. Importantly, this core principle applies to all twenty-two indriyas, ranging from

the baser sensory faculties to the higher spiritual ones.

The elision between the physical or sensory faculties and the spiritual faculties raises a
thorny question, however. Do the spiritual faculties have an impure basis in the gross physical
organs of the human body? Holding fast to the Buddhist teaching that the body is a “contaminated”
(Skt.: sasrava; Chi.: youlou’5 i) vessel, it would follow that if the spiritual faculties sprout forth
from the loci of a defiled body, they are also impure. The problem of the defilement of the indriyas
1s moot within the Sarvastivada dogma, however, because the contaminated and uncontaminated
indriyas are segregated into discrete categories within the taxonomy. In this schema, the
contaminated indriyas include the inborn faculties of able-bodied humans, whereas the
uncontaminated faculties refer to the skillful faculties of faith, perseverance, concentration,
recollection, and wisdom that are possessed by the Buddha and cultivated via the religious
practices of individuals. This allows for a conceptualization of the spiritual faculties as having loci
apart from the impure bases of the physical faculties. Because they have separate loci, they can be
developed through religious practices and rituals, rather than through exercise or the physical

training of the organs of the body. This crucial distinction has large ramifications for religious
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practice and ritual in Sarvastivada Buddhism and is addressed in the Jatisrona sitra.

The issues concerning the relationship of the lower sensory to the higher spiritual faculties
raised in the Jati$rona sttra challenge Xuanzang’s theory of the twenty-two faculties. The question
of from whence the spiritual faculties emerge casts into question the very nature and existence of
the Buddha’s skillful faculties of faith, wisdom, perseverance, recollection, and wisdom. Where
are the physical loci (Skt.: asraya) of the spiritual faculties? Are the operational bases of the
spiritual faculties “over and above” the five senses and the physical faculties of the body? Do they
grow out of the existing operational bases in the body? According to the position held by Jatisrona,
the spiritual faculties must require loci that are separate from the contaminated faculties inherent
in the body of an ordinary human. According to the Buddha, the uncontaminated spiritual faculties
emerge from loci innate to the body of an ordinary human and are realized through cultivation by

religious practice.

In both retellings of the Jatisrona episode found in Sanghabhiiti’s and Buddhavarman’s
Chinese translations of the Vibhasa, the Buddha flatly rejects Jatisrona's premise that the spiritual
faculties are constitutionally different from the physical faculties of the body.?* In the debate, the
Buddha upholds the position that the spiritual faculties are the natural outgrowths of the innate

faculties borne by all humans.

The Jatisrona debate, located in the second fascicle of Xuanzang’s translation of the
Mahavibhasa, concludes with the editors (Skt.: siddhantins; Chi.: lunzhu g =) weighing in on the
distinction between the faculties and their physical basis in the body (Skt.: @sraya; Chi.: suoyi Fft

{#%). The verdict rendered by the Mahavibhasa editors is that “the faculty and the physical locus of

235 While in Sanghabhiiti’s version, this inquiry into the relationship of the faculty viz. locus appears in the first
fascicle. In the earliest Chinese recension of Vibh, it shows up in the “Sixteenth Chapter on the Loci of Twenty-
Two Indriyas” —~+ _iREEZFE+7~ (fascicle 4 of 14).
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the faculty are not different. That indriya refers, at once, to both ‘faculty as an entity’ and to the

‘basis of the faculty,’ is not a matter of general-acceptance (aprasiddha). 1t is a false postulate of

one’s own tradition.” {7 IE “AEMREEA R - —5EIRAG - —SFATIR - FRATIRAL - & H =

The authors of the Mahavibhdsa go on to aver that any doctrine that posits a difference
between the faculty and the locus in which inheres “cannot be a matter of general acceptance”
(Skt.: aprasiddha; Chi.: bu jicheng AH5jK) and that to contrive this distinction is to adhere to a
false dichotomy. As the straw man, JatiSrona stands firmly behind the position that there is a
distinction between the indriyas and the organs of the body. He therefore inadvertently endorses

the idea that the spiritual powers of the Buddha have a locus in the body.

To the Sarvastivadin editors of the Mahavibhasa, however, the distinction between a
faculty and its physical basis in the body is unacceptable. To locate the marvelous powers of the
enlightened guru within in the fleshy viscera and the “contaminated” sense organs®*¢ would be
tantamount to a desecration of the spiritual achievements of the Buddha and all other masters. The
editors of the Mahavibhasa are disgusted with what they regard as an unappealing and unwarranted
consequence that flows from the premise that the spiritual faculties are outgrowths of the defiled
sensory organs of the body. They contend that the spiritual faculties are the outgrowths of innate

indriyas that are distinct from the physical indriyas and possessed by all.?3” The difference between

236 The verdict of the Mahavibhasa editors on the paradigmatically Vibhajyavada doctrine presented in fasc. 2 of
Xuanzang’s translation is: “Therefore, it should be granted that the five faculties including faith are also
unanimously contaminated”#{ & JEFFEE AR > TNEER.

Mahavibhasa 150 contains the following illustration of feats of divine sight: “There are those who are of the
opinion that it is precisely the human's native eye that can be modified into the heavenly eye, which is capable of
seeing things in a non-impeded way. This is what is established by the followers of the outside path of Samkhya.
fEER ¢ BDABRMREE A RAR - gESEMR 5, o L/ BaEms MERTIL.

Some are of the opinion that: ‘the human eye' is equivalent to the eye which arises naturally and by way of
modifications through repetitive practice, it can illuminate and clarify what's immediately before the eyes, such
that it comes to be rewarded the moniker of “heavenly.” fZ{EE:R @ FTRERIREIE AR - BrgiEsE » 0835
Al > ILEA K .
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the “pure” spiritual faculties, such as the heavenly vision of the Buddha, and the “crude” organs
of the body is that the spiritual faculties of the Buddha do not emanate from a sensory organ, such
as a third eye. Rather, the spiritual faculties of the Buddha are a result of specific and disciplined

practices that enhance or upgrade the innate spiritual indriyas.

In their concluding remarks on the Jatisrona episode, the Mahavibhasa editors reject the
analytical distinction between a faculty and its physical locus. They then engage in a series of
arguments regarding the nature and the composition of the spiritual indriyas that are possessed by
the Buddha and other enlightened masters. This topic is taken up in the second series of disputes

between the Buddha and the Ksatriya-Brahmin Uttara.

The Story of Uttara and the Buddha in the Jetavana Grove

The story of Uttara (Chi.: Wodaluo " tHE; also written Yuduoluofi % %) and the Buddha
begins with Uttara kneeling on one knee and turning the strap of his robe to the right in a gesture
of supplication and deference. According to the Mahavibhdsa, Uttara, the peripatetic philosopher
of “mixed Ksatriya-Brahmin stock,”?*® comes to Mahapindaka to take part in the challenge laid

down to proclaim faculties other than the twenty-two endorsed by Buddha.?*® The Buddha’s

We liken it to some forest practitioners in the Deccan Interior, some of whom can see up to a yojana through repetitive
practice, but the items it makes manifest [at a distance] are all opaque. When they cultivate the heavenly eye is
just like this. But granted that's the case then the blind would not be able to cultivate the penetrating heavenly
vision, which violates the sacred teachings (@gamas), moreover it runs counter to common sense.” Y1 EIfEH
FRepTT o SRELR) D E BE > BB H ST - BRIREE > TMEANE - E/ > BREESREEBILRIRE  (F
BEEE R IR R R AR AR

Mahavibhasa 142: “There are those who say that Prajfiasri is of mixed heritage, having been born to a Ksatriya
and a Brahmin. For example, the mule is born fron the stallion and the mare. It is said that this was his caste, and
that he had a disciple by the name of Uttara .” 37 - I/ FAE © SEIERITE FIZEEEFTE > R aRa A - Wit
BEFS - FrAEBR - A2 0 LRI - (A BT R IHEE.

The Records of Western Territories (Da Tang Xiyu ji KV EL) purportedly based upon Xuanzang's travelogue
records that Uttara hailed from the Kingdom of Culya Z£FI[H[[EY (modern-day Tamil Nadu): “In the western

ke

towns not far from the Qielan, lies the spot where the Bodhisattva Aryadeva (Chi. Tipo Pusa $22573%) debated
with the Arhat Uttara "I PG~ 285 SNEE - 2 55 Bl 48 E 5w sE ~ BR . Apparently, subsequent to his

238
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disciples, Ananda and Sariputra ,are present at this audience. The Buddha begins the dialogue by
Boluoshe £ %% ), exhorts his disciples to “cultivate the faculties in a sagely way” (Chi.: sheng-

xiu gen BEEFR).

Xuanzang’s recounting of Uttara’s audience with the Buddha immediately follows his
lengthy presentation of the Jatisrona's disputes in the the one hunded and forty-second fascicle of
the Mahavibhasa. The conversation between the Brahmin Uttara and the Buddha in the Jetvana
Park is preserved in the fifth-century translation of the Sayuktdgama, composed by the scholar
monk Gunabhadra. While he derives much of the content of this episode from the Chinese
translation by Gunabhadra, Xuanzang reprises the incident in greater detail and offers editorial

commentary on the ancient siitra.

Xuanzang links the dialogues between Uttara and the Buddha, and JatiSrona and the
Buddha in the Mahapindaka Grove chronologically and thematically. Both episodes are enlisted
to develop doctrinal points regarding specific and definitional aspects of the indriyas. The first
episode, featuring Jatisrona and the Buddha, focuses on the number of faculties, while the second
debate with Uttara centers on the development of the spiritual faculties. The debate between Uttara,
such as “divine hearing” (Skt.: divya-srotram; tian-er’XxH.) and “heavenly sight” (Skt.: divya-

caksur; Chi.: tian-yan KiR).

4

advises his disciples to “cultivate the faculties in a sagely way.” Uttara offers the following

meetings and instruction under the Buddha, Uttara had become an enlightened Arhat, having cultivated the six
supranormal abilities (sadabhijiiani)” (T2087:51.931.b13-16).
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enigmatic statement: “Our master is of the opinion that it is something that the eyeball does not
see, and a sound that the ear does not hear! Now, that is to cultivate the faculties in a sagely way,
as there is nothing to be grasped” FRAMEUIESR : ARG » AR - &4 TEEEIRE, - &

PP 2

Uttara then describes Prajfiasri’s methods of “cultivating the faculties in a sagely way.”
These practices include staring at objects for extended periods and other exercises intended to
develop visual and aural acuity. According to Uttara and others, these efforts, when properly
executed, result in the attainment of a supramundane sense, such as heavenly vision or heavenly
hearing. The realization of a heavenly sense occurs when a “third eye” or a “divine ear” emerges,
or sprouts forth, from deep within the body. Additionally, Uttara believes that superior forms of
vision or hearing can be attained only under the supervision of a guru, such as Prajiiasri, who
guides a novitiate through the practices of cultivating the faculties. He states that the achievement

of a spiritual faculty “cannot be grasped by the un-initiated.” >*!

240 T1545:27.729.b02-4.

21 Mahavibhasa 142: “Once, Uttara came to pay audience to the Buddha. Uttara was delighted, and sat down in

e~

c~—7

is what the eye cannot see and what the ear cannot hear — that is sagely cultivation of the indriyas — since there is
nothing to be grasped.’” The Buddha immediately rejoined Uttara in saying: “If that were the case, then the blind
person should already have ‘cultivated his indriyas in a sagely way,’ since his eyes do not see anything.” At that
point, Ananda was waved over by the Buddha and stood up in attendance upon the Buddha. He had already
discerned a response [to Uttara ’s statement], saying: “the deaf should also be innately cultivated in their sagely
faculties, since their ears do not detect the sounds.” I {HZE - & A—RF2KEE (FT © BX=MEHAE—H4L - i
T H LB EESN] > B ESEMUARR 7 IREHEE S - AN o RIS o I - AR ¢ IR
FERE > BAEE % TRER o MATHEL o EVEH - B S BEREEERN KA o REREiee
BFIL o FitERs - SIS - BMEINERE BN EE R (T1545:27.29.a26-b06). This account found in
Xuanzang’s Mahavibhdsa is largely derived, verbatim, from Gunabhadra’s earlier translation of the Uttara sitra
found in fascicle 11 of the Samyuktagama (T99:2.78.a2-b08): Gunabhadra’s text contains the further remarks by
the Buddha to the audience, once Uttara has been rendered utterly at a loss following Ananda’s riposte concerning
the incoherence and absurdity of Uttara’s notion of “sagely cultivation of the indriyas.” This additional text runs:
“Then, the Buddha told Ananda: “That (i.e., what Uttara has said about the method of sagely cultivation) is
different from our venerable, sagely dharma that regulates the unsurpassable indriyas.” FiS » tH 2B ]
g0 BAEESE - B4 H{E5EMR. Ananda requests of the Buddha: “we humbly entreat the Buddha to teach to
the Bhiksus the venerable sagely dharma — how to regulate the unsurpassable cultivation of the indriyas, and once
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Throughout the initial part of his interview with the Buddha, Uttara maintains that the
spiritual faculties are, by definition, extraordinary, and beyond the attainment of persons who are
not undergoing training by a guru. The path of “cultivating the sagely faculties” proposed by
Prajfiasri is designed to develop the ability to see that which is not seen with the ordinary eye, and
to hear that which is not heard with the ordinary ear. In due time, Uttara will learn that his
representation of the guru's path is vague, cryptic, and misleading, and that his investment in the
idea of undertaking the cultivation of the faculties only under the guidance of a guru will get him

A=

heavenly sight and divine hearing under his guidance and supervision.

The Buddha’s teaching that one sees not just with two eyeballs and hears with not just two
ears is recorded in the ancient Agamas.?** The Buddha states: “The eye, per se, does not actually
see things, nor does the ear, per se, actually hear things.” 2** The teachings of the Buddha recorded
in the Dirghdgama extend the principle that the authentic faculties engaged in the action of seeing
or hearing are not visible. This means, quite literally, that the faculty of vision cannot be seen by

the naked eye. Mutatis mutandis, this is true for the faculties of olfaction, gustation, and touch.

Having established that the optic and aural faculties are not what see or hear things in the

most literal sense, Uttara extends this idea to the supramundane faculties and to the Buddha's

the audience of Bhiksus have heard the teaching, how to properly uphold it when put into practice.” P& = {#
= OMERRTH B R EELL maR BEUL ~ A RER > St T - B2 %17 (T99:2.78.b07-8). For the
remainder of the Samyuktdgama’s presentation of the Uttara sutra, the Buddha goes on to regale the members of
the audience, both Buddhists and Brahmins, about the cultivation of the six senses.

242 For instance, the Buddha makes statements to this effect in the Sayuktigama version of the dispute between the

Brahmin Uttara and the Buddha. Here, the Buddha proclaims to ananda that “the eye (i.e., caksurdyatana) and
visible matter present visual consciousness as their perceptual basis (alambana).”i} ~ %4 ARk, (T:99:2.
78.b22).

243 For the debates on “what sees” within Sarvastivada Abhidharma, see Dhammajoti, Sarvdstivada Abhidharma,

336-343; also readers may refer to his (2007) study, titled Abhidharma Doctrines and Controversies on
Perception (Hong Kong: Center for Buddhist Studies), chapter 2.
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sagely faculties. Uttara begins with the anodyne idea that the vision cultivated by the sages is
awesome in terms of its overwhelming power and penetrating scope. He adheres to the premise
that the heavenly eyes and divine ears of the Buddha allow him to see things and hear sounds that
lie beyond the sensory range of ordinary humans. He then contends that the things seen with the

faculty of heavenly vision cannot be detected with the untrained eye.

From the outset, the Buddha and the Brahmin are quick to point out that the “eye,
simpliciter, does not see things.” The “eye” (Skt.: caksur) is understood by both parties to stand
for the visual organ of sight that is constituted by the eyeballs, the optic nerves, and the associated
blood supply. The faculty of sight directs the movements of the eyeball and the activities of the
entire visual apparatus, of which the eyeballs are only one part. According to the Buddha’s doctrine
of perception, in addition to the visual faculty (Skt.: caksurdayatana), two other elements are
required to perceive the presence of visible matter. These are a sensible object (Skt.: ripa) and
visual consciousness (Skt.: caksurvijiiana). This tenet, which is attributed to the early homilies of
the Buddha, is encapsulated in the famous slogan: “Three elements coalesce to generate the

sensory experience” (Chi.: sanshi hehe =2 F1£).24

Thus far, the Buddha appears to agree with everything that Uttara has argued. The Buddha
concurs that the faculties as entities, per se (Chi.: genti #R#8), cannot be seen, in the case of the
visual faculty, or sensed, in the cases of the other sensory faculties. Uttara extends this idea to the
spiritual indriyas and adduces that the indriyas of the sages cannot be seen by the naked eye or
sensed by the faculties possessed by ordinary humans. The Buddha agrees that “cultivation of the

faculties in a sagely way” entails “something that is not seen with the eye or heard with the ear.”

244 This doctrinal mantra finds its locus classicus in the Samyuktdgama, trans. Gunabhadra K FFEFE fascicle 3, in
the Buddha’s sermon to disciples at the Jetavana Park (T99:2.18-19).
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Jatisrona runs into difficulty, however, when he side-steps the issue of the origin and development
of the sagely faculties. His argument then becomes mired in the murky territories of third eyes,

hidden indriyas, and other phenomena of the occult.

At face value, there is little that is objectionable about Uttara's characterization of the
sagely faculties. He, along with the disciples of Master Prajiasri and the Bhagavan Buddha, agrees
that the incremental development and refinement of the supramundane skills that are evinced by
the sagely faculties cannot be measured or grasped by the naked eye. Uttara believes that the
heavenly eyesight of the Buddha is pervasive in its scope and penetration and that his marvelous
visual powers allow him to simultaneously view enlightened beings in the heavens and hellish
beings or narakas in the eight cold and eight hot Avici hells. Uttara concludes that this superior
form of vision extends above and beyond the scope of any ordinary “fleshy ball of an eye” (Chi.:
routuan yanRH R .24 According to the Sarvastivada teaching of the Mahavibhasa, the heavenly
eye of the wheel-turning king (Skt.: cakravartin), or the Buddha, can detect sights at a distance of
up to four krosas,**® or eighteen miles, and the heavenly ear can perceive sounds up to four kronas,
or one yojanas, away. Uttara attributes the heavenly vision of the sage to the cultivation of

supernatural indriyas such as third eyes.

The Buddha and the Brahmin fundamentally agree that the senses grasp their objects, but

“are not something to be grasped.” (Chi.: wu suoquifEfitH{)**” They concur that all indriyas,

25 Mahavibhasa 150 describes the scope and range of this power of vision as capable of penetrating “a great
chiliocosm,” (Skt.: mahatrihasra: Chi.: da-qian jie KT-5), presumably, the triple chiliocosm which spans
roughly 200,400 miles in breadth. This reckoning is according to AK 3.10, wherein Vasubandhu measures the
full extent of the chilocosm to be sixteen hundred thousand leagues (Skt.: yojanas; Chi.: you-xun f5/6]), or roughly
200,400 miles. This is based on A.L. Basham’s (1954) reckoning of one yojana (=four krosas) as approximately
nine miles. Mahavibhasa adds the qualification that with the “applied practice” (prayoga) of his yogic power, the

9y A B A

Buddha's vision penetrates “innumerable, boundless worlds.” 4 & fiftiE tH 5(T1545:27.767.a28)
246 Under one krosa, Digital Dictionary of Buddhism entry gives: “The eighth part of a yojana, or 5 li H [2.5

kilometres]; another less probable definition is 2 /i.)”.

247 T1545:27.729.b03.
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ranging from the sensory to the spiritual, are by definition invisible. They part ways, however,
regarding the idea that the sagely faculties originate from the indriyas that are innate and borne by
all humans. Uttara holds that the sagely faculties emerge from an independent source, and that the
marvelous faculties of the enlightened sages are not something that ordinary worldlings can attain
by having two working eyeballs and passable eyesight. He implies that we are “born blind in the
third eye” and can access the power of this sense only with disciplined practice under the tutelage
of a guru. The Buddha states, however, that the spiritual faculties are innate to humans and
therefore can be cultivated by anyone. While the Buddha teaches that the indriyas are invisible, he
also states that they are also endowed with agency and potency. The indriyas are involved in all
activities of living, from the simplest of hand gestures, to the sagely powers of insight and

mindfulness.

The Buddha then delivers to Uttara and his disciples his homily on the taxonomy of the
twenty-two faculties. After listening to the Buddha enumerate the twenty-two faculties, Uttara
admits that he is confused about the status of the spiritual faculties vis-a-vis the ordinary sensory
faculties of sight, hearing, smell, taste, and touch. Uttara presses the Buddha on the precise
relationship between the bodily senses and the “yet-uncultivated” (Chi.: wei-xiu KfZ) faculties of
concentration, faith, perseverance, recollection, and wisdom. By “yet-uncultivated,” the Buddha

refers to the advanced spiritual attainments or the cultivated faculties of the sage.

Uttara agrees with the Buddha that the expression of these extraordinary faculties is the
result of courses of physical training and yogic cultivation. The Buddha diverges from the Brahmin,
however, when he states that the extraordinary indriyas do not have a locus in a third eye or in any
other mysterious or supernatural faculty. He implies that it is not the case that the unenlightened

are born “blind in the third eye” or that their heavenly eye has been occluded. Nor, according to
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the Buddha, has their natural ability to open the aperture of the heavenly eye been unnaturally
impeded or inhibited. The realization of heavenly eyesight cannot be analogous to sprouting (Skt.:
prabhavah) another eye. If the Buddha is sincere in his commitment to the naturalistic view of the
faculties, then even the most abstract faculties, such as the faculties of concentration and higher
gnosis, must have a basis in the physical body with which all ordinary humans are endowed at

birth.

The Buddha then waves one hand to beckon his disciple, Ananda. With this simple gesture,
the Buddha demonstrates how the indriyas, while invisible, have visible effects. Ananda
immediately comes to the Buddha's side, kneels, and adjusts the left shoulder strap on his robe
(Skt.: kasaya; Chi.: jiasha 222%). The expression on Ananda's face is serene, and his eyes reflect
his ready attentiveness to the Buddha. Uttara looks befuddled. As he squints back and forth
between the Buddha and Ananda, the meaning of the Buddha’s legerdemain is lost to him. Uttara

is unable to speak.

Ananda then poses a question to Uttara. How would Prajiiasri explain the special cases of
gurus born blind and deaf who attain the sagely faculties of heavenly vision and hearing? In
responding to this challenge, Uttara runs into difficulty. His guru, Prajfiasri, cannot account for
how blind or deaf people can achieve sagehood in any way other than through his specific course
of practice involving the refinement of the eyes and ears. Uttara concedes that a congenitally blind
person has the innate capacity to attain sagehood. How then is sagehood to be attained if not
through the cultivation of existing and intact sensory organs? Ananda states that for the Buddha's
disciples (Skt.: sravakas; Chi.: dizi %), cultivating the faculties of sagehood entails improving
the inborn faculties possessed by all humans. Attaining sagehood does not require locating a third

eye or developing indriyas that are hidden deep within the body.
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Ananda's question poses a dilemma for Uttara: Is the eyeball of the sage with divine vision
constitutionally different from the eyeball of the ordinary human? Uttara is faced with two choices:
He can admit that development of the faculty of divine sight through the practices taught by
organ involved in seeing things, or he can swallow an equally bitter pill by admitting that the

eyeball of the enlightened sage is the same as the eyeball possessed by an ordinary human.

Ananda continues to point out the incongruity of Uttara’s statement that the eyesight of the
sage involves developing cultivatable capacities to see things far beyond the purview of an
ordinary set of eyes. However, if in achieving something beyond the pale of ordinary, vulgar
sensation is the goal, one might try to deprive the base senses and avoid worldly distractions. If
one is to attain enlightenment, then one must abstain from the defilement of the sensory world. It
would then follow that to cultivate the spiritual indriyas, one must overcome the constraints of the
contaminated fleshy eye and peel back the corrupted fleshy ball of an eye to see things in their true

light.

Ananda's second rejoinder has an unforeseen consequence when put into practice. If the
ordinary senses contribute to unwholesome attachments to the objects of sensory desire, then the
practitioner bent on cultivating the sagely way might be led to deprive, or even destroy, the sense
organs that promote desire. Ananda asks Uttara: For what purpose would you renounce the life of
a householder and practice day and night to cultivate the pure practices of being a Brahmin if you
could simply destroy the faculties of seeing and hearing to cultivate the faculties in a sagely way?
Would it not be more efficient to gouge out one’s eyes than to spend years abstaining from

defilement and practicing purification rituals to attain heavenly eyesight?

Ananda’s rejoinder to the Brahmin Uttara is meant to be a knock-down argument. Uttara,
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again, is at a loss for words. He falls into an insuperable dilemma, as he is unable to reconcile two
opposing ideas. The first idea is his religious conviction that humans can become sages by
cultivating the faculties with practice and under the guidance of a guru. The second idea is that the
faculties of the sage are not constitutionally different from those of an unenlightened person. How

then, is it possible to attain sagehood with the insufficient sensory faculties of an ordinary human?

Finally, Uttara concedes that the sagely faculties must be constitutionally different from
the five ordinary sense organs. Uttard admits that while deaf people are born without functioning
auditory faculties, they can develop the sagely faculties. Here, he concedes that the cultivation of
the sagely faculties requires more than the honing of the ordinary senses and involves the

development of the faculties of faith, spiritual zeal, mindfulness, concentration, and wisdom.

In the Jetavana Park, Jati§rona probes the Buddha with questions regarding the ultimate
definition of the indriyas. Uttara expands this discourse and engages the Buddha in a debate on
the distinction between the corporeal body and the faculties. What is at stake in these disputes
between the Buddha and the Brahmins Jatisrona and Uttara is the difference between the
Brahmanical and Buddhist definitions of the indriya. In his Chinese reprisal of these ancient
narratives, Xuanzang provides a spirited and rigorous defense of the Buddhist doctrine of the
indriyas and concludes that dying is the direct result of the disintegration of the indriyas. Because
the debates are regarded as faithful representations of the words of the Buddha, Xuanzang’s
renderings of the debates further his agenda of rescuing the teachings of the indriyas from dilution

at the hands of his Brahmanical counterparts and Buddhist co-religionists.

The debates between the Buddha and Jatisrona and Uttara provide a convenient vehicle by
which the Sarvastivada editors clarify, reconcile, and advance their doctrinal agenda. The

Abhidharma editors enlist the actual words of the Buddha to support their doctrinal rendering of
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the taxonomy of twenty-two faculties. The Mahavibhasa editors purposefully set up the disputes
as polemics. The Brahmins, Jatisrona and Uttara, play the roles of straw men with whom the
Buddha argues fundamental doctrinal points regarding the definition of the indriyas. The
Mahavibhasa scholars make use of this stitra material for the very deliberate purpose of reconciling
the salient differences and similarities between the Brahmanical and Buddhist teachings on the
nature of the indriyas. Essentially, they are motivated to supplant the eleven-fold taxonomy of the

indriyas of the Sankhya and Vais$esika masters with their own taxonomy of twenty-two faculties.

Prior to the famous Jetavana Park debates, disputes between the Buddha and Brahmins
regarding the number of the faculties appear in the ancient strata of siitra material. Also preserved
within Xuanzang’s Mahavibhasa are narratives that describe Brahmins who come to pay homage
and are challenged by the Buddha to find faculties other than the twenty-two enumerated in the
taxonomy. The Buddha states: “The twenty-two faculties that [ have taught are exhaustive. If you
can refute this, then you can go ahead and talk [to me] about other faculties. But you should know
that their theories are all talk and make no sense.””* In his address to an audience of Buddhists
and Brahmins, the Buddha throws down the gauntlet to anyone who can challenge his theory of
the indriyas. In one account recorded in the Vibhdsa of Sanghabhiiti, the Buddha adds the condition
that “Not even a single item may be subtracted from the [list of] twenty-two faculties, otherwise
one has only laid bare the twenty-one. If one adds another single faculty, then one has already
postulated twenty-three.” “REE —+ "M, JK—IE, iz —+—, ¥, -+ -=*
Here the Buddha makes it clear that if a contender is not ready to defend the taxonomy of no more

or no less than twenty-two indriyas, the edifice of the challenge will collapse, and defeat must be

% Xuanzang, Mahavibhasa 142 {5 * Bl —+ “IRWEERE - SHEILERER - BEREGERA S HER
(T1545:27.729.206-7).

249 T1547:28.439a28.
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conceded.

While debates regarding the number and the type of faculties are documented in the earliest
strata of the Indic sources, the Sarvastivada editors of the Mahavibhasa enlist the words of the
Buddha to further their agenda of supporting their taxonomy of the twenty-two faculties. The
problem for the Mahavibhasa editors, however, is that their taxonomy appears baroque when
placed alongside the relatively streamlined classification of eleven faculties proposed by Sankhya
theorists. > The taxonomy of the twenty-two faculties espoused by the Mahavibhasa editors
includes categories of faculties that do not appear in the comparatively economical list presented
in the Samkhyakarikas. For example, the fourth and fifth categories of the indriyas recognized by
the Abhidharma Buddhists as faith, perseverance, mindful recollection, concentration, wisdom,
and knowledge of past, present, and future are not enumerated in the taxonomy of the tattvas, the
term used in the Sankhyakarikas to describe the faculties. That these more cerebral indriyas are
reconciled with a concrete and naturalistic understanding of the physiology of the body becomes

a constant difficulty for the Buddhist apologetics.

In the Jetavana Park debates, the Buddha, JatiSrona and Uttara address two fundamental
questions: How do the twenty-two faculties form the basis of life? How does the taxonomy of the
twenty-two faculties explain the spectrum of all life forms? Xuanzang states that these debates
confirm two premises of the Buddha, that life consists of the twenty-two faculties and that the

taxonomy of the twenty-two faculties forms a comprehensive explanation for the variation of all

230 According to the Sarnkhyakarikas, there exist eleven indriyas corresponding to the mind, the five senses, and the
physical functions (Skt.: vr#ti; Chi.: shi Z&) of the five faculties of physical action (karméndriyas). Eliade
translates the five karméndriyas as “five conative faculties.” See Eliade, M., Yoga: Immortality and Freedom (vol.
56). (Princeton: Princeton Univ. Press, 2009; First printed 1959), 21. Twelve actions are enumerated under the
five cognitive faculties, five karméndriyas, and the faculty of mind, including desiring (mind), listening, touching,
seeing, tasting, smelling, speaking (vak), grasping, walking (feet), excreting solid and liquid waste, and sexual
pleasure.
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life forms. The stories of the Buddha’s debates with the Brahmins are constructed to develop
reductio ad absurdum arguments to highlight the unwanted and unwarranted consequences (Skt.:
prasanga) of several arguments posed by the Brahmans regarding the nature of the indriyas and

their relationship to the material organs.

The Mahavibhasa Verdict on the Uttara Dispute With the Buddha

In Xuanzang’s Mahavibhasa, the series of disputes between the Buddha and his disciples,
Ananda and Sariputra, with the somewhat hapless Brahmin Uttara is followed by editorial
commentary regarding the nature of the indriyas. Here the editors take on two doctrinal issues, the
first regarding the relationship between the material organs and the “cultivatable sagely faculties”
and the second regarding the nature of suffering and the indriyas. The doctrinal verdicts rendered
by the editors of the Mahavibhdsa are meant to abjure the distorted views of the Vibhajyavada, a
tradition of Buddhist Abhidharma known as “the makers of analytical distinctions” (Chi.: Fenbie
Iun zh e%y Bi&3E).>! True to their name, doctrinal scholars in this tradition are famous for making

picayune distinctions that hold meaning only among themselves.?>

The illocutionary force of the challenge posed to Uttara by Ananda is intended to place the
Sankhya doctrine of the indriyas under a light that is unfriendly, to the point of being
discriminatory and unkind to people that are not able-bodied. The Sankhya teaching encapsulated

in the sacred Sankhyakarikas states that “those whose faculties are defective, such as the deaf, lack

251 The name of this tradition derives from the verb “to make distinctions” viV klrp; Chi.: fenbie 43¥l. DDB
(accessed 1/10/2016) cites one of their cardinal doctrines to be that the five hedonic faculties are all
uncontaminated” 7157} B9 7% 4. The Vibh editors, and later, both Vasubandhu and Sanighabhadra , reject this
view.

252 Mahavibhasa, fasc. 2: “The Vibhajyavada are of the opinion that the reference to indriya here [in these two sutras]

is to the basis of the faculty, and not to the faculty, per se. Where does this violate our doctrine? What they [the
Vibhajyavada say] is not appropriate reasoning, since it contravenes other scriptures.” T27, no. 1545, p. 8a19-20

STAEREFAES o B RAEERFT R SAREG o« RITE - RS S/ ER - EERAEHT - SHERAGER.
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the capability to achieve moksa through learning.”?** Underlying this statement is the premise that
having the ability to hear the teachings is a prerequisite for liberation. Therefore, the inability to
hear precludes the deaf from achieving liberation. The text goes on to enumerate eleven disabilities
that are specific to each of the eleven indriyas of the Sankhya taxonomy.?>* The category of the
“impediment to wisdom” (Chi.: zhihai £ ), the disability of the mental faculty, includes
seventeen typs of mental disorders, any one of which would prevent an individual from attaining

liberation.

On the Relationship Between the Sagely Indriyas and the Material Organs

In the debates, the Buddha maintains that the total number of independent indriyas is
exactly twenty-two. Additionally, the Buddha posits that while the indriyas are neither different
nor entirely independent from one another, they are not based in the material organs of the body.
While vanquished in the debate by Ananda, Sariputra, and the Buddha, Uttara hits upon an
Achille's heel in the Buddhist doctrine of the indriyas regarding the relationship between the

physical organs and the spiritual faculties.

The didactic, or illocutionary, outcome of this siitra is that the Brahmin Uttara is pressed
to admit that the spiritually cultivated organs of the sage are constitutionally different from the
ordinary sensory faculties. Uttara is forced to defend the untenable idea that the cultivation of
divine or heavenly vision is akin to sprouting (Skt.: pra Vbhii) a third eye. This raises the question
of the locus of the spiritual indriya. If the Buddha’s powers of divine sight are an outgrowth of the
innate capacities of vision that are cultivated, and not the result of the emergence of a supernatural

third eye, then what is the relationship between ordinary material organs and extraordinary sagely

23 Sankhyakarika-vrtti of Paramartha: T54n2137p1257a08.
34 fRIEEEE o B e o i AT oI e R B o 1 o B P (T54n2137p1257206-7).
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faculties?

In the two hundred rolls of the Mahavibhasa, the editors are forced to contend with this
question and to articulate a distinction between the sensory and spiritual indriya and the material
organs. Their reasoned response to Uttara’s question on the nature of the faculties is found within
the work associated with Xuanzang in the CWSL. Xuanzang is keenly sensitive to the popular
opinion that the spiritual powers of the Buddha involve supernatural faculties such as third eyes.
Kuiji’s disciple, Zhizhou, expresses the view that the divyacaksur of the Buddha is not supernatural.
He proposes that the supernormal powers of vision can be equated to an upgrade of an existing
visual system. Zhizhou describes the attainment of divyacaksur as equivalent to upgrading an

operating system with a new application for an existing fleshy eye.?>

The Mahavibhasa commentators are then pressed to deal with the questions of how and
when the divyacaksur emerges in the organogenesis or the embryogenesis vis-a-vis the faculties.
In their discussions on organogenesis, the editors of the Mahavibhdasa point out that the
Vibhayjavada strictly adhere to naturalistic principles of bodily growth and development.
According to the Sarvastivada, the same principle holds for the more abstract-sounding
“immaterial faculties” (Skt.: aripéndriyani; Chi.: wuse genfH 0 fR), or the five “hedonic faculties”
(Skt.: parica-vedanéndriyani; Chi.: wu shou-gen 1.52#R) of joy (Skt.: muditéndriyam; Chi.: xi-gen
M), pain (Skt.: dubkhéndriyam; Chi.: ku-gen %5 1), pleasure (Skt.: suhkhéndriyam; Chi.: le-gen
4% IR ), anxiety (Skt.. daurmanasyéndrivam; Chi.: you-gen %+ #R ), and aversion (Skt.:
upekséndriyam; Chi.: she-gen $&HR). These faculties are understood in strictly naturalistic terms

as they evince saliently physical characteristics. As a result, the physiological emergence of these

255 Zhizhou’s subglosses to Kuiji’s Commentary on the CWSL cites *Mahaprajia-paramitdpadesa to insist that there
is nothing supernatural about the divyacaksur, rather it refers to a bionic “amplification of the physical eye, by
which one becomes capable of seeing far into the distance.” {15 KIRF NHIR I - B NIRIRgE B R
(T1833:43.869.a01-2).
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faculties is viewed as essentially similar to the development of the five senses of vision, audition,

olfaction, gustation, and touch.?*¢

Because they take the position that the sagely faculties are innate, and therefore expressed
in utero, the authors of Mahavibhdsa must additionally account for how the immaterial faculties
are made manifest as well. This brings the question of whether the hedonic faculty of pain is innate

and therefore experienced by all humans, including the sages and the Buddha.

The Mahavibhasa editors address this issue by focusing on the question: At what point in
interuterine development does the fetus feel pain? The Mahavibhasa editors determine that the
proprioceptive, mental, and affective faculties are required for the embryo to experience the
sensation of pain. According to Vasubandhu, the development of these faculties takes place during
the fifth pentamenster, or between the twenty-ninth and thirty-sixth weeks of pregnancy.?’
Vasubandhu concludes that the human fetus evinces hedonic faculties, the faculties necessary to
register sensations of pain and pleasure, during the prakhasa stage, or the twenty-seventh week.
Xuanzang supports Vasubandhu’s estimate, as it is solidly based upon earlier Vibhasa materials.
Based on Vasubandhu’s work, the editors of the Mahavibhasa conclude that the supramundane

eye of the sage is observable in the fetus by the fifth pentamester and therefore is an ordinary sense

236 Vibh 147: “if the non-physical faculties, Skt.: ariipéndriyani; wuse gen ) are not obtained by the embryo,
why do the siitras say that one can detect the heavenly eye (divyacaksur) [in utero] and the gender it belongs to?
EAEE - i asn KR A2 55 220 ? Reply: the sutras simply says that one can.” The discussion goes on
to say that the divine faculty of hearing is palpable by the prakh 3 $a stage (i.e., from the 29 to 36th weeks of
pregnancy): “If it [the divyacaksur] is conceived in the female [embryo], one should already know that in this
stage it [the divyacaksur] is female and not male. In this way, it is said that although the physical faculties
(ripéndriyani) are not all obtained in the kalala stage, they are fully obtained by the prakh 5 sa stage.” Z=ZA
F o BAIAZ IR - A& E - FREENRGEREOR - SREEE AT - T75E

Vasubandhu's AKBh references a doggerel quatrain ($loka-meter) of unclear provenance in his auto-commentary
on AKBh 3.19: indriyani ca rapini vyaiijananyanupirvasah|| (Shastri, p. 433) — a position that is firmly attested
in Sarvastivada Abhidharma. Vibh 147 states: “those who say that it's like that [i.e., the faculty is fully-fledged
only by the prakhasa stage], then the physical faculty is yet unrealized in the kalala stage. They are realized in
the prakhdsa stage.” WIEHE » FHREEALASGEROM > SREEFAALT T /HEE - (T27, no. 1545, p. 751,
c21-2).

257
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faculty.

The Vibhajyavada interlocutor, cited in fascicle one hundred forty-two of the Mahavibhasa,
avers that the “cultivatable spiritual faculties are uniformly uncontaminated” &5 7B 4 f3.2°% The
Vibhajyavadins state that none of the faculties beyond the nine physical ones are infected by the
contaminated ground from which they “sprout up.”?*® This stance means that the five so-called
“wholesome roots” (Chi.: shan gen=fE) are not equivalent in status to the “contaminated faculties”
(Chi.: youlou genf5 JafR). Essentially, the Vibhajyavadins and Vatsiputriyas appear unwilling to
admit that the five wholesome roots, three faculties of gnosis, and so forth are reducible to the
basic physical faculties with which ordinary humans are born. They “bite the bullet,” as it were, in
maintaining that the “contaminated” physical faculties and the “uncontaminated roots” are

constitutively different.

According to the Mahavibhdsa Sarvastivada editors, although the spiritual faculties are
natural outgrowths, each additional faculty cultivated through the course of training derives its
power from a subserving basis (Skt.: dsraya) in the innate physical faculties, including the five
ordinary senses and the three embodied faculties. The Sarvastivada editors state explicitly that
each of the spiritual faculties is a natural outgrowth of the five ordinary sense faculties. However,
the Mahavibhasa also cites two dissenting positions on the status of the spiritual faculties. Both
the Vibhajyavada and the Vatsiputriya opinions cited in Mahavibhasa reject the consequence of
this doctrine. Rather, these two traditions maintain that the five wholesome roots of practice, faith,

vigor, concentration, recollection, and wisdom are uniformly ‘“uncontaminated” (Skt.:

2% Vasubandhu reports this view that the cultivatable faculties are “uniformly uncontaminated,” in the twenty-fifth
fascicle of his Treasury, in Xuanzang’s translation; for Skt. See Shastri, 1976, vol. 2, 147.

29 Vasubandhu interprets the very same siitra passage cited by the Vibhajyavadins as inconclusive grounds for the
verdict that the five hedonic faculties are immaculate. Yasya etani paiicendriyani sarvena sarvani na santi
tamaham bahyam prthagjanapaksavasthitam vadami” iti| (Shastri, 147).
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anasravani).**

After abjuring this view, the Mahdavibhdsa editors arrive at the verdict that the five faculties
of faith, concentration, perseverance, recollection, and wisdom must be treated as “discretionary”
(Chi.: fenbie 437\l indriyas. Because the karmic status of these indriyas is ambivalent, the way
they trend is the direct result of training. The text explains that the label of discretionary indriyas
applies to the faculties of pleasure, joy and aversion and to the five wholesome roots, including
faith.2°! The karmic status of these nine indriyas is ambivalent in that each one can become
contaminated, uncontaminated, or karmically neutral (Skt. avydkrta)*®? in character, depending
upon training. For example, the indriya of faith can be misdirected and degenerate into erroneous
thinking (Chi.: xienianfi %) and incorrect cognitions (Chi.: bu zhengzhi A~ IE%). Individuals who
unquestionably follow a guru to the point of physical or moral degradation can fall prey to a
contamination of the indriya of faith. The myopic exercise of faith in an unquestioning manner

can lead to degradation, as witnessed in many cults in both the ancient and modern worlds.

The refusal of the Sarvastivada editors to differentiate between the innate sensory faculties
and the immaculate spiritual faculties has consequences for Buddhist practice. The roots of
wholesome thinking and conduct are based in the ordinary sensory faculties that are motivated by

sensual desires and directed at worldly objects. To defuse the charge that the imperceptible

260 “There are those who say that this is the tenet of the Vatsiputriyas. The masters of that tradition postulate the

highest worldly state to have the five including faith, as its nature (svabhava). It is only these five faculties that
are skillful/wholesome (kusala) by nature. Because the additional faculties are mixed together with these 5, those
[other faculties] also deserve the name of ‘skillful.” From this reason we know that five faculties are established
as the basis of differentiation between all sages, virtuous people, with no recourse needed to other faculties.” 75
it IR TSR o (AT S A ESF IR E T - TR ETE - SRERILE - TEEH -
L AR T — VI ER B 22 A HHERIR (T1545:27.8.b10)

261 See Vibh 144 for the identification: (T27, no. 1545, p. 738, al2): JUE/TRIE » s ELE-Eao(ZHEHIR -

262 Vibh 144 relates: “Eleven of the human faculties are neither acquired via training nor innate (‘untrained’ [asaiksa])
—namely, the seven physical faculties (i.e., five senses), along with vitality, suffering, and anxiety.” --JEE2J 4

2% - Bt ER

143



Chapter 2: What Is Dying?

spiritual faculties are insufficiently anchored in the body, the Vibhajyavada theorists cited in the
Mahavibhasa claim that the spiritual faculties are distinguished from the physical faculties in how
they are realized. In contrast to the uncultivated sensory and hedonic faculties that all able-bodied
humans are born with, the generation and refinement of skillful faculties require disciplined

practice.

The Mahavibhdsa editors ultimately decide that the faculties of faith, concentration, and
recollection have a “firm standing” (Skt.: adhisthana) in the body. Additionally, they concur that
the five wholesome faculties and the three uncontaminated faculties are the root indriyas that
produce the fruits of “insight” (Skt: darsana) with the “cultivation” (Skt.: bhavanad) of the

Buddha's course of practice.

The Faculty of Suffering is Innate

Toward the end of their discussion of the intrauterine development of the indriyas, the
Madhavibhasa editors emphatically state that the Buddha was born with the “faculty of suffering”
(Skt.: duhkéndriyam; Chi.: kugen 7 #). This powerful statement is meant to place the Buddha on
equal standing with all ordinary humans. It is also intended to neutralize the Brahmanical claims

that the powers of insight are an outgrowth of supernormal organs that are possessed by few.

Xuanzang follows the Abhidharma doctrine that ordinary humans are born with the
faculties of suffering and anxiety (Skt.: daurmanasyéndriyam; Chi.: yougen E18).?* The editors
acknowledge that the Buddha, in his earthly human incarnation, knows the pain of having an
impermanent and “contaminated” (Skt.: sasrava; Chi.: you-lou I ) body. Moreover, the

Madhavibhasa editors acknowledge that the Buddha is intimately aware of the undesirable

263 This doctrinal view is encapsulated in Xuanzang’s translation of Vasubandhu’s auto-commentary on AK 2.1: “If

one realizes the seven faculties including suffering, namely kayéndriyam, mind, vitality, and the four hedonic
faculties [including suffering], then that excludes anxiety.” AR ERK T » SBE M EIUZ © &,

144


file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1624&B=T&V=29&S=1558&J=3&P=&90561.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1624&B=T&V=29&S=1558&J=3&P=&90561.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1624&B=T&V=29&S=1558&J=3&P=&90561.htm%230_0
file:///C:/Users/BillyBrewster/AppData/Local/Temp/cbrtmp_sutra_&T=1624&B=T&V=29&S=1558&J=3&P=&90561.htm%230_0

Chapter 2: What Is Dying?

psychological experiences of ordinary humans who, like him, bear the faculties of suffering and
anxiety. With this claim, they highlight how the Buddha, through practice and insight, overcomes
the aches and pains and emotional suffering associated with having a mortal body. To the
Mahavibhasa editors, the uplifting message that any ordinary human being can be enlightened

contains the premise that the preexisting conditions for sagehood are present in every human.

Uttara is reluctant to accept the idea that the mundane and sagely indriyas are on an equal
footing because they are inborn. He is concerned that if the sensory and spiritual faculties are
placed on the same level and said to be inborn and available to all, the achievements of the
enlightened beings will be devalued. This claim places the exalted status of the sages in peril. The
Mahavibhasa editors, however, argue that the supramundane achievements and mighty spiritual
faculties of the Buddha are the result of specific modifications and amplifications of the faculties

that are innate and possessed by all humans.

There is a doctrinal motivation behind the Sarvastivadin editors’ placement of the mundane
and spiritual faculties on an equal standing. This step is intended, very literally, to bring the
spiritual faculties down to earth, to make them accessible, and to inspire lay people to undertake
the practices of concentration and insight. The message of the Mahavibhdsa editors is that all
people are born with the assets necessary to become sages if they undertake sufficient practice.
They argue that a supramundane organ such as a third eye is not required to attain sagehood, and
that everyone is born with the indriyas, the building blocks of sagehood. Xuanzang takes up the
desideratum, expressed by the Sarvastivadin editors of the JatiSrona and Uttara stories, that
sagehood is available to those who cultivate their innate faculties through spiritual practice. Here
the Mahavibhdsa editors, as part of their doctrinal agenda, provide an important doctrinal rationale

for Buddhist religious practices. If the Buddha is human and can transcend the universal experience
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of suffering with dedicated practice, so too can the ordinary human.

Xuanzang applies this egalitarian approach to the indriyas to bolster his view that the
twenty-two faculties are all that is necessary and sufficient to explain living and dying. He turns
to an examination of the roots of the Brahmanical theories regarding the relationship between the
indriya and the soul as represented by the Sankhya and Vaisesika schools. Here he develops the
naturalistic and non-supernatural approach to the indriyas endorsed by the earlier Sarvastivadin
scholars. By engaging with the Brahmanical text-traditions of Sankhya and Vaisesika, Xuanzang
takes issue with the doctrine of the soul embedded in the Indic siitras. He defends the Buddhist
position that nothing over and above the faculties is required to explain the nature of life and the
process of dying. Importantly, Xuanzang’s investigations of the traditions of Sankhya and
Vaisesika further his agenda of expunging the idea of the soul from Chinese Buddhism, once and

for all.

Xuanzang’s Disputes with the Sankhya and VaiSesika Traditions Regarding the
Soul

While at Nalanda University in the Maghada Kingdom of Northern India during the 630s
C.E., Xuanzang studies and debates with followers from the ancient Brahmanical traditions, the
Hindu philosophical schools of Sankhya and Vaisesika. Xuanzang comes to understand that the
Brahmanical and Buddhist traditions agree that indriyas are the building blocks of life, and that
the destruction of the indriyas is implicated in the process of dying. Where the two traditions
fundamentally diverge, however, is in the idea that a soul is required to animate the indriyas. The
Brahmins posit the existence of a soul that vitalizes the body, departs the body in dying, and then
transmigrates until it finds a body into which it is reincarnated. The Buddhists maintain that no

self, person, or entity above the indriyas is required for the human being to survive. Therefore, no
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self, person, or entity is lost in dying. The doctrine of no-self is central to the Buddhist doctrine.

The fundamental tenet of the Brahmanical traditions of Sankhya and Vaisesika is that the
soul bears the essence of life and vitality in the human being. Within both traditions, the soul is
upheld as the master of the body. While the Sankhya and Vaisesika schools agree upon a
conception of the soul as essential to life, specific aspects of their doctrines differ considerably.
For the Sankhya theorist, the soul operates the indriyas through the intermediary of the ahankara,
essentially an executive faculty that directs other faculties. For the Vaisesika philosophers, the soul
is an active agent and drives the indriyas by using its capacity for sentience. Both doctrines hold
that the soul is involved in the action of sustaining life, albeit in different ways. While the classical
Sankhya®** and the later VaiSesika wholeheartedly concur that dying is defined as the immortal
soul’s desertion of the body, they part ways in their conceptions of the soul’s relationship to the

faculties of the body.?%

In the first fascicle of his CWSL, Xuanzang mounts a defense of the Buddhist no-self
explanations of death against the rival theories articulated by thinkers from the traditions of

Vaisesika and Sankhya. Xuanzang begins this work by surveying the contemporary Brahmanical

264 Taking a methodological cue from Dasti and Bryant, E. F., eds. (2013, p. 10), Free will, agency, and selfhood in

Indian philosophy (OUP), and Bryant's essay in this volume (p. 16): “Classical Samkhya” is taken to indicate “the
oldest speculative philosophical tradition in ancient India, with clear roots in the Upanisads — e.g., Svetasvara
Upanisad.”

Xuanzang's firsthand knowledge of these Brahmanical systems was not limited to the relatively few original
Sanskrit works of classical Sankhya and VaisesSika that have survived to the present day. In a series of articles,
Honda Megumi mines Paramartha's and Xuanzang's translations for fragments of an ancient Samkhya sutra {2
4X. See also Tang Yongtong 5 ¥ (1884-1964), who compiles Sankhya sitra citations from the corpus of the
Sui-Dynasty scholar-monk Jizang = j& as well [this compilation, titled “Historical Materials on Indian
Philosophy in Buddhist sources from Chinese canon” JE X 4% Y EIEE FEZ T2 5258} is Tang's posthumous
papers, ed. Tang Yijie }5—7, Tang Yongtong quanji 75 ¥ 2%, volume 3, pp. 431-503, passim]. Knowledge
of ancient Sankhya texts in Xuanzang's time was not limited to the Samkhyakarikas, the oldest work of Sankhya
extant in the original Sanskrit. Honda's supposition is that “If the X #Ezzm4% is written by Asvaghosa,
contemporary with the king Kaniska, Seng gie jing should be earlier than A.D. 100. It is beyond question if Seng
gie jing is different from what we know have in Skt. original entitled Samkhya Stitra which must be the alter
(sic.?) work. We do not know the author of this earlier work either. Another problem is if Seng-qie jing indicates
a proper name or not.” — “Aryadeva's critique against Samkhya,” p. 12 (Beilheim, 1972).
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theorists, and then divides them into doctrinal camps that represent the traditions of Sankhya and
Vaisesika. Sankhya and Vaisesika are the only Brahmanical theories or philosophical schools that
Xuanzang mentions by name in his Mahavibhasa. Both sets of theories share the premise that a
non-physical or spiritual aspect of the human is responsible for coordinating the activities of the
body. They posit the existence of a “task master” (Chi.: zhu zai T 5%)*% or a “master-mind” (Chi.:
xin zhu 0>F/005E)?%7 that is in charge of regulating and coordinating the activities of different
parts of the body. The nomenclature of a “dominant master” (Chi.: zhu F) stands for the notion

of an entity that acts as the executive operator of the body.

The idea of an entity that operates the faculties throughout life, and then deserts the body

as life comes to an end, pervades the Brahmanical Sankhya and Vaisesika texts. Xuanzang must

266 Here the term zhu-zai is understood as a form of dependent or adjectival compound (F&5 F 5%), rather than as a
coordinative compound, hence this study resorts to the translation as “task master.” There is a clever but
untranslatable pun on the Chinese characters zhu — in its adjectival senses as both “predominant/main,”
“domineering,” etc. — and its nominal sense as “master” or “overlord.” Kuiji’s subglosses on CWSL break down
the word — zhu-zai — into a coordinative compound. Reference has been made to Kuiji’s gloss, cited here with the
caveat that is not the only way to construe the Chinese character dyad zhu-zai: “The atman is likened to the master
or the governer. For example, the governer of a country possesses autonomous power. He is capable of oppressing
and making determinations [over his subjects]. To possess this “power to oppress and to make determinations
[over the subjects]” is equivalent in its meaning to the atman. Some take “master” to be what the self (atman) is
as an entity. So, [for them], the governer is “mine (i.e., my lord and governer).” So, this governer functions just
like a self (atman). #iiH - FAFEH - W2 FHEEH - RAEESZREFIE - HEET] - KEETIE
FEFl  SERHES - S22 BCEAIAS - =AM (T43n1830p0239c01-4).

Puguang’s Study Notes on the Treasury (Jushe lun ji), fascicle 13, offers the following exegesis on the topic of
the Brahman and its unity with Tévara: “One Lord refers to our singular Lord in Heaven. Some describe him as
‘the Great Brahman King,” or as the Great Mahés$vara, etc. The tirthikas postulate this Lord in Heaven as he who
is capable of creating the myriad things. When he desires to create things, he first gives rise to perceptual
awareness (buddhi). Once the soul comes to seek after, enjoy, avail itself of worldly objects, it is then reborn into
the worldly realms. Some among the Sankhya theorists of the wayfarer (firthika) paths posulate a singular soul
as the master. Its nature as an entity is simply thought. Desiring after, enjoying and availing oneself of worldly
objects, neccesarily stimulates the awareness/intelligence (buddhi) belonging to the soul. Now, when the soul
comes to desire after and avail itself of worldly things in the mundane realm, by its own nature, the soul ever so
gradually engenders a process of transformation and becoming reborn into the worldly realm.” —F£z§—KF -

BORRT » SRREAERE sB/NEFHILR EREEEY) - UGS S 28 - A2 b > MR
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Some among the Vaisesika theorists of the wayfarer paths postulate the soul as the agent (kartr). It is born of various
factors (dharmas), but among these, its intelligence is foremost. For this reason they say: ‘One Lord is born with
foremost intelligence.” B0A BramsMERTHR BEEIEE & ARENE - IRDUE RS - AR & —F54uE
M4 (T41, no. 1821, p. 200 b23-29).
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engage with the Brahmanical theories of Sankhya and Vaisesika to bolster his claim that nothing
other than the faculties is necessary to explain living, and conversely, that nothing other than the

loss of the faculties is required to explain dying.

The Sankhya and VaiSesika Positions on the Soul and the Faculties

In his exegesis of dying, Xuanzang studies the ancient source material to gain a deep
understanding of the Brahmanical theories of the soul and the faculties. He analyzes the Indic
treatise On the Refutation of Four Hinayana and Tirthika Sects 4[NE/NEVUSE 5, attributed to the
Mahayana Bodhisattva Aryadeva. Extracted from the ancient Lankavatara Sitra, this work was
translated into Chinese from Sanskrit in somewhat partial segments by the Indian scholar
Bodhiruchi E£F#¢7i 37 during the century prior to Xuanzang’s life. In his close reading of this
treatise, Xuanzang finds that Bodhisattva Aryadeva draws the conceptions of the soul held by the

Sankhya and Vais$esika Brahmanical schools into sharp contrast.

Bodhisattva Aryadeva describes the differences between the Sankhya and Vaisesika
doctrines as based upon their conceptualizations of the relationship of the soul to the faculty of
perceptual awareness (Skt.: buddhindriyam). The Sankhya scriptures directly imbue the soul with
the capacity of buddhi, which is defined as perceptual awareness, sentience, or intelligence. The

Vaiéesika authors treat buddhi and the soul as analytically distinct entities.?*®

In his Chinese translation of the Lankavatara Siitra, Bodhiruchi uses the metaphor of a

268 Bodhiruchi (T1639:32.155.b08-12), On the Refutation of Four Hinayana and Tirthika Sects, Question: Why do
the Vaisesika masters say that all dharmas are different? Response: When Vaisesika masters talk about difference,
they say that the soul is different from intelligence. For what reason? Since they state that they are different
[dharmas]. Question: For what reason do they say that they are different dharmas? Response: Just as they say that
one thing is “white” and that this this is also “mounded.” These are innate properties [of the white mound]. The
soul and intelligence are just like this — the same thing that is “mine” is also “intelligent.” ] H ° = {a] EEH-ER4H
ER—VNER - BH - FiERE - ISR - DI - DEREE - M - ZEsRE% - &H - 60T
EE IR o ERE - IERTRE - WEEETNE - IHEIILEEL
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“mound of white sand” (Chi: bai die H ) to illustrate the differences between the two
Brahmanical positions on the relationship between the soul and buddhi, or sentience. Here the
“mound of sand” is analogous to the soul, and the “whiteness” of the sand is equivalent to buddhi.
According to the Sankhya theorists, the whiteness of the sand is inseparable from the mound of
sand, in the way that sentience is inseparable from the soul. According to the Vaisesika
interpretation of this metaphor, the whiteness of the mound of sand is an attribute of the sand, in
the way that sentience is an aspect of the soul. The distinction is subtle, but important. In the
Sankhya tradition, sentience is the very essence of the soul. In the Vaisesika tradition, sentience is

an attribute, albeit an important one, of the soul.

Where the two Brahmanical doctrines fundamentally diverge is in the Vaisesika scholars’
conceptualization of “whiteness” and “mound of sand” as discrete and separable properties.
Xuanzang is aware that the Sankhya scholars conflate the faculty of sentience with the soul.?® He
is also sensitive to the Vaisesika thinkers’ view of the faculty of sentience as an aspect or an
attribute of the soul. He ultimately exploits this distinction to further his agenda of expelling the

crypto-Brahmanical idea of the soul from Chinese Buddhism.

Broadly speaking, both the Buddhist and the Brahmanical traditions agree upon the
taxonomy of five sensory faculties. The same five sensory faculties are postulated in the Buddhist
and in the Sankhya and Vaisesika taxonomies, although in different orders: “The Vaisesika masters
also speak of five [cognitive] faculties-olfaction, gustation, vision, and tactition together form five”
N semEin s AR - &5 15 -5 5 & 7.2 This standard gloss on the five faculties reveals

one point of difference between the Vaisesika and Buddhist and Sankhya taxonomies. The

269 Watson’s (2006, p. 68) prescient comments are worth noting: “The soul confuses himself with this organism,
particularly with its highest constituent, the Intellect (Buddhi).”

270 T27, no. 1545, p. 729, ¢26-7.
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Buddhist and the Sankhya count the five ordinary senses as coordinated by a mental faculty (Skt.:
manendriya) that is listed as the sixth faculty in the taxonomy. Therefore, when compared with
either the Abhidharma Buddhist or the Sankhya taxonomy, the Vaisesika taxonomy appears less
complicated in that it posits only five sensory faculties. In sum, the five faculties correspond to the
five physical senses. Bodiruchi’s fifth-century corpus provides a clue to the reason the mental
faculty is not included in the Vaisesika taxonomy of five senses. The implication is that the
Vaisesika theorists identify manendriya with the mind itself. This classificatory distinction is
attested in the Prasastapadabhdsya of Candrananda,?’! the oldest work of Vai$esika commentary

surviving in the original Sanskrit.

Xuanzang’s comprehensive and detailed account of the differences between the Sankhya
and VaiSesika theories of the indriyas and their relationship to the soul is based upon his studies
of Bodhiruchi and other source materials. To attain a basic grasp of the core Sankhya tenets,
Xuanzang relies upon the fluid and precise Chinese translation of the Sankhyakarikas and vrtti
prose commentary completed by Paramartha in 569 C.E. Additionally, Xuanzang looks to the
ancient VaiSesika sitras (Chi.: Shenglun jing 53458, Weishi shi jing #HHEN%X) and to the
writings of the classical VaiSesika scholar *Candramati H Z£ (fl.: 450-550 C.E.), for authoritative
and unalloyed expositions of the Vai$esika doctrine.?’? After returning to China from India in 645
C.E., Xuanzang undertakes a translation of an important work of VaiSesika philosophy,

Candramati’s treatise, The Treatise on the Ten Ontological Categories, (Skt.:*Vaisesika-

211 Jambuvijaya, ed., Prasastapadabhdasya of Candrananda, 28

272 Frauwallner, History of Indian Philosophy, V.M. Bedekar, trans. (Delhi: Motilal Banarsidaas Publishers, 1973),
vol. 2, gives “Candramati,” but some Chinese commentators spell his name as “Maticandra” Z£ 5 (Kuiji gives
both spellings in his commentaries).
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dasapadartha-sastra =115 im).2° Xuanzang’s translation of this treatise stands as the only

full-length work of Vaisesika philosophy extant within the Chinese Buddhist canon.?”*

In his translations and analyses of these texts, Xuanzang formulates his position regarding
the distinction between the doctrines of Sankhya and Vaisesika on the relationship between the
indriyas and the soul. He continues by contrasting the Brahmanical doctrines with the Abhidharma
Buddhist explanations of the indriyas and the soul. Ultimately, Xuanzang’s exegesis of the
classical Brahmanical and Buddhist texts bolsters his conviction that the Abhidharma theory of

the indriyas offers the most powerful explanatory account of living and dying.

Xuanzang upholds the Abhidharma theory positing that the indriyas and the interaction
between them are sufficient to explain the survival of the human. He concludes that no other
entities above and beyond the indriyas are required to explain the vitality of life. Applying the
principle of ontological parsimony, Xuanzang claims that the Abhidharma-based theory of the
faculties offers a naturalistic explanation for life that is unencumbered by the supernatural and
superfluous entities that populate the Brahmanical theories of living and dying. Xuanzang broadly
contends that the Abhidharma theory of the indriyas is more naturalistic and parsimonious than
the rival Brahmanical theories and therefore preferable, because it does not involve occult entities

such as an immortal “subtle body” (Skt.: guhya-$arira/sitksma-sariva; Chi.: xi-shen 4H.5),>" a

273 This work, attributed to Maticandra £ F (ca. 450-550 C.E.), promulgates the doctrine of 10 padarthas or
categories. The title of this work, extant only in Xuanzang’s Chinese translation of 648 C.E. is reconstructed into
Sanskrit as *Dasapadartha-sastra.

274 See edition of Ui, Hakuju F # {4 & , ed. and Jha, Uma Ramana, trans. Da$a-padarth:
VaiSesikanikayadasapadarthasastram. Reconstruction based on the Chinese text rendered into English
by Ui Hakujuunder title: the Vaisesika philosophy according to the Dasapadarthasastra (Jammu:
Sriranavirakendriyasamskta-Vidyapitham, 1977). This edition comprises Jha’s Sanskrit back-translation of the
text, based upon Xuanzang’s Chinese, and Ui’s English translation.

275 The Vrtti commentary on the thirty-ninth stanza of SK explicates the nature and composition of the subtle body

and its relationship to the “gross corporeal body” (sthitlasarira) by unraveling the metaphor of the “palaces built
by the King for the Prince.” Accorting to explanation of this simile found in the vrtti commentary, the palaces
build by the King for the full usage of the Prince are likened to the crude body in that both fundamentally serve
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“psychic person” (Skt.: guhya purusa; Chi.: ren-wo AF%),%’¢ a “bearer of subtle life” (Skt.: jiva;
Chi.: ming zheri#),%"” or an “ego-maker” (Skt.: ahankara; Chi.: wo-man F1%) to explain the

animation of the body.?"

In his comprehensive study of the Brahmanical explanations of dying posited by the
Sankhya and Vaisesika scholars, Xuanzang comes to reject all of the doctrines rooted in the
conception of a spiritual soul (Skt.: arman) that survives death. Xuanzang finds fault with the
notion that the faculties require an executive operator in the form of an atman, a purusa, or an ego-

making consciousness (Skt.: ahankara) to explain the vital animation of the body. He summarily

as material provisions for the usage of the soul. The soul plays the role of the master of both the crude and subtle
parts of the body: “The subtle body refers to the interior. The crude body refers to the exterior. The hands, feet,
head, face, waist, weight and height, these are the full range of the human’s characeristics. 415 % BN - EE
HEAN - WS T e B -FR -5 -8 AMHERRE.

Amongst the four Vedic traditions there are those sages/visionaries (rs{) who say: the crude body has six kinds of
bases (*d@srayas): three kinds of bases are contributed by the mother, including blood, mustle, and tendon, while
three bases are contributed by the father — together these form the six bases of the body.” VU R7FEH A =411 AR
WET - BEANK - M =ML - BBE = REE - BAIRE.

The crude external body serves to provide providions to the internal subtle body. These are the nutritive inner
provisions contained inside the subtle body, provided by the crude body, which emerge during birth and extent

until [the subtle body] has departed DISNES > 22 N4 - BWAS - BEEFTE > wi G k20 H.

Since the five great material elements (mahats) outside serve as its [the human body’s] basis and original standing,
we can liken it [the body] to the King and the Prince, for whom he [the King] supplies all manner of halls and
palaces. It is there that he [the Prince] walks, eats, and sleeps. This is just like prakrti in the way that it serves
both the subtle and coarse bodies, providing a stable standing and basis by being capable of producing the five
great material elements (mahats).”

DONER R HAER - BN E T RS EERE - 2REE  2RER  ERER - G0z - RS
FEES o fFRIEER - sEAETIR.

Skt. and Chi. equivalents are based upon Xuanzang’s translation corpus and Paramartha’s translation of Sankhya-
karika, stanza 69 — corresponding to Skt. based upon edition of Sharma Dutt, Sankhyakarikas, 60-1.

276

277 Under the Skt. word jiva, Monier-Williams gives a specific definition germane to the early Vedic context: m. the

principle of life, vital breath, the living or personal soul (as distinguished from the universal soul.”

The standard classical Chinese translation for the word ahankara —wo-man F1% — overlaps between the
contexts of Buddhist and Sankhya doctrines. It is fair to say that it is understood in a more derogatory way within
the Buddhist context than that of Sankhya, however, for both sets of teachings, ahamkara represents an
encumbrance to liberation (moksa). Wo-man, the standard Chinese term for ahankara also can mean “self-
conceit," since it is also the term that Xuanzang uses for both ahamkara and abhimana. In the Buddhist context,
abhimana stands for one of four forms of attachment to the unchanging sense of self. Because of its association
with attachment to the ego’s desires, abhimana is considered to be an obstacle to liberation. However, it must
also be pointed out that ahankara plays a large role in the soteriology of the Sankhyakarikas as part of the fetters
that “shackle” the soul, as it were, inside a mortal human body.
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dismisses these views because they rely upon the presence of unobservable entities and veer into
the realm of the supernatural and the occult. At the same time, Xuanzang is keenly aware of the
irony inherent in his position, as the Abhidharma taxonomy of the twenty-two indriyas contains
an ample share of unobservable posits. Xuanzang, however, fiercely insists that the authentic,
unalloyed doctrine of Abhidharma Buddhism has no place for supernatural entities of an occult
nature. Essentially, he argues that the more biologically-based accounts regarding the survival of
the human body provided by the Abhidharma Buddhist theories of the indriya are sufficiently

robust to explain the complexity of living and dying.

The Doctrine of the Soul According to the Sankhyakarikas

Xuanzang looks to the teachings of the ancient Sankhyakarikas, the earliest surviving texts
of the Sankhya school of Hindu philosophy, in his exegesis of dying and the soul. The texts of the
Sankhyakarikas record the oral testimony of the Hindu deity Mahé$vara to the visionary rsi, Kapila
(phonetically spelled Jiapiluo il EE %% ), the “Tawny Headed Immortal” (& 7% BE I A). 2"
Composed of seventy succinct stanzas in the noble and lyrical @rya meter, the Sankhyakarika texts

illuminate the relationship between the soul and the material world.

In the Sankhya school of Hindu philosophy, the soul is the source of life. According to
Sankhyakarikas, the soul is the distinctly separate force that enlivens and animates the indriyas.
To accomplish this, the soul must inhabit and operate the body. Therefore, within the Sankhya
schema, the soul is composed of the purusa, the ahankara , and the indriyas, or the tattvas. The
purusa is the source of life and consciousness and the overseer of the body; the aharnkara 1is the

task-master and the intermediary between the purusa and the body that motivates the tattvas; and

2% Monier Williams Skt. Dictionary (hereafter, MW); Kuiji's Great Commentary on the Gate of Logic
(Nyayapravesa sastra) IRFE K Hi, ed. Mei Deyu f&{%%; , vol. 2 (Shanghai: Zhonghua shuju, 2013), 410.
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the tattvas are the elements that exert force throughout the body to accomplish the tasks required
for living.

In the Sankhyakarikas, Mahésvara says to the prophet Kapila: “It is naught but the objective
(Skt.: artha) of the purusa that provides the cause that performs action (karanam)” (SK 31c-d).?%
While viewed as separate and distinct from the indriyas, the purusa functions to imbue the tattvas,
via the intermediary of ahankara, with vitality and sentience. Because the indriyas are animated
by the vital power of the soul, the desertion of the soul at death results in the ultimate and final

dissolution of the indriyas. Dying is thus defined in the Sankhya doctrine as the departure of the

soul from the body.

The Sankhya Doctrine of Twenty-Five Tattvas

The Sankhya scholars build their explanation of living and dying upon the theory of the
tattvas. The tattvas are defined as the fundamental elements that comprise human life and the
material world. The classical Sankhya doctrine of the twenty-five tattvas (Chi.: ershi wu diz§)*®!
is enumerated in the seventy stanzas of the Sankhyakarikas. The theory of the tattvas provides an

explanatory account of how the two basic elements of life — the purusa, the source of

280 Dutt, ed., Sankhyakarikas, 31: Purusartha eva heturna kenacitkaryate karanam|| 31| B E 2R % ; 5 BIZ{E
(T2137:54.1253.a16-17).

Bl Kuiji’s Great Commentary on the Nyayapravesa $astra preserves a polemical line of Buddhist anti-Sankhya

argument wherein the Buddhist disputant avails himself of the agreed-upon premise that “the atman is classified
under the tattvas,” to attempt to discredit the doctrine of the spiritual soul. The negative thesis that it is enlisted
to support is that “the arman must be impermanent.” Specifically, Kuiji classifies this inference as an inference
aggreed upon commonly within Buddhist traditions. Kuiji further argues that it should withstand the scrutiny of
Sankhya opponents because the example provided of “the 23 tattvas below purusa and prakrti” evinces invariable
concomitance with the property indicated by the reason (sefu) — namely, “belonging to the tattvas.” Kuiji stats
that the inference meets the third criteria for valid reasons in that the “the target property (sadhya) is completely
absent from the negative example (vipaksa).” In other words, prakrti is considered to be permanent. 21 DA{#5 A
Wi o LRI o SRR o WEFRE o ML RE 25 o =5 o LEMER R o FFE
A - RERLERER - BUfhdt.
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consciousness, and prakrti (Chi.: zixing [H1E),?%? the source of matter, or “Ur-matter,” (Watson,
2006) — combine to form a human being. It holds that the nature of the human being is dual and
composed of the spiritual aspects of purusa and the material aspects of prakrti. Sankhya means
“enumeration” (Chi.: Shuluni:%)*** and references the Sankhya scholars’ penchant for deriving

lengthy and “exhaustive classifications” (Skt.: samgrahas; Chi.: she 1E).

According to the Sankhya tradition, Kapila receives the teachings of the twenty-five tattvas
from Mahésvara, who states: “Those who know these twenty-five tattvas, know the immutable,
root cause of nature.”?®* With this statement, the deity proclaims that the twenty-five tattvas
contain the keys to wisdom and liberation. According to this doctrine, the purusa, or the soul, is

the first tattva, from which the subsequent twenty-four fattvas evolve.

Because it represents the foundational doctrine of the Sankhya Brahmanical school,
Xuanzang must contend with the taxonomy of the twenty-five tattvas. The placement of the purusa
at the head of the list of the tatfvas demonstrates how consciousness, or sentience, comprises the

primary element from which all other aspects of the human being evolve.?*> Xuanzang takes issue

282 Chinese nomenclature takes zixing [ M: as equivalent to both pradhana and prakyti — See Paramartha’s translation

of SK stanza 22 reads: | B R E 4L + KEE+/N P SN AH RILAE AKX
Prakrttermahahstato "hankarastasmad ganasca sodasakah| Tasmadapi sodasakat paiicambhyah parica bhiitani)|
22|]

In its glosses on SK 22.a, the vrtti prose-commentary on this verse transmitted along with Paramartha’s Chi. translation
of said verse takes the Chi. character diad zixing as synonymous for a range of terms: HERELE - BMHE -
BAEIR - B REE o BRREY - BEREAHE - BRI AR

283 The standard Chinese translation of Sankhya means, literally, “number theory.”

284 “Prakrti is the immutable, root cause [of life]. The atman is the knower (j 7iatr). Those who know the sphere of
the genuine reality of 25 tattvas, and who know that they are neither increasing nor decreasing, attain determinate
and final liberation from the three forms of suffering. As proclaimed in the stanzas on liberation (moksa) — if one
knows the 25 fattvas, and abides in them in each and every place along the course of practice, in braiding their
hair and sideburns, while tonsuring the top of the head, one will no doubt attain liberation.” 5[4 & fE B AR o
WEHE - sEAFL T EE ZHEAE RO ER = - QIR RS « S5 T TFEEMEEE - &
SZECHIDHISMRRR ME5SE (T2137:54.1245.¢05-08).

285 Zhizhou points to an analytical distinction between two different Chinese translations of the second tattva —

prakrti. Zhizhou states that the term “predominating nature” is reserved for pradhana, while self-nature is
reserved for prakrti. In his subglosses on Kuiji’s Great Commentary on the Nyayapravesa, Zhizhou writes:
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with the primacy of the sentient self in the Sarnkhya taxonomy, as he sees the purusa as conflated
with, if not equivalent to, the soul. In the Sarnkhya schema, the purusa is the animator of life, and
the first fattva upon which all other tattvas are stacked. Xuanzang must address the issue of the
purusa in the Sankhya taxonomy if he is to further his agenda of expiating the soul from Chinese

Buddhism.

The Sankhya schema of the twenty-five fattvas begins with purusa and prakrti. The
primordial elements of prakrti and purusa, according to the Sankhya theory, capture the

1286 elements from which all life forms evolve.

countervailing forces of mind and matter, the dua
The first tattva, the purusa, is the center of consciousness and the spiritual nature of the human.
The second tattva, the prakrti, is the center of material energy, the source from which all matter is
composed. Prakrti is composed of the three vital qualities: life (Skt.: sattva), passion (Skt.: rajas),

and ignorance (Skt.: famas). In the Sankhya theory, admixtures of these three elements form the

personality, the temperament, and the somatic characteristics of the person.

According to Gaudapada, the earliest Sanskritic commentator on the Sankhyakarikas, the
union of the first two tattvas of purusa and prakrti is like the union of a “sighted lame man” with
a “blind able-bodied man” (Stanza 21). The sighted and the blind men together comprise a human
being, with a full range of visual and ambulatory capacities. The analogy constructed by
Gaudapada avers that pure consciousness and matter alone do not comprise an entity. It is the

union of the first and second fattvas of the purusa and the prakrti that creates a human with a full

“Predominating nature (pradhana) terms that which will realize greatness (i.e., the third tattva). Self-nature only
terms the unmanifest 23 fattvas (below prakrti/pradhana). When they seek to manifest themselves then they are

termed “greatness” mahat.” R IR A R o R - =ErE A E MERFICE R A2 R A

Within secondary literature, Sankhya philosophy is frequently dubbed as a “dualist” tradition. — for example, see
the useful sourcebook by Larson amd Bhattacharya, Samkhya: A Dualist Tradition in Indian Philosophy. Volume
4 of the Encyclopedia of Indian Philosophies, Karl H. Potter, ed. (Princeton: Princeton Univ. Press, 1987).

286
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range of sensory, bodily, and psychological functioning.

The third fattva in this schema is mahat, or the greatness of the universal mind. Mahat
emerges from the union of purusa and prakrti*®’ and describes pure consciousness. Mahat, in turn,
gives rise to the fourth fattva, “ego-making,” or ahankara. Gaudapada states: “From greatness
(Skt.: mahat), the ego or ahankara (Skt.: vaikrta, taijas) is born.”*®® Ahasnkara is the state of mind
that interprets subjective experience and the force that enlivens the tattvas. Ahankara is the element
that mediates consciousness with the activities of the other tatfvas. It is the task-master that
activates the fattvas to perform their designated functions. Without the power of aharkara, or ego-
making, the transformation of the material elements of prakrti into the organs of the body would
not be possible. Stanza twenty-two of the Sankhyakarikds enunciates the idea that the
transformation of the material elements into a fully-fledged human being is enabled by ahankara.
While ultimately responsible for sustaining the body, the ahankara does the bidding of the soul

and more specifically the purusa, the core part of the soul, and the first and foremost tattva of the

twenty-five fattvas in the Sankhya taxonomy.

The fifth though ninth tattvas are the units of the material world that are perceived by
humans through their senses of hearing, vision, touch, taste, and smell. The tenth through the
fourteen fattvas are the massive elements of earth, water, fire, wind, and ether that comprise the

physical universe. The fifteenth through the nineteenth tattvas are the sensory faculties of hearing,

287 Dingbin’s Vinaya commentary provides some elaboration on the process of aharikara’s emerging from the union

of the first two tattvas: “In first place there is primordial nature (pradhana). Alone, it remains dormant and
unaroused. In second place there are the twenty-three tattvas including mahat, which arouse the perception and
awareness. The second tattva (i.e., prakrti) is great — this greatness is born out of the transformations of primordial
nature. We liken it to the sprout that grows out of the seed — it gradually expands and fleshes out. In the third
place is the tattva of ego-making, which refers to the ego-making tendencies dependent upon the soul. This is the
very nature of the soul. From this very nature, greatness is born.” —3 o fEEMEAr o IRAAHE o 5 - fEK
B A= o (EERIE - KGN o IMEE M A o AT AR - WRRAL - E=TRE
3 o R FIKIMALTE - BItb Rl o RERIFERT AR,

This is actually Dutt’s (1933, p. 34) translation, with modifications.
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vision, taste, smell, and touch. The twentieth though the twenty-fourth fattvas are the faculties of
grasping, locomotion, speech, procreation, and the excretion of liquid and solid wastes. The
twenty-fifth fattva is the faculty of intelligence. This tattva is the most evolved of the fattvas and

oversees the coordinated activities of the sensory, material, and intellectual fattvas.

The twenty-second stanza of the Sankhyakarikas enumerates the sixteen ganas, or vikaras,
that are produced by the ahankara under the direction of the purusa for the pleasure of the
atman.*® The Chinese translation of gana is tool or apparatus (Chi.: juEL). The Sanskrit translation
of gana includes the concept of the tool, but additionally implies that the gana is in the service of,
or used by, a superior entity. Within the Sankhya schema, the sixteen ganas are produced when
the ahankara binds purusa and prakrti into the tools that are used to execute bodily and cognitive
activities. In this process, the ganas become the mechanisms used by the ahankara to generate
the activities, such as breathing and moving, that are necessary to sustain human life. The actions

of the ganas are willed by the purusa.

The first five ganas in the taxonomy are called the tanmatras (Chi.: weiliang 1 &). The
Chinese translation of tanmdtras is “things that are simply perceived.” The tanmadatras correspond
to tattvas five through nine, and are composed of the stimuli that are first perceived by the sensory
mechanisms and then proceed to activate the sensory apparatus. The taxonomy of the tanmatras

includes tactile objects, sounds, colors, flavors and smells. The remaining eleven ganas in the

289 The vrtti prose-commentary on SK, stanza 19 enumerates the sixteen ganas that are produced by ahamkara:
“Ahamkara produces sixteen [ganas] in sequential order. The sixteen [ganas] include, firstly, the five tanmatras.
The five tanmatras are sound, touch, color, flavor, and odor. Odorful things are, by nature, things that are capable
of being smelt. Then, there are the five ordinary sense faculties. The five ordinary sense faculties are audition,
tactition,vision, taste, and smell. Then come the five karméndriyani. The five karméndriyani are speaking,
grasping, locomotion, procreation, and excretion. Then comes the mental faculty. These are the sixteen [ganas]
that are born from ahamkara. Therefore, we say that greatness and ahamkdra make sixteen ganas.”{SKAE+75 o
TNE o —TME - IMER o —EF =CIURTE o BEVMEIGIERE - KO o AARRE o —H R
iﬁrﬁélﬁ%ﬂ% o RENFIR o TIAFIRE » —& ZF = RIUBLTRE « TR « B FAREIERIEAE - BEIR

et
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taxonomy of the sixteen ganas correspond to tattvas fifteen through twenty-five and include
audition, tactition, sight, taste, olfaction, grasping, locomotion, speech, procreation, excretion and
finally the fattva of the mind. These eleven ganas correspond to the eleven indriyas, or tattvas
fifteen through twenty-five in the Sankhyakarikas taxonomy of the faculties. Importantly, the
eleven indriyas form a line of demarcation in the taxonomy between the human being and the non-
human being. Within the Sankhya schema, the eleven indriyas accomplish the physical and mental
activities necessary for the generation and survival of the human being. The eleven indriyas bend
to the will of the “taskmaster,” or to the ahankara, and ultimately to the intention of the purusa,

the first tattva and the supreme “owner” of the body.

The Twenty-Five Tattvas and the Eleven Faculties in the Sankhya System

The Sankhya taxonomy of the twenty-five fatfvas is intended to describe the building
blocks of life. Beginning with the purusa and prakrti, the taxonomy of the twenty-five tattvas
explains how human life, including the material organs, sensory capacities, physical actions and
psychological states, evolves from pure consciousness and primeval matter. Within this classical
schema, the eleven indriyas are viewed as the elements necessary to perform the functions
necessary to sustain human life. The eleven indriyas, or the embodied faculties, are directly

involved in the activities of the physical body and the conscious mind.

The Brahmanical taxonomy of Sankhyakarikas clusters the eleven indriyas of the human
being into the five indriyas of physical action (Skt.: parica-karméndriyani; Chi.: wu zuoye-genfi.
YEZEFR), the five indriyas of the ordinary senses (Skt.: parica-prajnéndriyani; Chi.: L HIFR), and
the indriya of the mind (Skt.: buddhindriyam; manéndriyam). According to the sequence

standardized in the twenty-sixth stanza of the Sankhyakarikas, the five faculties of physical action
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% yocalization, excretion,

include the faculties of grasping [lit., the faculty of hands], locomotion,>
and procreation & F- & AR K 3E. The indriyas of the ordinary sense faculties are hearing,
tactition, vision, gustation, and olfaction H.fZ[[R % £.2°! The eleventh faculty of the mind oversees

and registers the sensations and physical inputs that are generated by the faculties of physical

action and the senses.

In his commentary on the twenty-seventh stanza of the Sankhyakarikas, Gaudapada writes:
“The faculties of action indicate [the faculties that] perform action. Among these, the voice speaks;
the two hands perform all manner of transaction, the two feet move to and fro; the anus operates
to excrete solid waste; the generative organ (Skt.: upastha) functions to procreate.”?°? Each
description of the five sensory and the five physical faculties in the Sankhya taxonomy is a
metonymy for the corresponding physical and sensory apparatus. For example, the legs are
metonymical for the physical activity of locomotion, and the ears are metonymical for the auditory

apparatus.

In the theater of sensory and bodily activity, the purusa plays the role of an “observer”
(Skt.: preksavat) or “mere witness” (Skt: alocanamatra; saksitatva; drastrtva).*>® In the words of
the nineteenth stanza of the Sankhyakarikas, the purusa is “a seer and not a doer” (Skt.: drastrtvam

akartrtvabhava).?®* The purusa, in the metaphor of the theater, sits in the audience. Because it is

290 Paramartha’s vrtti commentary on Sdrikhyakarikas, verse 27, glosses the faculty of locomotion as: “the capability

of moving the lower torso below the navel.” & £ 47, BETTHR [N(T2137:54.1252.b09).

21 There are various Chinese renderings of these two sets of ten items total, but Paramartha's are generally accepted

as standard, with minor variations by Xuanzang. See Paramartha's trans. of Gunamati's *Laksana-sastra (Chi.:
Suixiang lun FEFEER).

22 Dutt, ed., Sankhyakarikas, 27.

293 These three terms appear throughout the Sarnkhyakarikas, and are roughly synonymous in the sense of “being a

mere witnesser.” The locus classicus for this idea, and the first time it appears in the text is at stanza 19, hemistich
b in Chinese Fz5 35k 17 (T2137:54.1250.203); hemistich d in the Skt., see Dutt, ed., Sankhyakarikas, 22.

2% Dutt, ed., Sankhyakarikas, 22.
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essentially a passive observer, the purusa requires an intermediary to direct the faculties of the
senses and of physical action. This intermediary is “the active one” or the vaikrtya-ahankara. The
vaikrtya-ahankara is viewed as a surrogate for the purusa in that it is deputized by the purusa to
direct the activities of the indriyas. The vaikrtya-ahankara is also depicted as an appendage (Skt.:
anga) to the purusa, in the way that the legs are connected to the torso. Because the atman is
composed of the purusa and the ahankara, the vaikrtya-ahankara is seen, within this schema, as

the active agent of the arman.

At the heart of the Sankhyakarikas taxonomy of the fattvas is the conceptualization of how
life comes about and comes to an end. The foundational premise of the theory is that all human
and non-human life begins with the union of the purusa, or mind, and prakrti, or matter. As the
purusa, prakrti, mahat, and ahankara work together to enliven the subsequent twenty-one tfavas,
various forms of life emerge. Human life begins with the generation of tattvas fifteen through
twenty-five in the Sankhya taxonomy, the eleven indriyas. The line of demarcation between human

and non-human life is at the fifteenth fattva.

The purusa, as the first tattva of consciousness, plays the foundational role of imbuing with
life the twenty-four fattvas, including the eleven indriyas that comprise the human being. Because
the generation of life implicates of all the twenty-five fattvas in the Sankhya taxonomy, it follows
that the process of dying involves the degeneration of the twenty-five tattvas as well. Therefore, if
human life begins with the generation of the eleven indriyas, then human dying necessarily begins
with the degeneration of the eleven indriyas. Within the Sankhya theory, the departure of the
purusa initiates the degeneration of the eleven indriyas and therefore the process of dying. In this

doctrine, the purusa is defined as the creator and the destroyer of the indriyas.
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The Generation of the Eleven Faculties According to the Sankhya Doctrine

The last third of the venerable Sankhyakarikas is dedicated to a description of how the
eleven indriyas are created through a process of ego-creation or ego-making (Skt.: ahankara; Chi.:
wo-man IX18; wo-zhi Fe#h). In this process, the soul, in the form of the purusa, prakrti, mahat,
and ahankara, creates the eleven indriyas that together perform the cognitive and physical
activities of the human being. Verse twenty-seven of the Sankhyakarikas states that the formation
of the eleven human indriyas involves the ahankara, or the “ego-maker.” In this picture, the
ahankara does the bidding of purusa by impelling the eleven indriyas to take up the tasks involved

in the business of being human.

The role of the ahankara in the creation of the human life is central within the Sankhya
theory. This is because the aharnkara is anointed by the purusa with the power to imbue the eleven
indriyas with the vitality of life and consciousness. The Sankhyakarikas depict the ahankara as
the agent of the purusa who is deputized to imbue the eleven indriyas with the life force that
initiates the sensory and physical activities and activates the various appendages and parts of the
body. The Sankhyakarikas also view the ahankara as the power behind the purusa to endow the
human being with aspects of consciousness that include self-determination (Skt.: adhyavasaya;

adhyavaseya), cognition, and metacognition.

The Degeneration of the Eleven Faculties According to the Sankhya Doctrine

According to the Sankhya doctrine, the degeneration of the eleven indriyas begins with the
departure of the first fattva, the purusa, from the body. Because all tattvas are animated by the life-
giving force of the purusa, the removal of the first tattva sets into motion a process by which the

subsequent twenty-four tattvas begin to collapse.>”> Dying occurs as the life-giving force of the

295 Paramartha, vrtti commentary on the 15th stanza of Sankhyakarikas (T2137:54.1248.¢29-30): “When the five
tanmatras and the eleven faculties die out, there is no differentiation between the five tanmatras. This continues
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purusa withdraws, causing tattvas fifteen through twenty-five, the eleven indriyas that sustain the

life of the human, to disintegrate.

According to the Sankhya tradition, at the time of the biological death of a human, the
spiritual soul is liberated from its bodily fetters. In the penultimate stanza of the sacred seventy-
stanza Sankhyakarikas, the death of the human is articulated in terms of the loss of the purusa and
the resultant deterioration of the material body. The time of dying is described in stanza sixty-nine
of the Sankhyakarikas and in the early Sankhya commentaries as a gradual process whereby the
psychic person survives in the form of the purusa and the physical faculties degenerate. In this
process, the purusa is extricated from the body and released into space in the form of an “ethereal
body” (Skt.: guhyasarira: Chi.: xishen 4|{#). The guhyasarira is concealed during life. It emerges
in the process of dying and provides the purusa with a container within which it transmigrates into
the ether for reincarnation into another corporeal body. The Sankhyakarikas describe the act of
departing the body as requiring the sheer determination (Skt.: adhyavas) and decisive will (Skt:
atyantikam, Chi.: bijing #3%) of the purusa. Once deserted by the purusa, the body no longer

99 296

contains the “mental effort or the “resolution or determination” (Skt.: adhyavasaya,

adhyavaseya; Chi.: jue-ding F+7%)*" to survive. At this point, the body lacks life.

The second line of stanza sixty-nine describes how the corporeal body, once deserted by
the purusa, decompensates into inert material elements. The abdication of the purusa reveals the
material and elemental aspects of the body & 5 IFZE & (H f:)?°® that do not transmigrate.

Paramartha, in his commentary to the Sankhyakarikas, writes: “What is left behind by biological

up to the point that the greatness (mahat) [of the individual] dies out and there is no longer any such distinction

[as greatness] within prakyti.” i K-+—H0G AMEFHEZER] > T52 ARG AP INEZE ],

2% Definition found in Sir. Monier-Williams Skt. Dictionary.

27 Watson (2006) translates adhyavasayal/adhyavaseya as “determinative cognition.”

28 T2137:54.1261.¢22.
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death reverts to its primordial state by gradually decomposing into the constituent elements of the

earth, water, wind, fire, and ether.”?”’

As described in the Sankhyakarikas, when the purusa departs the body, the process of
dying continues with the degeneration of the five ordinary senses. The sensory faculties of hearing,
vision, taste, smell, and touch emerge from the five great eternal elements (Skt.: mahabhiitas) of
space, fire, water, earth and wind. In the earliest surviving Sanskrit commentary by Gaudapada’®
and in the Chinese translation and exegesis of stanza sixty-nine, the five elements that compose
the material objects of the five sense faculties (Skt.: prajiiéndriyani) disintegrate in the process of

t.3%! Because

dying. The senses are thus deprived of their objective bases in the outside environmen
they are composed of the five tanmatras (wu weiliang TLMER), or “the perceived form of five
greatnesses” (Chi.: wu da 1K), the senses then undergo a “reversion to the primordial state” (Skt.:
pradhananivrtti). Essentially they return to their original status as five great elements, or

mahabutas. Each great eternal element that makes up part of a sensory faculty is related primarily

to one or more tanmdtras.>*> For example, the visual faculty includes elements of earth, water,

29 Jin gishi lun, fascicle three, stanza 68 vrtti commentary (T2137:54.1261.¢24): “Right when the body is deserted
the karmic factors and non-factors previously produced, are annihilated. Right at this time that the body is deserted,
the earthly great elements revert to the corresponding elements outside the body. This continues until the interior
cavities within the body have reverted to the corresponding space/ether outside. This continues until the point that
the mental faculty has reverted back to the five subtle/sensible elements (tanmatras).” ¥ 5053, FS{EEIE
ERIE 0 ERRILEE o NEARK - BIMIHIE - J9ENZEINEZER - TRETHE » JI2.0R - JRE
M.

300 Dutt, ed., Sankhyakarikas, 90-91.

301 The five elements have functional integrity with the five sensory organs, which allows us to perceive the external

environment. Their presence is the reason for the existence of the senses themselves. However, according to the
prose commentaries on Sankhyakarika 68, with the dissolution of the body the five subtle elements composing
the five cognitive faculties (prarijendriyani) returns to their original basis in the external environment, such that
bodily wind is released into the atmosphere, earth-based material returns to the earth, mutatis mutandis.

The vrtti-style prose commentary transmitted by Paramartha unpacks the rubric of five tanmatras and explains
their correlation to five “massive elements” or mahabhiitas. See Jin qishi lun, fasc. 1, (T2137:54.1251.c17-22):
“The faculty of audition is produced solely from sound (sabda) and it is of the same kind as the great element
(mahat) of space — for this reason it can grasp sounds. The faculty of tactition is produced solely from contact
(sparsa), and it is of the same kind as the great element of space/ether (Skt.: akasa) — for this reason it can only
grasp sounds. The faculty of vision is produced solely from visible material and is of the same kind as the great
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wind, and fire.3®* Therefore, the decomposition of the sensory indriyas occurs when the body is

abandoned by the mahabhiitas of earth, water, wind, fire, and ether.

The fourth century C.E. Buddhist scholar Gunamati writes: “Because the five sensory
faculties are born out of the five great material elements, when the five sensory faculties are
annihilated, they revert into the five great elements of the material world. When the auditory
faculty is annihilated, it reverts into ether, and when the ocular faculty is annihilated, it reverts into
fire, when the taste faculty is annihilated it reverts into the watery element, smell reverts into the
earth, and touch reverts into wind. Therefore, all of these factors [of the indriyas] are eternal.” #1.
RERFERAE T > IRRERR TR - HARRGE 2 > ) 2 SRS - SGEEAREL -
3%4The five indriyas of the senses are considered to be eternal because they exist as part of five

great elements that make up the physical universe.

As depicted in the penultimate verse of the Sankhyakarikas, the soul, in the form of the
psychic person or purusa that is encapsulated in in a mystical or subtle body (Skt.: siksmasarira),
survives death. The psychic person does not meet its end with biological death. Rather, at the time
of death, the psychic person assumes a new subtle body, thereby avoiding the demise of the gross
body. At this point, the body is a corpse, bereft of its animating principle. It returns to its primordial
basis in the earth, and the psychic person, in the form of the purusa, hurtles off into the ether and

the afterlife.

element of fire — for this reason it can only grasp visibles. The faculty of gustation is produced solely from fom
tastes and for this reason it can only grasp tastes. The faculty of olfaction is produced solely from odors and it is
of the same kind as the great element of water.” B fR{CEEMES: » BlZE R[G5 » SHMERCE - AR 4=
ERLRR[EIRE - (A - HRARTE B - BEDKOR[EDE - Bl o EHFRIETRMEA: - BUKKEE - 2
HUMEEE o SARIEEMEE » BUCRFES » ZiHEAE.

303 Tattvasiddhi $astra, chapter 474 (T1646:32.266.b24) describes the case of the auditory faculty: “When the human
dies the auditory faculty reverts into the ether” A YL EARIEEFIEE Z5.

304 T32n1641p0167al17-19.
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The Purusa and the Tattvas in the Sankhya System

The Sankhya theory of the tattvas is predicated upon the assumption that the purusa
functions as the primary animator of the eleven indriyas and the body. In the text of the
Sankhyakarikas, the purusa is depicted as a charioteer who stands in the chariot of the body, holds
the reins of the indriyas, and directs the movement of the chariot and the actions of the indriyas.>*
In this picture, according to Frauwallner (1956, 1973), the indriyas function as the “work horses”
who supply the “horse power” required to pull the chariot of the body forward.>*® The ancient
metaphor of the purusa as the charioteer provides a vivid example of how the Sankhya theorists
envision the relationship between the purusa, the indriyas and the body. The purusa, as the first
tattva in the Sankhya taxonomy, is pure consciousness and, by definition, disembodied. Therefore,

the purusa requires a body and the power of the indriyas to animate life, just as the charioteer

requires a chariot and the power of the horses to drive forward.

According to the Sankhya theory, the purusa inhabits a living body furnished with senses,
faculties for action, and a sentient mind upon which its intelligence relies. The purusa is imbued
with buddhi, or conscious awareness, by the third tattva in the taxonomy, mahat, or greatness.
Buddhi is great because it endows the purusa with the intelligence required to operate the faculties

in a skillful and coordinated way.

The purusa is the core of the Sankhyakarikas explanation of karma and the question of who

305 See Ratié & Eltschinger (2013, pp. 153-4) for the Sarkhya karika commentarial sources containing the formal

analogy of how Devadatta drives the chariot in the same way that the purusa “drives” or impels the senses. Ratie
and Eltschinger note in particular the Matharavrtti, a commentary on SK, where Mathara specifies that where a
bed, a chariot, or a house are for the individual, e.g., Devadatta, who lies in a bed, drives a chariot, and inhabits a
house.”

306 Frauwallner, History of Indian Philosophy, trans. Bedekar (Delhi: Motilal Banarsidass, 1973), 15, concludes

about this simile: “The body is, therefore, like a tool, from the activity of which one concludes about somebody
who handles it.” This study contends that the role of the indriyas in this picture is as the “house-power” propelling
the whole chariot.
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is responsible for the effects of karma. However, the seminal stanzas of the Sankhya tradition make
the important qualification that the purusa, in and of itself, is not an active agent, or a kartr. Bryant
(2013) points out that the important difference between the “Platonic and Abrahamic notions of
the soul” is that the idea of the soul, according to the classical Sankhya doctrine, does not directly

manifest activities of a cognitive or physical nature.>"’

While the vaikrtya ego manipulates the eleven faculties and is transformed in the process,
the psychic person or the purusa remains unmodifiable. Paramartha’s prose commentary to the
fifty-fifth verse describes the True Soul (Ch.: Zhenwo E F) as “neither increasing nor
decreasing.”*% The term True Soul signifies the pure standing, and the seat of the soul within the
purusa, that remains perennially unperturbed by the vacillations of the senses. This unalloyed form
of the purusa provides a principium individuationis for the individual human that differentiates
her, him, or them from other people.>” The purusa is the essential part of the soul whose presence
makes for the continuation of the human individual. The purusa can thus be regarded as the sine

qua non for human survival, precisely because it resides only in living bodies and because it

307 Bryant writes: “Unlike the Platonic and Abrahamic notions of soul, there are no psychic functions inherent in

the atman in Samkhya. The atman is covered by buddhi, intelligence; ahamkara, ego; and manas, mind; but
these are distinct, seperable, and inaminate coverings of subtle prakrti (at to be ultimately and ideally
uncoupled from atman, for the latter’s liberation from sarisara, the cycle of birth and death, to take place).”
This study cotends that Bryant’s remarks about the separable of the atman from buddhi — the third fattva —
apply with respect to the relationship between purusa and buddhi. E.F. Bryant,. “Agency in Samkhya and
Yoga,” in M.R. Dasti and Bryant, eds., Free Will, Agency, and Selfhood in Indian Philosophy (New York:
Oxford Univ. Press, 2013), 7.

398 In his Evolution of the Soul, the dualist philosopher Swinburne, The Evolution of the Soul (New York: Oxford

Univ. Press, 1987), 145 argues that “the dualist would claim that souls do feel and believe, even if we do not

naturally talk in that way. In ordinary talk perhaps minds, rather than souls, are, however, often given mental

predicates — to be said to imagine things or feel weary, for instance.”
399 For the Sankhya soul as principium individuationis between individuals, see Watson (2006), pp. 60-70; pp. 166-

175, passim.
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eventually deserts the mortal body at death.’!°

In his examination of the relationship between purusa and the indriyas, Xuanzang takes
issue with the Sankhya conceptualization of the purusa as the principal force that directs the
activities of the eleven indriyas and the body. For Xuanzang, the conceptualization of the purusa
as an animator, director, or charioteer is antithetical to the three central tenets regarding the nature
of the indriyas: one, that the indriyas do not operate autonomously; two, that the coordinated
actions of the indriyas produce all of the activities of the body, ranging from sensory perception
to cognition, and three, that at least three indriyas working together are required to sustain life. To
Xuanzang, the primacy of the soul within the Sankhya theory conflicts with the core Buddhist
theory that views the coordinated actions of the indriyas as all that is necessary to explain living

and dying.

Kuiji’s Twenty-Six Tattva Taxonomy

The classical Sankhya doctrine, articulated in the Sankhyakarikas, postulates a set of
twenty-five fattvas that comprise the range of the physical and psychological activities of a human
being. In his commentary on the Sankhya taxonomy of the twenty-five fattvas, found in the
Gateway to Logic, Kuiji, Xuanzang’s prominent disciple,states that, for Sankhya, the “spirit-cum-

atman” (Chi.: shenwo) can be fully classified under the tattvas.’!' Within the Sankhya picture, a

310 See Watson, The Self’s Awareness of Itself, 60-70, passim, on the Sankhya idea of the soul as the principle for
individuating different human beings. Watson traces the evolution of the doctrine of the soul from the early, pre-
classical context of the Upanisads and the Bhagavad-gita, wherein the emphasis lies upon the “unity of Brahman
and atman,” (Fan Wo he-yi 3£ —) to the classical doctrine that postulates the soul as the singular essence of
an individual human being.

311" In his commentary on the Nyayapravesa Sastra (T1830:43.252, b26-29) Kuiji explains the spirit-cum atman in

terms of the collection of twenty-five tattvas that fall into nine groups. Kuiji writes: “Generally, the twenty five
tattvas are ninefold: first, there is prakrti; second, there is mahat; third, ahankara; fourth, the five tanmatras; six,
the five cognitive faculties; seven, the five faculties of action; eighth, the faculty of intelligence; and ninth, the

self qua knower.” & f -+ Figi o —HME - K o =3 - WM - WA K - NEFIR - CR/EER -
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soul is composed of an admixture of twenty-five tattvas, with the soul in the position of utmost

primacy.

In his exegesis of the Sankhya taxonomy, Kuiji highlights the idea that the soul is not
separate, but rather a collection of all of the tattvas. In his schema of the fattvas, located in the
Great Commentary on the Nyayapravesa Sastra (Yinming Zhengli lun dashuRBH FE T30 A 5R)
Kuiji includes a twenty-sixth tattva, the “spirit-cum atman,” or “the selt-as-knower,” that follows
the twenty-fifth tattva of buddhindriyam, the faculty of intelligence.?!? Kuiji’s twenty-six tattva is
the intelligent individual that is invested with all of the preceding twenty-five fatfvas in the

classical Sankhya taxonomy.

Kuiji’s taxonomy is significant in that he demonstrates that the soul is not separate or
singular, but composed of all twenty-five elements. Paramartha’s commentary on the fifty-first

313 refers to the soul as the bearer or the container of the tattvas, or

stanza of the Sankhyakarikas
the “true soul.” Kuiji equates this terminology with zhenwo, or the “spirit-cam-atman.” The spirit-
cum-atman is distinctly different from the purusa, the first fattva, in that it possesses both a
material body and pure consciousness. Unlike the purusa, it is an active knower and doer of things
in life, whereas the purusa is passive and requires intermediaries to conduct the activities of living.

Kuiji’s formulation draws attention to the fact that the soul, as defined in the Sankhyakarikas, is

composed of many parts and cannot be easily disaggregated from the body and the indriyas.

Kuiji’s twenty-six-fattva taxonomy is intended to reflect the doctrinal agenda endorsed by

JULNEEZERR - JLFGHIF. See edition of Mei Deyu f5{%%; (Shanghai: Zhonghua shuju, 2013), vol. 2, 414; also
see Kuiji’s Study Notes on the CWSL for this ninefold grouping (T1840:44.117.a13-16).
312 Within this body of exegesis developed across a number of his commentarial works, but laid out most succinctly
in his Great Commentary on the Nyayapravesa, Kuiji slots the 25 tattvas into nine categories. The ninth category

includes the self qua knower, to which he attaches the pejorative label, “spirit-cum-atman.”

313 Jin gishi lun, T2137:54.1258.a08-9.
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Xuanzang that views the senses, vitality, and consciousness as encompassed within the entirety of
the body. In his conceptualization of the spirit-cum-atman, Kuiji views the soul in the Sankhya
taxonomy as the aggregation of the twenty-five tattvas. Kuiji regards the first tattva, the purusa,
as pure consciousness, and therefore as insufficient to perform the myriad and complex activities
of the soul. Xuanzang endorses Kuiji’s view that the depiction of the Sankhya purusa does not
provide a robust description of how the soul realizes the activities of living. Additionally,
Xuanzang is concerned with what he regards as a misconstrued definition of the soul and the
purusa and how subsequent philosophers misleadingly and mistakenly conflate the soul with the

purusa.

Xuanzang intends to discredit the concept of a life-giving spirit that is separate from the
indriyas. Kuiji’s phrase spirit-cum-atman is an inside joke, a tongue-in-cheek jab at the
unobservable and occult spirits that he and Xuanzang believe haunt the Sankhya theories. Kuiji’s
analysis of the Sankhya schema furthers Xuanzang’s theory that the indriyas alone are required
for survival and fortifies their agenda of isolating and expiating the notion of a soul from Chinese

Buddhism.

Kuiji’s®!'* Sankhya taxonomy of the twenty-five tattvas is illustrated in the following:

314 This diagram of the 25 fattvas is adapted from an encylopedic Japanese 19th-century work of exegesis on the
CWSL, entitled Crown and Guide to the CWSL (Jpn: Kandé joyuishiki ron TEZERMERRER) , p. 60, recto. It is
essentially derived from Kuiji’s exegesis on the 25 tattvas located in his Great Commentary on the Nyayapravesa
sastra.
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Xuanzang’s Disputes with the Plain-Spoken Brahmin at Nalanda University

In his exegesis of dying, Xuanzang must address five central doctrinal issues within the
Sankhya theory of the tattvas. Xuanzang draws upon his vast and detailed understanding of the

Sankhyakarikas to undermine these five theoretical linchpins in the doctrine of the Sankhya soul.

172



Chapter 2: What Is Dying?

These concepts are the idea of the soul as the locus of sensory experience; the notion of the soul
as the bearer of the twenty-five tattvas; the role of the ahankara in the functioning of the soul; the
idea that the soul is endowed with three vital qualities that enable the body to survive: sattva, rajas,

and famas; and finally, the depiction of the soul, or the atman, as the master of the eleven indriyas.

As these five ideas form the foundation of the Sankhya conceptualization of dying,
Xuanzang takes great care to address them within his extensive translation corpus and within his
original works, the CWSL and the Demonstration of Consciousness-Only. To support his argument
that the loss of the soul is not necessary to explain dying, Xuanzang must refute the notion of the

soul as described within the overarching Sarnkhya theory of the tattvas.

In addition to his translation corpus, Xuanzang’s methodical discussions of the Sarnkhya
relationship between the soul and the indriyas are found in The Biography of the Tripitaka Master
Xuanzang, composed in 665 C.E. by his loyal disciple and acolyte, Huili. While it can be aptly
described as a hagiography, Huili’s biography contains the records and transcripts of important
testimonies and debates conducted by Xuanzang while he was residing in India. The debate
between Xuanzang and Suwen, the Plain-Spoken Brahmin, held at the University of Nalanda, a
large Buddhist monastery in Northern India, between 635 and 640 C.E. is recounted in the fourth
fascicle of the biography. This debate is significant in that it provides a succinct representation of

Xuanzang’s refutation of the Sankhya conceptualizations of the soul.

The Story of the Nalanda Debate

The narrative of this important debate begins when Xuanzang discovers sixty-four theses

nailed to the gates of the Nalanda monastery. *!°> One paper contains the provocative statement:

315 Huili, Biography of the Tripitaka Master, fasc. 4:: “At that time there was a Lokayatika materialist who had come
[to the University] to raise objections and spark dispute. At that point, he had written fourty theses and had hung
them from the University gate. They read: “If there is someone who can refute a single one of these these, then I
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“There is no soul.” Another paper states: “Anyone who can prove the existence of the soul and the
afterlife can decapitate me.” The papers are the handiwork of an unknown person proffering the

heterodoxy of the Lokayatika (Chi.: Shunshi dao |[H1H7&) Materialist doctrine.

After no one is either willing or able to mount a response to the challenge of the Carvaka
Materialist, Xuanzang sends a servant, under the cover of darkness, to tear down the theses from
the university gate. The servant is discovered and detained by a Brahmin named Suwen, who also
goes by the moniker of “Mr. Plain-Spoken.” The Brahmin interrogates the servant and demands
that he retrieve Xuanzang. Xuanzang appears at the Nalanda Gate and the debate with the Plain-

Spoken Brahmin ensues.

Very little is known about the Plain-Spoken Brahmin apart from the fact that he engaged
in the public debate with Xuanzang and that he was a staunch defender of the Sankhya doctrine.
According to Huili, the Plain-Spoken Brahmin was a free-speech advocate who objected to the
removal of the bulletins from the university gate. The actual statements of the Plain-Spoken
Brahmin in the debate are not recorded by Huili. Revealing his doctrinal bias and his unwavering

support of Xuanzang, Huili presents only the arguments that uphold the Buddhist positions

will apologize by decapitating myself.” FH{E G EHNEAK mEE > /5EUHGESE - BRFMIH - TEA%
Be—for > FRANETEAHS -

A few days passed and no one had risen to mount a response. Master Xuanzang dispatched a servant from his quarters
to go out and get the notes on the Carvaka doctrine and destroy them by trampling them underfoot. 8% H - 4t

NHFE  JERTEFRF A > HUERE - DUEBER, -

The Brahmin, asked, outraged: “Who are you?” “The servant replied: “I’m a servant of Mahayanadeva (Xuanzang’s
moniker).” That Brahmin [at the gate] was also known by the moniker “Mr. Plain Spoken.”).
The Dharma-master summoned him to come in, and brought him before Dharma-master Silabhadra and, with
Worthies (= monks) as witnesses, engaged him in debate, interrogating () [at first] the tenets of his school, and
then passing on [[f£] to the theses (Ff 17 = siddhantas) of [additional] non-Buddhist schools. ZZZEFT AR » [ H

ARMAN?  BH T T IRREERTHR R AL o | ZEEFTINREIAM A AR SR - R ACEERT
eh e e o Bl e FHEER > FEINMESEF 1L - ashamed and humiliated, he became speechless.
HOBE R By (emended from & on basis of Song, Yuan, and Ming editions). Xuanzang’s moniker while in India
was apparently Mahayanadeva, a nickname given to him. FEEZIH[H See T2053:50.247.al 1. After holding forth
unchallenged promoting Mahayana against all rivals at a major debate sponsored by King Siladitya (= King
Harsha), praises are heaped on Xuanzang, and that was the name the Mahayana advocates gave him.
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regarding no-soul, and none of the Brahmanical counter-arguments.

In the audience at the dispute with the Plain-Spoken Brahmin are faculty members from
Nalanda University, disciples of Xuanzang and the Yogacara expert and esteemed mentor of
Xuanzang, Stlabhadra. The debate opens with Xuanzang precisely, and in the proper order, reciting
the twenty-five Sankhya tattvas. Xuanzang states: “The Sankhya establish the doctrine of twenty-
five elements (tattvas). The great elements (mahats: earth, water, wind, fire, and ether) evolve
from prakrti. Ahankara evolves out of the mahats. That (prakrti) produces, in order, the five
tanmatras,>'® five mahats [as the sense objects], and eleven indriyas. The twenty-four elements
(tattvas)®'” attend to and provide for the soul. They are enjoyed by the soul” ZE41%EwINE » 11
TR REEMAER  ERAERHE > RAERMER - KAETIKR » KAET—IR » -
EAEZERY R - Tz .

In his recitation of the doctrine of the twenty-five tattvas, Xuanzang faithfully represents
the Sankhya system and demonstrates his mastery of the texts of this Brahmanical tradition. Huili
describes how Xuanzang methodically dismantles the premises that undergird the Sankhya
definition of the soul, or the atman, as a purusa that is endowed with a material body. In the debate,
Xuanzang proves that the soul can neither be conflated with the purusa nor separated from the
tattvas. He argues that, by definition, the Sankhya soul is embedded within the tattvas and that any
attempt to extricate or separate the soul from the tattvas violates a strict interpretation of the

Sankhya scriptures.

316 The Chinese translation for the Sanskrit word tanmatra means, literally, “that which is known to exist merely by
virtue of/by dint of being perceptible” (weiliang M &).

317 Puguang, Study Notes on the Kosa, fascicle 3 (T1821:41.58.a09-12): “the core of the ego is thought/thinking. By
nature it is a mere experiencer/enjoyer but not an agent (kartr). The remaining 24 tattvas are ‘mine’ (atmiya).
They are what I enjoy and put to use.” FeLAEURHG - ME{EZZEMIFES - oF — HIUSERAT - B ZFT
2.
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As the Nalanda University debate proceeds, Xuanzang uses the internal inconsistencies and
incoherencies in the ancient textual material of the Sankhyakarikas to dismantle the Sankhya
doctrine of the existence of the soul. In doing so, he furthers his lifelong mission of expunging
what he and his supporters regard as supernatural forces in the form of the arman from Chinese

Buddhism, once and for all.

Debunking the Notion of the Soul as a Locus of Sensory Experience

The Sankhyakarikas describe the soul, or the atman, as a subject, or an active agent, that is
endowed with the capacity to experience sensory phenomena. In the Sankhyakarikas and in the
prose commentary of Gaudapada, the atman is described as an “enjoyer” and an “experiencer”
(Skt.: bhoktr)*'® of the material realm. Within the Sankhya schema, “the twenty-four tattvas
essentially serve and provide for the soul-they are what the soul gets to enjoy” [t — VUi {74
¥& > ATz H. The Chinese translation of the Sanskrit term bhoktr is a two-character compound. that
means “to enjoy, and to put to use” (Chi.: shou-yong 57 H]). A very literal interpretation of this
phrase implies that the atman is the enjoyer and the user of the tattvas. Gaudapada specifies that
the atman, as the enjoyer and experiencer of sensation, is composed of three parts: the purusa, the
ahankara, and prakrti. The ahankara serves as the active agent that, together with prakrti, invests
the remaining fattvas with the capacity for sensation. Gaudapada makes the important distinction

that the purusa, on its own, is not an enjoyer or experiencer of the sensory world

After summarizing the doctrine of the tattvas at the Nalanda Gate, Xuanzang turns to the

Sankhya teaching of the purusa as the “enjoyer and experiencer” of the twenty-four tattvas.

318 The doctrine that the purusa “experiences” sensations finds its locus classicus in the first line of stanza 17 of
Samkhyakarikas, stanza 17 samghdatapararthatvat trigunadiviparyayadadhisthanat| puruso'sti bhoktrbhavat
kaivalyartham pravrttehscal|| 17|| (Dutt 1933, p. 20). “Purusa exists in perfect isolation (kaivalya) because of the
fact that the activity pravrtti [of it] is based upon the inversion of the three qualities, and because of the fact that
the compounded things (samghata) exists for the purpose of someone else.”
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Demonstrating his penetrating knowledge of the Sankhyakarikas to the crowd of acolytes and
protagonists attending the debate, Xuanzang faithfully represents the Sankhya concept of the
atman as the subject of sensory experience and as an entity that enjoys and makes use of the tattvas.
Additionally, in a rejoinder that appears in the CWSL, Xuanzang returns to discuss the Sankhya
concept of the arman as the user and the enjoyer of the fattvas. Xuanzang and the compilers of the
CWSL employ the metaphor of a potter who makes an earthen jar (Skt.: ghata) to enjoy drinking.
In this metaphor, the potter represents the soul who uses the fattvas to experience and enjoy the

activities of living, in this case the pleasure of consumption.

The CWSL dismantles the notion of the soul as the enjoyer and the experiencer of the
tattvas by employing his extensive knowledge of the Sankhya scriptures and by highlighting the
internal inconsistences within the doctrine. The soul within the Sankhya doctrine is viewed as
unchanging, eternal, and unsullied. This depiction is incongruent with the picture of the soul as a
user of the fattvas and an enjoyer and experiencer of the sensory world. Xuanzang capitalizes on
this inconsistency in his metaphor of the soul as the potter. To Xuanzang, the humble potter who
creates a cup to enjoy drinking is not equivalent to the immutable and untaintable conception of

the Sankhya soul.

Xuanzang avers that the Sankhya conceptualization of the arman as the enjoyer and the
experiencer of the twenty-five tattvas is untenable. His argument is as follows: Because the purusa
is eternal and unchanging, it cannot be modified by material phenomena. The capacity to
experience sensation occurs as the purusa becomes linked with the second and third tattvas, prakrti
and ahankara, and the subsequent twenty-three tattvas. As the purusa, prakrti, and ahankara
activate the tattvas, the atman, as defined by the embodied purusa, obtains the capacity to enjoy

and experience pleasure and pain. This involves a modification of the purusa and places it at risk
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of contamination from the material realm. Therefore, the depiction of the essence of the atrman —
the pure purusa — as the enjoyer and experiencer of sensation is incongruent with the definition of
the atman as unchanging, unsullied, and eternal. Xuanzang views the idea of the atman as the

experiencer and enjoyer of the tattvas as inconsistent with Sankhya theory on its own terms.

Xuanzang continues to dismantle the idea of atman as the enjoyer and experiencer of the
sensory world in his translation of the Gate of Logic, a textbook used by schools of Indian
philosophy spanning the Buddhist, Brahmanical and Jain traditions. This text includes a three-part
syllogism that attempts to prove that the soul, as constituted by the purusa and prakrti, is the locus
of experience. A logical argument widely maintained by Sankhya commentators, the syllogism is
as follows: The soul is the subject of thinking, the subject of experience and the subject of thinking
about experience. The reason for this is that the soul enjoys and makes use of the twenty-three
tattvas. The example of this is that the soul makes use of the twenty-three tatfvas in the same way

the potter makes use of an earthenware cup for drinking.

In his translation of the Gate of Logic, Xuanzang concludes that the three-part syllogism
used to prove that the soul is a locus of experience suffers from a logical error. Within the system
used to construct a syllogism, the terms and the definitions used in all three propositions: the thesis
statement, the reason and the example, must correspond to clear and agreed-upon points of
reference. Furthermore, these points of reference must adhere to conventions that are acceptable
to both the disputant and the opponent. Specifically, the definitions of the subject and the predicate

must be agreed upon if the conclusion based on the three propositions is to stand.

Xuanzang takes issue with the first proposition of the syllogism, “The soul is the subject
of thinking.” He charges that the predicate, “thinking,” does not fit the subject, “the soul,” when it

is defined as the combination of purusa and prakrti. Given that the activity of thinking is extrinsic
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to the material part of the soul, the prakrti, Xuanzang avers that the predicate remains
unestablished (Skt.: aprasiddha; Chi.: buchengf~f%). If, however, the subject formed by the
purusa and prakrti is supplemented with additional fattvas, such as the sensory faculties, “thinking”
could become an essential quality of the subject. Because the purusa and prakrti are isolated from
the remaining twenty-three fattvas, the subject by definition cannot think or experience. Xuanzang
points out that the combination of the purusa and prakrti is too feeble to support the robust content
of experience that is associated with the embodied soul of the Sankhyakarikas. Xuanzang therefore
eviscerates the concept of the atman as the enjoyer and the experiencer by highlighting the error

of logic in the syllogism.

In his translation of the Gate of Logic, Xuanzang defines the soul or the atman as the union
of purusa and prakyti. He uses the pronoun “I (Ego)” (Chi.: Wo 3X) to capture the idea of the soul
as a thinker and an experiencer of the material realm. In using the pronoun “I,” Xuanzang endows
the soul with the capacity to think and differentiates the purusa from the atman as the experiencer
of the twenty-three fattvas. With this distinction, Xuanzang demonstrates his fidelity to the
Sankhya idea of the soul as the embodied purusa, while highlighting the problem of investing the
soul with the capacity for sensory experience and thought. If the soul is, by definition, eternal and
unchanging, how can the soul be the bearer or enjoyer of changing thoughts and changing
experiences? To a Buddhist, who does not accept the notion that changing thoughts must belong

to an unchanging bearer, the burden of proof is not met.

Debunking the Notion of the Soul as the Bearer of the Twenty-Five Tattvas

The Sankhyakarikas explicate the soul, or the atman, as the bearer (Skt.: adhisthatr) of the
tattvas, the essential elements that compose and sustain life. They depict the soul as a container or

vessel with the capacity to store, nurture and maintain the twenty-five fattvas. Within the Sankhya
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schema, the soul is responsible for the cohesion and the restoration of the tattvas. Without the
presence of the soul, the tattvas disassemble and dissolve. In the debate with the Plain-Spoken
Brahman, Xuanzang takes issue with the Sankhya notion of the soul as the bearer of the twenty-

five tattvas.

After reciting the sequence of the fattvas to the audience at Nalanda University, Xuanzang
proceeds to deconstruct the conception of the soul as the bearer of the twenty-five tattvas. His
argument is founded upon his strict definition and interpretation of the Sankhya schema of the
purusa as the unchanging Spirit (Skt.: Brahman'®; Chi.: Fan %) and prakrti as the changing

material reality-the first two fattvas from which all aspects of the soul and the material body evolve.

Xuanzang dismantles the notion of the soul as the bearer of the tattvas with the following
argument: If the soul is composed of the purusa, the first tattva, and the subsequent twenty-four
tattvas, it cannot be the bearer of the fattvas. Xuanzang contends that if the purusa is assigned to
the task of containing the other fattvas, it will fail because the purusa is disembodied and therefore
cannot bear the fattvas. He states: “The purusa is eternal and unchanging. In and of itself, it is not
involved in either supporting or restoring the twenty-four tattvas. Only with prakrti can the purusa

bear the rest of the twenty-three fattvas.”

Embedded within the Sankhya conceptualization of the soul as the bearer of the twenty-
five tattvas is the concept of the soul as the bearer of karma. In the Sankhya schema, karma is
defined as the good and bad actions, as well as the merits and demerits, accumulated by a person
during life. In this picture, the atrman is shouldered with the karmic responsibility for the effects

of the painful, pleasurable or neutral actions performed by the human being. Xuanzang avers that

319 Sir Monier-Williams Skt. Dictionary: “the one impersonal universal Spirit manifested as a personal Creator and
as the first of the triad of personal gods.”
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the atman, when defined as the purusa, is, quite literally, not up to the task of bearing karma. This
conceptualization of the atman as the bearer of karma has enormous implications for Xuanzang’s

exegesis of dying and death.

Xuanzang concludes that the Sankhya conceptualization of the soul as the bearer of the
twenty-five tattvas is untenable for two reasons. First, because the purusa is pure consciousness
and disembodied, it requires the capacities of the twenty-four tattvas to bear the soul; second,
because the soul is composed of the purusa and a material body composed of the tattvas, it cannot
simultaneously be the bearer of the tattvas. Xuanzang, therefore, views the Sankhya theory of the

soul as the bearer of the tatfvas as internally incoherent.

Dismantling the Relationship of the Aharkara to the Soul

The Sankhyakarikas view the atman as endowed with the capacity to empower, direct, and
coordinate the sensory, physical, and cognitive functions necessary to sustain human life.
According to Sankhya theory, the invisible forces that work for the atman are responsible for the
visible activity of human life. Implicit in this picture is a mysterious “spirit-cum-atman’ (Chi.:
shenwot$13%) that pulls the levers that operate the human being. Xuanzang takes issue with the
idea of a “ghost in the machine” that works within the body to make human activity possible. For
Xuanzang, the notion of the spirit-cum-afman demonstrates what he regards as an over-reliance

on the supernatural and the occult in the Sankhya explanations of life and death.

The Sankhyakarikas unequivocally state that the purusa is “a spectator” (Skt.: preksavat)
in the theater of the body. As a spectator, the purusa does not get involved in the actions of prakrti
or mahat, or in any of activities of the remaining fattvas that transform the material elements into
the eleven indriyas that generate and sustain human life. The idea of the purusa as the preksavat

is significant in the Sankhya doctrine because the purusa, by definition, is pure and untainted. Any
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activity that requires contact with the material world is executed at the behest of the purusa by the
ahankara. In the theater of the body, the aharnkara plays the role of a surrogate who is anointed
by the purusa to do whatever is necessary in the material world to generate life.3?° Essentially, the
ahankara is sent by the purusa into the defiled material realm to do the dirty work required to

sustain life. The purusa thus remains undefiled.

In his recitation of the Sankhya doctrine in the dispute with the Plain-Spoken Brahmin at
the Nalanda Gate, Xuanzang adheres to the spirit and the letter of the hallowed nineteenth stanza
of the Sankhyakarikas. Here Xuanzang upholds the Sankhya view of the purusa as a preksavat, a
passive observer. The classical Sankhya texts are consistent and explicit in their position that the
purusa, simpliciter, is not an agent (Skt.: kartrtva) or an agentive entity. Sankhya doctrine locates
the source of agentive power outside the purusa and within the material trappings of the body. In
the commentary to stanza nineteen, Yuktidipika states: “It [the purusa] does not exist in the form
of an agent, because of the fact that it is by nature imperturbable (Skt.: aprasava).”*?' Bryant writes:
“To be an agent means to be able to ‘produce’ an action, and this either entails the agentive entity
undergoing some internal change or admixture with some other external entity and thereby
undergoing change.”*?? Since the purusa is by definition unchanging and eternal, it cannot also be

an agent that is involved in the various and changing activities of living.

Gaudapada, in his commentary, and Yuktidipika make the important stipulation that the
purusa is not implicated in the operation of the corporeal organs of the body. In the Sankhya

schema, the purusa does not operate the sense faculties or any of the fattvas, including the eleven

320 The second line of stanza 67 of Sankhyakarikas reads, see Dutt, ed., Sankhyakarikas, 69: Prakrtim pasyati purusah
preksakavadavasthitah svasthah//67cd//

32U Yuktidipika, ed. Tripathi (Krishnadas Academy, 1999), 117: Akartrbhavah, aprasavadharmitvat.
322 Bryant, “Agency in Sankhya,” 19.
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indriyas that sustain human life. The role of transforming the materials of the world into the organs
and activities of the body falls to the “derivative” (Skt.: vaikrtya)** ahankara, also known as the
“active” (Skt.: niskrta)*** ahankara. The vaikrtya-aharkara serves the purusa as the active agent
who is charged with contacting and manipulating the elements of the material world. The vaikrta
ahankara interacts with the three material elements that activate the eleven indriyas: sattvas, rajas,
and tamas. According to Gaudapada, only the vaikrtya-ahankara can engage in the process of
transforming (Skt.: parinama) the material elements into the eleven indriyas. Additionally, the
vaikrtya-ahankdra is involved in the alterations of the external material of the five tanmatras®*
that ultimately stimulate the sensory indriyas. For example, the vaikrtya-ahankara activates the

process of taking in material from the outside world, such as food, and transforming it into nutrients

for use by the body.

In the Sankhya schema, neither the purusa nor the indriyas are conceived of as possessing
agentic power. Kuiji rightly states that the purusa is weak 5 $% Fi 5.3 It is the vaikrtya-ahankara,
and the vaikrtya-ahankara alone, that possesses the strength and the willpower to activate the
indriyas. Charged by the purusa with the responsibility of willing the indriyas into the activities
required to generate and sustain life, the vaikrta ahankara is the power behind the throne. In his

Chinese rendition of stanza forty-two of the Sankhyakarikas, Paramartha states that “the intentions

323 Kuiji’s comments read: “For the Samkhya masters, the five factors including the eye are (identical to) the five

cognitive faculties (parica-prajiiéndriyani). The pillow and the cot are factors formed through the accumulation
of five types of sensible objects (Skt.: tanmatras; Chi.: wei-liang W5 ).” HAE GG > IR > BIFAIFRE » BA
ELPREE » BIFAMEEFTERCE o (T1840:44.129.602-3).

324 The word “vaikrta” is a vrddhi-derivative from “vi-krt,” meaning “to alter.”

325 For Gaudapada’s glosses on SK 25, see Dutt, ed., Sankhyakarikas, 27. Gaudapada’s commentary on this stanza
says that “From the derivative ego there proceeds the eleven-fold constituency which is characterized by sattva.
Sattvika ekadasakah pravartate vaikrtadahankarat.

326 Kuiji, Great Commentary on the Gate of Logic, fascicle 3, T1840:44.129.b11.
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of the ahankara serve as the causal basis (for the indriyas)” 7 FH Fy[A. 32 This means that the
indriyas, because they are of a material nature, are modifiable only with the will, intention, and
action of the vaikrtya-ahankara. In this picture, the vaikrtya-ahankara, under the direction of the
purusa, recruits the indriyas into active duty. This is accomplished by activating the three vital
elements of life. Within this schema, the afrman is given the power to sustain and replenish the

three vital qualities of life: sattva, rajas, and tamas.

The atman, described in the Sankhya scripture as the embodied purusa, is thus a collection
of passive and pure and of agentic and defiled elements. This conceptualization is at odds with the
picture of the soul as an unchanging and pure entity. Watson (2006, p. 95): describes how, by
conflating the purusa with the Ultimate or True Soul (Chi.: Zhenwo), Sankhya assigns active
agency to the faculties: “Sankhya souls are completely inactive experiences (bhoktr) in the form
of pure sentience (caitanya): mental occurrences such as pleasure, pain and cognition thus happen

not to them but to the psycho-physical organism, in particular, its mental faculties.”

Debunking the Doctrine of Three Vital Qualities: Sattva, Rajas and Tamas

Within the Sankhya taxonomy, the second fattva, prakrti, is defined as the primeval
substrate from which the three vital qualities that invest the body with life materialize. It is from
prakrti that the three primary gunas — sattva, life, goodness or pleasure; rajas, passion or pain; and

328

tamas, delusion or obscurity’*® — emerge. Dingbin %, a contemporary of Xuanzang who is

known for his prolific scholarship on the Buddhist monastic discipline (Skt.: vinaya), states: “By

327 T2137:54.1255.b05.

328 Xuanzang uses the phonetic renderings of sachui [E}E, chuici 3R], and damo ZEE. Paramartha uses different

phonetic renderings (i.e., sachui [EME, luoshe ZEFE, and duomo Z4[E%), as well as the semantic renderings as
“pleasure” 4%, “suffering” 2, and “delusion and opacity.” EERS.
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its very nature prakrti is composed of the three vital qualities (Skt.: gunas).”**® While each guna
is distinct, all three are based on the primordial material principle, or “Ur-matter.” According to
the Sankhya theory, the three gunmas are present in human beings in various amounts and
proportions. The admixture of sattvas, rajas, and tamas is responsible for determining the
personality, temperament, and somatic characteristics of the human being. Human beings also have
the unique capability to alter the levels of the three gunas in their bodies and minds through ritual

and practice.

Xuanzang precisely and accurately recites the Sankhya theory of the three vital qualities in
his debate with the Plain-Spoken Brahmin at the Nalanda Gate. In his exegetical work, in both his
Abhidharma corpus and in his CWSL, Xuanzang demonstrates his fluency in the Brahmanical
scriptures and enlists his expert knowledge to highlight the inconsistencies and contradictions in
the doctrine. In the dispute at Nalanda Gate, Xuanzang exploits the systemic problems in the theory
of the gunas to erode the credibility of the Sankhya doctrine of the atman as the bearer of the

qualities that distinguish life from the death.

Xuanzang posits that the Sankhya definition of the atman, as defined by the purusa, the
prakrti endowed with the three gunas and the eleven indriyas, as the container of all that is required
for life, is incoherent. In the Nalanda debate, Xuanzang deconstructs the Sankhya
conceptualization of the atman as the bearer of the qualities that distinguish life from death. In his
argument, Xuanzang strictly defines and describes the gunas according to the scripture of

Sankhyakarikas, highlights insufficiencies in the theory of the three gunas to differentiate the

32 Dingbin’s vinaya commentary (X733:42.223.c01-3) states that: “three qualities are the nature of prakrti. There
are three meanings inherent in satfva: ‘august,” ‘covetous,” and ‘pleasurable.” Next, rajas also contains three
meanings: ‘naked,” ‘confused,” and pamful’ Then, te]as also contains three meanings: dark, confused, and
aversiée “EAM EEEE O HE=E . — - HEHe ZCH - = % RFEETE =R SR e

i .3
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indriyas, discredits the conceptualization of the atman as the provider and executive operator of
the sensory indriyas, and debunks the notion that the five physical indriyas are dependent upon
the gunas to function. In his systematic deconstruction of the Sankhya theory of the gunas,
Xuanzang decisively concludes that the vital qualities of life are not borne by the atman. This
position is taken by Xuanzang as further evidence to discredit the Sankhya idea that a supernatural

soul, in the form of the atman, is necessary to explain survival.

On the Sankhya Definition of the Three Vital Qualities of Life

In his argumentation against the Sankhya doctrine of the soul, Xuanzang focuses on the
seventeenth stanza of the Sankhyakarikas as a cynosure for the Sankhya idea of the soul as the
bearer of the vital qualities that pertain to a living thing. As evidence for the existence of the soul,
the seventeenth stanza of the Sankhyakarikas cites the presence in the living being (Skt.: sattvika)
of “three different modifications of the three attributes” of the gunas (Dutt 1933, p. 30).3*° In
Paramartha’s Chinese rendition of stanza seventeen, the three gunas are described as the “branches”

of the soul and valorized as the ultimate “roots” of life.

The Sankhyakarikas scriptures elevate sattva among the three qualities or gunas that
animate the indriyas of the body. Monier-Williams defines satfva as “the quality of purity or
goodness regarded in the Sankhya philosophy as the highest of the three gunas or constituents of
prakrti because it renders a person true, honest, wise and a thing pure, clean, etc.” While the word
for life in Buddhism is also sattva, the Buddhists attribute a more neutral meaning to the term as
compared to the very sanguine Brahmanical interpretation of sattva. In the Sankhya lexicon, the

term sattvika 1s an epithet for the bearer of life. The term sattvika is used by Gaudapada in his sub-

30 For original Skt. of Gaudapada’s commentary see Dutt’s ed., Sankhyakarikas, 21: Trigunabhavaviparyaydc ca
purusabahutvam siddham| This appears as one of three reasons that the soul is particular to the individual — see
Watson, The Self’s Awareness of Itself, 60.
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glosses on the seventeenth stanza of the Sankhyakarikas to indicate the living human.

The idea of sattva as the highest or the foremost of the three gunas presupposes a hierarchy
that does not capture the Sankhya formulation of the three vital qualities. Rather than being
configured as a feudal monarchy, with the sattva in the position of the king who presides over the
rajas and tamas, the three gunas are viewed as a triumvirate. Each member of the triumvirate has
equal standing, in that each of the gunas carries a specific quality that, when combined with the

others, enables and activates the eleven, twelve, or thirteen indriyas of the body.>!

Although the ancient taxonomy codified in the Sarnkhyakarikas lists eleven faculties that
are tools for the soul, the Sankhyakarikas also contain rubrics of twelve ahankara and thirteen
indriyas. The Sankhyakarikas list the “thirteen efficacious tools” of the soul as the five ordinary
senses, or prajiiendriyani; the five faculties of action, or karméndriyani, intelligence (Skt.: buddhi),
ego-making (Skt.: ahankara), and mind (Skt.: manas; Chi.: yi 5).3*? The important difference
between the rubrics of twelve and thirteen faculties is that the former treats the mind (Skt.: manas)
as independent from the other thirteen faculties. All of the Sankhya rubrics list the ordinary senses
before the faculties for physical action and highlight the mind as a singularly important and
empowering tool for the atman. The identification of the indriyas as the tools of the arman is
fortified by the Sankhya theory that the indriyas are composed of the three gunas. The three

qualities of sattva, rajas, and tamas are said to account for the variegated functions and different

dispositional natures and capacities of the eleven indriyas.

31 See Vrtti commentary on stanza 36 of Sarnkhyakarikas (T54n2137p1254a17-23).

332 The Vrtti commentary to Stanza 32 of Paramartha’s Chi. trans. of Sarnkhyakarikas reads: ““The instrumental tools

numbering thirteen,” indicates the ‘instrumental tools,” that are spoken of in many places in this treatise. The
number is determinate and restricted to thirteen: namely, five cognitive faculties, five faculties for action, buddhi,
ahankara, and manas.” "{EEE= ) F o HEmbEEESR TER ) o REMETZ o AR AR - KB
18 vEE (T2137:54.1253.b11-19).
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In stanza eighteen of the Sankhyakarikas, the three gunas are likened to the three sons of a
great Brahmin. Each of the sons has a different disposition: the first is bright and joyful; the second
is fearful and averse to difficulties and discomfort; and the third is ignorant and confused. While
the temperaments of the sons are separate and distinct, their individual characteristics influence
and inform one another. If there is a shift in the balance of power among the sons, the overall
dynamic among the three is altered. For example, if the third son becomes more powerful than his

older brothers, his ignorance will dominate their interactions.

In his vr#ti commentary, Paramartha builds upon the metaphor of the three vital, agentive
powers and the relationship between the three rival siblings sired by a great Brahmin.** The
metaphor of the three sons of the Brahmin appears in the context of a discussion on the relationship
between prakrti, the material principle, and the soul. While Paramartha generally uses examples
adduced in earlier commentary by Gaudapada in his discussions, the metaphor of the three siblings
is unique to this text.*** Within this example, the Brahmin is meant to stand for the singular self
and is identified with the soul and its ego-making power (Skt.: ahankara). The three sons of the
Brahmin are a synecdoche for the interaction between the three discrete factors, or gunas, that

make up the personality of the individual. Just as each of the three gunas evinces a defining

333 The vrtti commentary to Sankhyakarikas 18 (T2137:54.1249.¢22-27) adduces the example of the Brahmin’s three
sons, each characterized by different personality traits based upon the distribution of their three gunas: “Granted
that the personality is one, its three qualities should not contain differences. We liken it to one Brahmin who sires
three sons. One [of the sons] is bright, welcoming, and joyful. Another [son] is trepidatious of difficulties and
discomfort. The other [son] is wicked, benighted, and idiotic. 75 A\ —3& o =fEEME o {1 —EEFIEN=TF -
—HEBIEEE - RN o =RIEEEE.

If their personalities were all the same, when one son becomes joyful, then the other two should be equally joyful. The
same should follow for discomfort or idocy. If you say that [the three qualities] can be likened to stringing pearls
together or the gum of the myrrh tree (Skt.: *visa; Chi.: pixi E24), then the personality is unitary. But this doctrine
is not correct. It is for this reason that the five references (i.e., the five examples referred to in vr##i commentary

e

to Sankhyakarikas, verse 16), are meant to instill understanding that the personality contains plural elements.” %=
A= - —ANBHEVIEZYE - EETAE < LR EBR L RME - ii—F - BFRAN - BHALEA
H1F7H2% - The analogy of the string of pearls appears in the commentary to the preceding verse, where it is
understood to indicate the underlying unity of “many pearls strung together on one string.” ¥4k —.

33 This example is found in Paramartha’s vr#fi commentary, but is not attested in Gaudapada’s commentary.
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characteristic, each of the three siblings carries a defining temperament.*** Separate and distinct,
yet fundamentally inseparable and indivisible within a single personality, each of the three
qualities engages in the productive cooperation necessary to manifest the quality of the individual.

In the Sankhya schema, this karmic activity is willed into action by the soul.

As an alternative to the metaphor of the gunas as the sons of the Brahmin, the simile of the
three gunas and the string of three pearls is offered by Gaudapada and Paramartha in their Chinese
commentaries on stanza eighteen of the Sankhyakarikas. In this description, the three gunas are
like three pearls on a necklace. While each of the three pearls is separate and distinct, they are also
strung together on a single strand of thread. The three pearls represent the disparate aspects or
separate dispositions of the person, while the string represents the unity of the personality. Here
the commentaries of Gaudapada and Paramartha emphasize the idea that while the characteristics
of the human are composed of the three discrete features of sattva, rajas, and tejas, the personality
as an entity is unified. A key hemistich in stanza eleven of this work (SK 11a) states that the "three

gunas are mutually inseparable” = {8 AN HH . 33

While all three gunas are present in each human being, the relative amount of each is said

to determine the specific quality, nature, and activities of the indriyas. It is the balance and relative

335 Dingbin writes: “If one seeks a comprehensive discrimination between them, then yellow red, and black are the

attributes of color. Cupidity, anger, and delusion are attributes of the mind. Pleasure, pain, and aversion are
attributes of personal experience. They exist in two stages: firstly, in the primeval stage; and secondly, in the
dormant, unaroused stage. The [first two] tattvas are exist throughout the stages of the evolution of mahat and the
other twenty-three fattvas [below purusa and prakrti]. We liken it to the way that the sprout grows out of the seed,
gradually increasing in size and becoming fleshed out. The third tattva — ahankara — which refers to the conceit
that is aroused by self-serving — this is what ahasnkdra is as an entity.” REEZITE=FK - —FB - “Ft - =
£ o EURUE o SRR (B8 - QLB - SERR SR o HLUAW o % - R - 1]
IRARE » =3 = FERTF = =G o AR « 55K - ILIERMEREE R « RO AE S -
HRRAAL, » =385 - SRR - Bl A

36 Sankhyakarikas, verse 1, vrtti, translated by Paramartha (T2137:54.1246.a29-30), “The branches of the mahats,
etc., are three kinds of properties: sattva, rajas, and tejas. These branched properties depart from the root property
[of mahat]; but if not for the root property, they would not be realized.” KZEFEARA =FE{E o —&4% o "1 - =

JBErE] o PERTEREALE - REEAI K.
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proportion of the gunas inherent in the indriyas that determine the sensory, physical, and cognitive
sensibilities of the individual. Returning to the metaphor of the three sons of the Brahmin, if the
balance of power between the three son shifts over time, the political climate changes as well. For
example, if tejas predominates over sattvas, or rajas, the human being will become more
phlegmatic in demeanor.**’ Similarly, if 7ajas predominates over sattva and tejas, the person will
become more bellicose in disposition. An increased concentration of satfva makes a person more
spirited and vivacious in demeanor and more vigorous in his physicality.>*® Although the balance
and distribution of the three qualities may change over the life of a person, the presence of the

three gunas is an invariable fact of life.3*

The Discrimination of One Faculty From Another in Terms of the Three Gunas

The Sankhya theorists suggests that the arman is the container, generator, and operator of

the eleven indriyas. In this schema, the arman is viewed as the purusa, the prakrti, the ahankara

37 Vrtti commentary on Sankhyakarikas 11c (T2137:54.1247.c14-17): “When joy and pleasure predominate, they

are capable of overcoming anxiety, confusion, and benightedness. We liken it to the ever increasing light of the
sun that is capable of overcoming the moon, stars, etc.” 75 = 44185 » GE(REIRERE » BRI HOE - BEIRA A
%% - The simile of “sun’s brightness overcoming the moon, stars, etc.,” to one of the three gunas overcoming the
others makes use of a clever, but untranslatable, pun on the Chinese character fu in its senses as both “to subdue”
and “to hide.” The primary meaning of this character, according to the ancient Chinese lexicographer Xu Shen is
“to subdue.” The text continues: “When anxiety and worry predominate (i.e, rajas), and when benightedness can
overcome anxiety and joy, darkness and benightedness predominate. These are capable of subduing any sense of
joy and/or pleasure, just like the increasingly bright luminescence of the sun is capable of overcoming the stars
and the moon such that the stars and moon are no longer visible. When anxiety and worry predominate, they are
capable of subduing joy, pleasure, and benightedness just like the growing brightness of the sun overcomes the
brightness of the stars and sun, such that they are no longer visible. We liken the three gunas to the three sticks
that are capable of keeping each other upright, and that are capable of supporting each other. They are capable of
sustaining their [mutual] irrigation.” FIF B IERE 4 Bt - AIHRREAEE =, HREBIE S - BeAEE% - 1
HEE - EHBARE - HEEZ - GERELER - MBI EDYE - sEREBLH. =R AR - BEFY
T -

38 Paramartha, vrtti on Sankhyakarikas, verse 23 (T2137:54.1251.a19-22): “When sattva increases, it is capable of
overcoming rajas and tamas. Then, the ego is joyous and pleased, and hence, evices the four attributes that define

sattva.” FEHEIY R o BEIREERE R IE - EIFIR S S4EHUS /A IUE o . These four attributes
are meritoriousness (Skt.: dharma; Chi.: fa %), wisdom (Skt.: prajiia ; Chi.: hui £), distance from desire (Skt.:
vairaga; Chi.: liyu BE4K), and independence (Skt.: aisvarya; Chi.: zizai 5 1F).

39 A doggerel sloka is found in Gaudapada’s commentary (Dutt, Sarkhyakarikas, 15): Rajas forms a pair with

sattvam and sattvam forms a pair with rajas. Tamas refers to the pair of both rajas and sattvam. Rajaso mithunam
sattvam sattvasya mithunam rajah/ Ubhayoh sattvarajasor mithunam tama ucyate|| devibhagata.
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and the eleven indriyas. The ahankara is anointed by the purusa to transform the three vital
qualities of sattva, rajas, and tamas into the eleven indriyas. The three gunas are viewed as the
tools and the raw materials used by the ahankara, under the direction of the atman, to create the
eleven indriyas. Within the Sankhya theory, therefore, the eleven indriyas are composed of and
enlivened by the three qualities of sattva, rajas, and tamas. Additionally, the Sankhya theorists
assume that the visible physical activity of the body is direct evidence of the presence of the three
vital qualities of life. Because the three vital qualities of life are viewed as the tools and the

materials of the arman, the physical activity of the body is proof of the presence of the atman.

Xuanzang takes issue with the assumption that the physical evidence of the three gunas,
the presence of life, passion, and ignorance in the human being, is sufficient to prove the existence
of the soul. In discrediting this idea, Xuanzang uses his knowledge of the Sankhya taxonomy to
highlight the internal inconsistences within the Sankhya theory of the indriyas. His overarching
argument is intended to highlight the over-reliance within the Sarnkhyakarikas scriptures on the

atman as the entity responsible for the generation and operation of the indriyas.

In composing his argument, Xuanzang focuses on the theory of the gunas. At the center of
his discomfort with the Sankhya theory of the gunas is this question: How is it possible that the
diverse expression of human life originates from the three material substrates of sattva, rajas, and
tamas? More specifically, Xuanzang questions how the admixtures of three substances can account
for the diverse range of physical activities of the human being and how the presence and the
proportions of the three gunas can differentiate one indriya from another. In his rationale,
Xuanzang focuses on several dilemmas that result in unsavory and unwanted consequences for the

Sankhya theory of the three gunas.

Huili’s biography contains a transcript of the reasoned critique of the Brahmanical
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taxonomy used by Xuanzang in the dispute with the Plain-Spoken Brahmin. In the debate,
Xuanzang begins by articulating the Sankhya doctrine of the three gunas. Xuanzang accurately
states the Sankhya concept that the proportion of the three gunas within each of the eleven indriyas
determines the differences among them. The Sankhya theory holds that each of the eleven indriyas
can be differentiated from the others according to the percentage of the three vital qualities within
each indriya. For example, the indriya of seeing is composed of material infused primarily with

sattvas, and the indriya of tasting is made of material suffused predominately with rajas.

Xuanzang contends that the idea that the indriyas can be differentiated from one another
by the three gunas is insufficient to explain either the versatility of the indriyas or the complexity
of the activities that are executed by the body and the mind. In the Nalanda debate, Xuanzang
asserts that the Sankhya taxonomy of eleven faculties contains both conceptual lacunae and
redundant posits. He exposes a core vulnerability in the Sankhya theory with a conditional
statement: If the indriyas are made of the same three components, then the indriyas should be more
similar to one another than different. Huili records the reducio ad adsurdum argument formulated

by Xuanzang in the debate as follows:

Mahat (i.e., the third tattva in the Sankhya taxonomy) is formed by the three gunas. If the
three gunas are mutually-identical, then their mutual-identity holds between all three of the
gunas. Granted that the three gunas are mutually-identical, and that the mutual-identity

holds for all of them, it would then be the case that each and every one of indriyas possesses
all the equivalent functions. X [t KZFHEZLI=E > Bl—2—1V) - &H—Rl—1)] » AfE——
SH—UMEM -

Otherwise, if you do not grant that this is so, then for what reason do you adhere to the
unitary nature of all indriyas in terms of the three gunas? FXAZF4R » AR = —1T)58
P ?
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If one grants that the indriyas are identical, then all indriyas are identical, such that the
organs of eating, seeing, etc., are then identical to the conduits expelling liquid and solid
waste. Moreover, each indriya would possess the functional ability of one another, such

that the organs, such as those used for eating and hearing, should be able to smell odors

and to see visible things.” X 35—RI—1)] » FEIHRZEFREIE Ao/ MERE « N ——FRAG—
UIWER > JEO-HERET - RE.

So, if that is not the case, then for what reason do you still maintain that the three gunas

form all of the indriyas? How could someone of any intelligence establish such a theory?

EARE MR —UNERE ? SAEE AL 2%

As recounted by Huili, Xuanzang’s argument is the knock-out blow from which the Plain-
Spoken Brahmin cannot recover. Xuanzang’s final rhetorical flourish forces the Brahmin to
concede the debate. In his concession, the Plain-Spoken Brahmin drops to his knees and implores

Xuanzang to become his guru.>*!

The dilemma that Xuanzang articulates in his riposte to the Plain-Spoken Brahmin
narrowly concerns the relationship of the three gunas to the eleven indriyas. He opens his statement
by articulating the Sankhya theory of the origin of the three gunas in the third tattva of mahat, or
the “greatness of the individual.” In his CWSL, Xuanzang exploits the Sankhya commitment to
the equivalence of the evolutionary history of the gunas and extends the idea to its ultimate and

absurd consequence: If the three gunas are made from the same material, then all of indriyas should

340 T2053:50.245.b16-21.

31 Huili’s obsequious biography (T2053:50.245.b27-c1) describes the Brahmin’s emasculating defeat in the debate

with Xuanzang: “The Brahmin was at a complete loss, being without words. He stood up and bowed to Master
Xuanzang: “I admit defeat to you, now I take you as my Master to form a compact with you as a disciple.” Master
Xuanzang says to the Brahmin: “Now, say that ‘I shall officially take the surname Shi, son of the Buddha
Sakyamuni, and vow to now harm other humans,” and submit to being my slave, and follow my teaching and
charge.” The Brahmin was delighted, and reverentially followed Xuanzang back to his residence. Those in the
audience were naught without words of awe. ZXZEFERRATER @ #EIMSHH @ "TIRSEZR - ([FRELY - | JEET
H: TREBTEAEAN > SOURO - BRAE - | EEFTEESE - ARG - EEEAHEE -

193



Chapter 2: What Is Dying?

possess the same functions.**?

In the Nalanda debate, Xuanzang raises a dilemma regarding the “common activities” (Skt.:
samanyavrtti) shared by the eleven human faculties. If one is to faithfully abide by the Sankhya
theory of three qualities and agree that these qualities constitute the disposition and function of the
eleven indriyas, it follows that each of the eleven indriyas should possess the same capacities.
Xuanzang points out the absurdity of this notion somewhat graphically, noting that the mouth does
not smell things, and the ears do not see things. In his oral debates and in his written compilation
in the CWSL, Xuanzang maintains that there is an unwarranted consequence in the idea that the
blending or comingling of three gunas forms the indriyas. The unfortunate collary to this idea is
that if the eleven indriyas are amalgams of the basic material, it should be impossible to distinguish
one indriya from another. The Sankhyakarikas attempts to resolve this dilemma by emphasizing
that while each indriya is composed of the three same ingredients, the proportions of the three
gunas vary within each indriya. The Sankhya theorists maintain that the variety of functions and
the diversity of activities of the indriyas can be explained by alterations in the proportions of the

three basic ingredients of life.

In the denouement to his remarks on the Sankhya taxonomy of the eleven faculties,
Xuanzang makes a scatological joke. He states that if one is to hew literally to the Sankhya doctrine,

then the anus and the mouth should be equally capable of expelling solid excrement. Conversely,

342 The related passage in the CWSL, fasc. 1 (T1585:31.2¢.17-21) reads: “Furthermore, mahat is formed by three
factors. These the three factors cooperate with and oversee one another such that they become undifferentiated;
and if so, the perceptible cause and effect, along with the mahats, and the indriyas lose any sense of differentiation
from one another. If that were indeed the case, then a singular faculty should obtain all the objective spheres
(visayas). X RELEG =G - REAEZERER] - ZRIREEEFHAGERZR S AR - Sl —IRES
—1JJ#% o Otherwise, it should be the case that all objective spheres (visayas) and all faculties should obtain it, so
whatever is visible to the common sense of worldly people that what's alive or not alive, pure and defiled things
which are perceived or inferred should be undifferentiated from each other — this is a grave error.” S JE—1%—

UIRATTS - R AR RIS FREYRILES - BEERE - ERAK.
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the anus should be able to utter words. Xuanzang uses this rather crude example to highlight the
unwanted consequence of failing to establish a more credible principle of individuation between

the five faculties of action.

In his CWSL, Xuanzang reprises the reductio ad absurdum argument he uses in the
disputes with the Plain-Spoken Brahmin regarding the relationship between the indriyas and the
gunas. He states that without a stronger theory of the evolution of the indriyas and a more robust
explanation for the differences in their composition and functioning, the theory of the gunas does
not hold. Xuanzang argues that the theory of the three gunas is insufficient to account for the sheer
diversity of activity evidenced by the indriyas. The idea that the vast, variegated, specific and
distinct functions of the indriyas emerge from the permutations of three fundamentally similar
elements is a weak explanation for complexity of human life. Xuanzang demonstrates that this
idea leads to an absurd conclusion. If all indriyas are composed of three gunas, then all indriyas
are essentially the same. Therefore, the diversity of the variegated indriyas cannot be explained

with the theory of the three gunas.

In his CWSL, Xuanzang formulates the horns of the dilemma in the Sankhya theory of the
three gunas as follows: If the three gunas are uniform or “homogenous” (Chi.: zong #&), in that
when they combine, their specific identities dissolve, then the Sankhydakarikas’ teaching that the
gunas are distinct and separate entities is obscured. If the three gunas are “heterogeneous” (Chi.:
bie i]) in that when they combine, they retain their distinct characteristics and identities, then the

Sankhyakarikas’ teaching that the gunas are cohesive is violated.

If the three gunas are homogeneous, Xuanzang states: “As entities they should be like their

defining characteristics, which fade into one. But both as entities and in their characteristics they
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are quite obviously threefold” B&fELIMHE IR E— » MHIEMIEEEEIRA = 3 Xuanzang states: “If
you say that the three gunas are distinct as entities, but similar in their visible characteristics, then

you violate the import of your own tenets in that as entities and in terms of characteristics, they
are one” F3H —HASFEAME - RO TREMEE

Here Xuanzang raises several thorny questions regarding the nature of the gunas. Are the
three gunas essentially distinct from one another, or are they the same? When combined, do the
three gunas retain their distinct differences? When combined, do they retain their similarities? The
Sankhyakarikas describe the three gunas as basically similar due to their common origin in prakrti,
the second fattva. Whence then do the differences among the gunas arise?

The Sankhyakarikas adumbrate a response to these questions. They posit that when the
three gunas are combined, they retain their unique and distinct qualities. Rubenstein (2014)%*°
supports this Sankhya principle in her sweeping study of ancient to modern cosmologies. She states:
“Sameness is more ‘allergic’ to mixing than difference is.” Sankhya theory maintains that the

difference between the three gunas is more “immune” to mixing than the sameness derived from

their origin in prakrti.

Xuanzang does not concur with the conclusion that the distinctions between the three gunas
of sattva, rajas, and tejas are maintained when they are combined. The CWSL cites that “the nature
of the three gunas is basically similar. Because they are similar, the characteristics that they express
are also basically similar.” For example, the state of being energetic, or satfva, and the state of

being sluggish, or tejas, can be viewed as existing on a continuum of feeling states, rather than as

33 T1585:31.2.¢06.
344 T1585:31.2.¢05-6.

345 Rubenstein (2014), Worlds without End: The Many Lives of the Multiverse (New York: Columbia Univ. Press),
32.
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distinctly separate feeling states.

Kuiji agrees that the three gunas lack sharp distinctions and are therefore more alike than
different. Because of this, Kuiji posits that the differences among the three gunas are likely to be
diluted when they are combined. He states that the gunas “as functional entities, are mutually
interchangeable, and as such, are equivalent to one another” £% F 5 77 #H H[1.34¢ Kuiji builds upon
the concerns raised by Xuanzang regarding the mutual equivalence of the gunas by introducing
another dilemma within the theory. He avers that the differences among the gunas are in name
only and that the blending of three similar entities serves to dilute the already subtle distinctions
among them. He supports Xuanzang’s position that the theory of the three gunas is insufficient to

explain the differences among the indriyas.

Kuiji extends the problem of mutual equivalence to debunk the claim that the three gunas
determine the differences in human temperaments and dispositions. In the Sankhya theory, the
three gunas combine in various amounts and proportions and, in doing so, form the unique
personality and characteristics of an individual. While changes in the physical functioning or in
the physical or characterological traits of the human necessarily involve changes in the admixture
of the gunas, these transformations unfold gradually, “without discernable alterations between the

present and previous forms ” FijEi1% 71347

This principle of “indiscriminable” or incremental change is directly relevant to the process
of how the three gunas adhere to form the personality and temperamental disposition of a person.
If, for example, a woman named Devadatta becomes more sattvika, or vibrant and vivacious, and

less tejas, or negative and gloomy, the change in her outward demeanor is attributed to a change

346 T1830:43.254.508-9.
347 T1830:43.251.a22.
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in the proportions of the gunas. In this case, the balance between satfva and fejas has changed,
with the qualities of sattva becoming more salient than the qualities of fejas. While Devadatta
appears to be more vibrant, there has been no sudden change in her overall temperament. This lack
of abrupt change is because the essential differences among the three qualities that make up
Devadatta’s personality have dissolved through the blending of the three qualities that make up
her unique personality. Kuiji, in his analysis of the theory of personality formation through the
blending of the gunas, concludes that the theory of the gunas is insufficient to explain the subtlety

and the variety of the human temperament.

In the CWSL, Xuanzang and his team of compilers critique the Sankhya taxonomy for its
over-reliance on the arman as the activator of the indriyas. Returning to the Sanskrit sources,
Xuanzang examines the idea presented by Gunamati’s (Chi.: Qiunamodi>KFH[JEE; Dehui{EEx)
Treatise on Definitions (Laksana $astra)**® that the indriyas are merely “efficacious instruments”
and cannot function without an atman, in the form of an embodied purusa, to activate and operate
them. On the nature of the indriyas, Gunamati writes:*** “The efficacious instrument is like the
ordinary axe, saw, etc. — the efficacious instruments of the craftsperson. Its function is like what
serves as the bed, the table, etc. — the mind and faculties are exactly this way: the soul employs
them to see visibles and to hear audibles. It is for this reason that we term the mind and faculties
efficacious instruments [for the soul]. The atman takes these up and uses them to see visible things

and to hear things. Hence, there are termed efficacious instruments.” #E#8 %, Nt 7585,

348 The former is the phonetic transliteration, while the latter is the Chinese translation of his name based upon its
semantic meaning.

39 Gunamati’s treatise found only in Paramartha's Chi. translation from the 6th century. The full title of this treatise

in two fascicles is found in the colophon: Commentary on the Treatise on the Definitions of Things from which
are Excerpted The Sixteen Elements (tattvas) -+ 755 3% H B Hm T,
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e LI NZAES . HHZAERNLEE: O KRITRE . IHZ ROrE, SA4A7ESR. “This
idea is attested in verse twenty-five of the Sarnkhyakarikas,*®' in which the purusa is depicted as
the operator of the indriyas, via the ahankara, the mediator between the purusa and the body with
its full complement of sensory and physical organs. Xuanzang takes issue with this fundamental
idea and states that the purusa is eternal, pure, and unchanging and therefore cannot be involved

with the activities of the body.

The CWSL goes on to opine on an inconsistency between the notion of three vital qualities
adduced in Sankhya theory and the doctrine of “real-personhood’*>? exemplified in the purusa or
spiritual part of the person. In both the text of his debate with the Plain-Spoken Brahmin and his
CWSL, Xuanzang poses a fundamental challenge to the dualistic Sankhya view. If the spiritual
nature of the human is independent of the material qualities of life, then how does the purusa serve
as a legitimate principium of individuation between different humans? An explanation is needed
for how the three material qualities of the body, together with the soul, invest the body with the
capacity to survive. The ability to survive is vested in the continuous cooperation of faculties

throughout the body. It is also one of the capacities that is invested in the body by the soul.

Xuanzang’s Refutation of the Notion of the Soul as the Master of the Eleven Faculties

The Sankhyakarikas describe the soul (Skt.: arman) as the master (Skt.: rajan) of the eleven
embodied indriyas that are responsible for the sensory and physical actions of the human being.
Because they are viewed within the Sankhya schema as the defining components of the human

being, the eleven indriyas and their relationship to the soul are of doctrinal significance. Therefore,

350 T1641:32.168.b20-3.
31 Dutt, Sarkhyakarikas, 27.

352 The stipulation on “real personhood” here is the basic idea that the atman as a dravya or substantially realm entity.
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the conceptualization of the atman as the master of the indriyas is a crucial organizing premise in
the Sankhya theories of life and the nature of death. Because of the centrality of the Sankhya
concept of the soul as the master of the activities of life, Xuanzang takes exquisite care first to
reconstruct and then to refute this concept in his effort to reinforce his theory of the faculties and

uphold the Buddhist tenet of no-self.

In his debate with the Plain-Spoken Brahmin, Xuanzang uses the metaphor of the master
and the servant to describe the relationship of the soul to the indriyas as depicted in the
Sankhyakarikas. Calling upon his vast knowledge of the Sankhya scriptures, he states: “The
twenty-four tattvas can be likened to the servant that attends to the king. The soul is the king, the
locus of intelligence, sensory and affective experience. The twenty-four tattvas serve at the

pleasure of the king.”

After demonstrating his comprehensive understanding of the Sankhya doctrines of the
purusa, the eleven indriyas and the atman at the Nalanda Gate, Xuanzang concludes that the
Sankhya conceptualization of the soul as the master of the eleven indriyas is unsustainable. In the
formulation of his argument, Xuanzang faithfully represents the Sankhya tenets, and then
highlights the inconsistences in the definitions of the key terms. He accurately renders the Sankhya
definitions of the purusa as disembodied and the arman as embodied. The atman, as defined in the
Sankhyakarikas, is composed of the purusa and the eleven indriyas. Without the purusa and the
embodied eleven indriyas, the atman does not exist. Therefore, the arman cannot be the master of
the eleven indriyas. Again, Xuanzang debunks the conceptualization of the soul as the master of
the indriyas by emphasizing that the atman, as defined in Sankhya theory, does not have agentive

power without the eleven indriyas.

The Sankhyakarikas clearly state that the eleven indriyas, tattvas fifteen through twenty-
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five in the Sankhya taxonomy, empower the soul. It follows that the soul cannot be the master of
the indriyas while simultaneously being empowered by them. Xuanzang’s use of the metaphor of
the soul as the king of the fattvas in the text of the Sankhyakarikas illustrates an ideological
problem that he sees as coursing throughout the Sankhya theory-the conflated and misconstrued

definitions of the purusa and the arman.

Xuanzang references the words of the Sankhyakarikas that describe the purusa as “a mere
witness” (Skt.: alocanamatram) and not an active enjoyer of the material realm. The purusa
requires the indriyas to, quite literally, get things done. Without being provided for or served by
the twenty-four fattvas, the purusa is impotent. With this precise definition, Xuanzang contends
that purusa, in and of itself, is weak and cannot sustain the human body. Without the twenty-four
tattvas, the purusa, simpliciter, is not enough to sustain life. Life requires the purusa, along with
the prakrti and the twenty-three tattvas working together in coordinated activity. According to the
Sankhya definition of the atman, as composed of the purusa and the embodied indriyas, the atman
cannot be the master of the indriyas. With this line of argument, Xuanzang highlights the

contradiction inherent in the Sankhya theory of the twenty-five tattvas and the purusa.

In his exegesis of the Sankhya taxonomy, Xuanzang defines the atman as the union of the
purusa, the spiritual aspects of life, with prakrti, the physical aspects of life. He then extends the
metaphor used in the Sankhyakarikas and states that twenty-three fattvas, rather than the twenty-
four enumerated in the Nalanda debate, serve at the pleasure of the soul. Regardless of the number
of tattvas pictured as serving the atman, Xuanzang ultimately concludes that the notion of the
atman as the master of the eleven indriyas is incoherent and representative of a doctrinal flaw that

permeates the Sankhya scriptures.

In his discussion of the soul as the master of the indriyas, Xuanzang divides his argument
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into two parts: a refutation of the idea that the five cognitive faculties are dependent upon the soul
and a refutation of the idea that the physical faculties are dependent upon the soul. The Sankhya
theorists argue that the five sensory faculties of vision, hearing, smell, taste, and touch are directed
by, and exist for the purposes of, a force outside of the body. Xuanzang refutes this argument by
saying that the purusa, or the operator of the sense faculties, is a composite of the faculties, and

therefore, by definition, not external to the faculties.

The Refutation of the Five Sensory Faculties as Dependent Upon the Soul

The Sankhya theorists state that the five sensory faculties (Skt.: prajiiéndriyani), tattvas
fifteen through nineteen, require the presence of an agent to direct and organize their activities.
Deemed inert instruments within the Sankhya schema, the sensory indriyas require the presence
of an agent, or a being outside of the indriyas, to activate, operate and coordinate them. Because
the Sankhya theorists define the indriyas as lifeless tools, the faculties must be used by a being
who is imbued with sentience, intelligence, or buddhi. In the Sankhya theory, this sentient being
is charged with lending purpose and intention to the indriyas. As recorded in stanza seventeen of
the Sankhyakarikds and in the commentary on this text by Gaudapada, the responsibility for
operating the sensory faculties is borne by the atman. The atman is therefore seen as the force
outside of the indriyas that lends purpose and intention to the faculties and allows them to actualize

their designated functions.

Within the Sankhya schema, the sentient being that activates the indriyas and imbues them
with purpose is defined as non-composite (Skt.: asamhata), or simple and pure. This reflects the
Sankhya assumption that entities that are asamhata are uniquely able to use entities that are
composite (Skt: samhata), or composed of various component parts. In this picture, the atman is

defined as asamhata. The term atman is used to denote the entire apparatus that is built upon the
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purusa, the first and foremost of the twenty-five fattvas, in conjunction with prakrti, the second
tattva, mahat, the capacity of intelligence and the aharnkara, the agent endowed with the power to
execute the purposes and aims (Skt.: arthas) of the purusa. The indriyas in this picture are viewed

as composite, or samhata, because they are composed of various elements of the material world.

Xuanzang takes issue with the Sankhya postulate that the sensory facilities are dependent
on the atman for two reasons: first, this idea runs counter to his theory of the indriyas, and second,
it violates the cardinal Buddhist tenet of no-self. In his extensive analysis of the indriyas and in
his exegesis of dying, Xuanzang argues that an executive operator, in the form of an atman, is not
required to enliven or operate the sensory indriyas or to sustain life. In his effort to lend rigor to
Buddhist philosophy and to eradicate any vestige of the supernatural from the theory of the
indriyas, Xuanzang uses Indic philosophical principles in his rebuttal to the Sankhya postulate of

the sensory facilities as dependent on the arman.

Xuanzang expresses his argument in a three-part syllogism drawn from the Nyayapravesa
Sastra, The Treatise on the Gate to Logic, the primer of logic composed by Sankarasvamin, the
protégé of Dignaga. While Xuanzang was not the original author of this Buddhist anti-Sankhya
argument, he was the first to translate it into Chinese and to provide the exegetical commentary on
the core text of the logical argument. The formal inference attempts to prove the Sankhya doctrine
that the soul, as constituted by the embodied purusa, operates the sensory faculties. The inference
also includes a counter-argument with two points: one, that a non-composite entity cannot control
another non-composite entity, and two, that only a non-composite entity with intelligence can
control a composite entity. Here the Sankhya theorists assert that the atrman, when defined as a
non-composite entity that is imbued with intelligence, is uniquely equipped to use the indriyas. In

the Sankhya picture, the indriyas are defined as composite entities without the benefit of sentience.
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Because the atman is conceptualized within the Sankhya schema as non-composite and imbued

with intelligence, it has the singular capacity to invest the composite indriyas with intention and
purpose.

While the version of this formal inference survives in Sanskrit in the Nyayapravesa sastra

composed by Sankarasvamin,*>

it appears earlier in the Sankhyakarikas and in The Treatise
Conforming to Definitions, written by Gunamati in the fourth century. Although Gunamati uses
the syllogism in the context of a Buddhist polemic against the Sankhya theorists, he reproduces
the text of the storied Sankhya argument faithfully in his treatise. In his commentary, he reiterates

the Sankhya doctrine positing the ordinary sensory faculties as formally analogous to “tools” or

“provisions” for use by the arman.

A logical argument widely maintained by the Sankhya commentators, the syllogism with

the counter-example is as follows:
Thesis: The soul (atman) *** [site/locus (paksa)] is what enjoys (bhoktr-in Chi., “lit., enjoys
and puts to use” 52 H]) the eye, the ear, the nose, the tongue and the tactile organs, the

sensory faculties (prajfiendriyani).>>

353 As the argument appears initially in the NP, the main formulation takes the subject to be the “sense organs,” and

the predicate to be “exist for the sake of someone else.” The arman appears in the genitive case, indicating the
objective genitive. This actually is Tachikawa’s translation, with heavy modificatons, pp. 125-6.

3% The term found in the original Sanskrit text of the Nyayapravesa $astra is atman. See edition of Dhruva,

Nyayapravesakasastra of Baudh Acarya Dinnaga, (Baroda: Oriental Institute, 1930), 5. Qian Yu & &
interpolates the “spiritual soul” as the subject-locus (paksa) of the syllogsm: “It should be the case that since the
pillow of composite nature is something put to use by the the provisional self formed by the combination of five
aggregates, it is not something put to use by the non-composite, eternal, spiritual soul (shenwo). On the other
hand, since the spiritual person exists eternally from the beginning, being non-composite by nature, it is not
capable of putting the eyes to use.” SEFEFMEZEAE » BLATEE MR A& STIEILATH » &1 HIFEER
MEEEZ IR © ;2 ERBEAAE EMmIEREE - APREE IR, — see Qian Yu, Yinming Xue
HHEZ (Studies on Hetu-vidya) (Beijing: Zhonghua Shuju, 1999, Reprint in 2007), 27.

355 The Sanskrit text merely has “the eye, etc.” (caksur adi). The interpolation of the other four cognitive faculties is

based upon Kuiji’s reconstruction of the inference.
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Reason: Because the five sensory faculties are composites by nature (sanghatatvat f& 58

).

Example: Just the way that the atman used the bed ($ayana) or the stool (asana), etc. Z[IfEA
E’i% . 356

Counter-Example: The atman does not use another atman. Devadatta cannot control

Yajnadatta.

The thesis in the syllogism states that the atman is the user and the enjoyer of the sensory
faculties. Xuanzang translates this as “The eye must serve for the use of another.” The reason in
the syllogism states that the five sensory faculties are, by nature, composites. Xuanzang translates
the reason as: “This is because of the fact that the eye is a composite thing; composite things always
must find use by something else.” lRZE 0 Bt ; FEERMERL » (T32n1630 p0012). The example
in the syllogism states that the atman uses the bed and the stool. The doctrinal implication of the
syllogism is that the indriyas depend upon an atman to operate them and that without the arman,,
the activities of indriyas are not actualized. It also posits that the indriyas, because they are by

nature composite, require a non-composite atman to enliven and activate them.

The Sankhya theorists deploy the analogy of the atman using the bed and the stool to
emphasize that without the motivating force of the atrman, the sensory faculties will remain inert.
In the example, the bed and the stool are viewed, like the indriyas, as inanimate objects. When a
person uses a bed to sleep on, or a stool to sit on, that person puts the bed and the stool to use.
Without the person sleeping on the bed or sitting on the stool, the bed and the stool remain unused
and therefore inanimate. The bed requires a sleeper and the stool requires a sitter to fulfill their

intended functions.

3% Xuanzang’s Chinese says “like the mattress or pillow.”
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Within this logical argument, the very existence of the indriyas is predicated upon the
presence of the atman. The sensory indriyas require the atman to obtain their full efficacies. As
such, the senses are said to exist as “efficacious instruments” available for the use of the atman.
Gaudapada states that an indriya without a soul is like a “mattress” (Skt. palyanka) without a

sleeper a “stool” (Skt.: dsana) without a sleeper.

The two premises that undergird the Sankhya logical argument are first that the sensory
indriyas exist “for the purpose of someone else” (Skt.: parartham), and second that the “someone
else” that the indriyas exist for is a non-composite entity. In their exhaustive studies of the Sanskrit
sources of this inference, Ratie and Elschinger (2013) draw attention to the Sankhya premises
regarding composite and non-composite entities. They write that within the Sankhya schema,
composite entities “always exist for the sake of an entity distinct from them” (2013, pp. 155-173).
In his Great Commentary on Nyayapravesa, Kuiji specifies that the five sensory faculties are
regarded as composite entities because they are constituted of various material components.
Returning to the example in the syllogism, Kuiji states that a bed composed of a solid base, a hard
frame, a covering cloth and so forth is a composite entity.*>” He continues that a sense indriya is
composed of multiple parts and therefore is a composite entity. The sensory indriya of the eye, for
example, is composed of multiple biological components, including a lens, an iris, a retina, vitreous
fluid, various nerves, and liquids such as tears and blood, that function to lubricate and nourish the

eye and facilitate the action of seeing.

Because the sensory indriyas are defined as composite entities (Skt: samghatatva)

according to the reason presented in the logical argument, they require a non-composite operator

357 For this analysis on the composition of the sayana, the sapaksa of the inference, see Gaudapada’s commentary

on SK 17. See Dutt, ed., Sankhyakarikas, 20; English trans. by Dutt, Sankhyakarikas, 27-8.
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to perform their functions. According to stanza seventeen of the Sankhyakarikas, the role of the
non-composite operator of the indriyas is fulfilled by the purusa, in conjunction with mahat and
the ahankara. The Sankhyakarikds are consistent in their provision that the purusa is simple,
unitary and non-composite. The abstract purusa obtains concrete, physical power only when it
resides in a corporeal body and becomes conjoined with the active ahankara. The stipulation that
the ahankdara must be present for the arman to realize its full physical power and force is
consistently maintained in the Sankhyakarikas. The Sankhya conceptualization of the arman as
non-composite, or asamhata, and simultaneously composed of various elements such as the purusa
and the ahankara renders the atman composite or samhat. The definition of the atman as non-

composite thus becomes incoherent on its own terms.

In his recounting of this argument in the Nydyapravesa Sastra, Sankarasvamin notes that
the premise that the indriyas serve for the use an entity other than themselves rests upon the
assumption that the entity is non-composite. Rati¢ and Elschinger (2013, p. 161) observe that by
adhering to the notion that the operator of the indriyas can only be a non-composite entity, “the
Sankhya leaves itself open to the Buddhist assault all the more since the teleological argument is
stated in such a way that the purusa, understood as pure, uncomposed, and inactive consciousness,
ends up being equated with the empirical individuals that the Sankhya itself regards as composed
entities.”**® Here Ratié¢ and Eltschinger emphasize that the vulnerability in the Sankhya argument
hinges upon the conceptualization of the darman as non-composite. Again, the very
conceptualization of the atman as having the power to activate the sensory indriyas renders the

atman non-composite. The crux of the critique of the Sankhya conception of the self as the bearer

38 C.f. Yuktidipika, where perceptible individuals such as Devadatta are presented as composed entities in contrast

with the imperceptible person. See Yuktidipikd, Tripathi, ed. (Krishnadas Academy, 1999), 89, commentary on
Sankhyakarikas 17.

207



Chapter 2: What Is Dying?

of the indriyas hinges on the theoretical confusion regarding the non-composite and composite

nature of the arman.

Kuiji, and the seventh-century Indian Jain philosopher, Haribhadrastri, provide crucial
critiques of the logical validity of this formal inference. In their commentaries, they conclude that
the Sankhya inference is unacceptable because it violates the rules of the science of reasons (Skt.
hetu-vidyd). Because the syllogism contains terms that are not consistently defined between the
Sankhya disputant and the Buddhist opponent, the argument does not hold. More specifically,
because of the incoherency of the argument regarding the nature of the atman, it inadvertently
makes the case that the sensory indriyas are operated by a composite atman. In the form of the
logical argumentation developed by Dignaga and recorded in the Nydyapravesa sastra by
Sankarasvamin, the argument is damaged because the reason and the counter-example express a

fundamental inconsistency regarding the nature of the arman.

Kuiji and Haribhadrasiiri focus on the internal incoherence of the Sankhya argument that
the atman is required to operate the indriyas. According to both Kuiji and Haribhadrastri, it is the
ahankara,*> under the direction of the purusa, that provides the motivational force to operate the
indriyas. This further muddies the Sankhya definition of the atman as non-composite. Additionally,
Kuiji’s analysis of the counter-argument that the atrman cannot operate another arman highlights
an inconsistency in the example that disproves the counter-argument on its own terms. He notes
that in the counter-argument, Devadatta is described as an afman, and therefore by definition is

non-composite. It is stated in the text, however, that “Devadatta has both a neck and a throat.” If

3% Dhruva, ed., Nyayapravesa, 27.
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Devadatta has both a neck and a throat, then Devadatta cannot be a non-composite entity.*®° Like
the stool that services it, the atman of Devadatta contains various parts. The counter-argument is

therefore internally inconsistent.

From the position of the Sankhya disputant, it could be admitted that a non-composite or
asamhata entity could act on a composite entity via an intermediary. This makes room for the idea
that the purusa could operate the indriyas via a mediator in the form of a composite ahankara.
However, the aharnkara is an interpolation and is not found in the inference recorded in the original
text. It is extraneous and therefore inadmissible in support of the Sankhya argument. Xuanzang,
with his meticulous knowledge of the Brahmanical scriptures and the rules of Indic argumentation,
refutes the notion of the sensory indriyas as dependent on the soul using the inconsistencies and

incoherencies imbedded within the Sankhya doctrine.

The following examination conforms to the order of the Sankhya taxonomy of eleven
faculties and to the sequence of Xuanzang’s anti-Brahmanical arguments in turning to the five

faculties for action.

Xuanzang’s Refutation of the Sankhya Doctrine of Five Faculties of Action

The Brahmanical taxonomy of the Sankhya states that the eleven indriyas, tattvas fifteen
through twenty-five, together comprise the human being. Within the Sankhya schema, the five
faculties of physical action (Skt.: pafica-karméndriyani; Chi.: wu zuo-ye genTi{EZEIR), tattvas
twenty through twenty-four, are designated to accomplish the five specific tasks deemed essential
to the sustenance of human life. According to the sequence of the fattvas that is standardized in

the twenty-sixth stanza of the Sankhyakarikas, the tasks of the five faculties of physical action, or

360 Not only in this case, but in general, one must not conflate the atman with the purusa because, on contrast to the
active atman inhabiting a body, the disembodied purusa abidies in a state of pure consciousness (caitanya)
unimpeded by disruptive sensations.
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the karméndriyani, are grasping, moving, speaking, urinating and defecating, and procreating.

Within the Sankhya taxonomy, the nomenclature of each of the physical indriya is
synonymous with the organ and the specific activity with which it is associated. As such, there is
a one-to-one correspondence between each physical indriya and the biological apparatus that is
required to execute its characteristic physical activity. Therefore, within the Sankhya schema, each
of the five physical indriyas is defined as both an aspect of the body and its intended physical
function. For example, the indriya of the hand is defined as the faculty of grasping, the indriya of
the foot is described as the faculty of walking, the indriya of the voice box is the faculty responsible
for the ability to speak words, the indriya of the anus is associated with physical action of expelling
liquid and solid waste from the body and the indriyas of the female or the male genital organs are

known as the faculties of sexual pleasure and procreation.

As postulated in the Sankhyakarikas, each of the physical faculties for action, or the
karméndriyani, functions independently. Additionally, each of the faculties for action is viewed as
uniquely qualified to perform the activity for which it is specifically designed. Within this schema,
the entire apparatus that is required to execute a designated physical function is contained within
each specific indriya for action. For example, the third karméndriyani, the faculty of speaking, is
composed of the individual components of the apparatus that allow a human to utter words. The
faculty of speaking therefore includes the lips, teeth, tongue, palate, mouth, larynx, esophagus,
abdomen, and all other organs involved in the production of speech. In the Sankhya taxonomy,
each of the five physical faculties controls the entire process of a designated physical action
independently and without the benefit of collaboration with other faculties. Each indriya is viewed

as autonomously functioning within this framework.

Xuanzang takes issue with the Sankhya postulate that the highly complex physical
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activities of the human body can be explained by the operation of five independent and self-
contained facilities. He argues that the Sankhya theory does not provide a sufficient explanation
for how the specific physical indriyas accomplishment designated tasks without the coordinated
efforts of other indriyas. Additionally, Xuanzang notes that even when the five faculties for
physical activity are viewed as operating in a coordinated manner, the Sankhya theory remains
hamstrung by redundancies and incoherencies. In his exegesis of dying, Xuanzang is compelled to
refute the Sankhya theory of the physical faculties to uphold the Buddhist tenet that the coordinated

action of multiple indriyas is necessary to sustain life.

In his effort to bolster his theory of the faculties and refute the Sankhya theory of the five
faculties of physical action, Xuanzang turns to the Sarvastivada Abhidharma texts, to the
elaboration of these texts by Vasubandhu and Sarhghabhadra and to his Buddhist contemporary
Yasomitra. The exegeses of the Sankhya theory of the five physical indriyas appear in the Chinese
translation of The Treasury of the Abhidharma composed by Xuanzang and in the commentary on
this work by Samghabhadra. The arguments formulated by Xuanzang to dispute the Sankhya
theory of the physical indriyas are additionally taken up by Yasomitra in his commentary on The

Treasury of the Abhidharma.

In his refutation, Xuanzang identifies two considerable problems in the Sankhya theory
postulating the karméndriyani as capable of performing the five physical actions of life. He first
takes issue with the conceptualization of the five physical indriyas as operating independently and
with autonomous sources of power. He then highlights how the functions of the physical faculties
overlap with one another and therefore do not reflect the unique purposes for which they are

designed.*®! Taken together, these two arguments undermine the Sankhya theory that the five

361 Sanghabhadra points out the problem of the overlapping domains of the five faculties for action in his

Clarification of Tenets, fasc. 5 (T1563:29.79.6a17-19). This passage is found in Xuanzang’s Chinese translation
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physical indriyas perform the functions for which they are designed without the benefit of other
indriyas. Xuanzang concludes that the physical indriyas must interact with other indriyas to
produce the five physical actions enumerated in the Sankhyakarikas. In this examination,
Xuanzang reaffirms the three cardinal tenets of the Sarvastivada Abhidharma theory of the indriyas:
one, that the indriyas do not possess autonomous sources of power; two, that the indriyas
collaborate with other indriyas to perform their designated functions; and three, that this
collaboration involves the activity of more than three faculties.

The Refutation of the Five Physical Indriyas as Capable of Independently Performing the
Five Actions

In the twenty-fifth stanza of the root text of the Sankhya scriptures, the venerable
Sankhyakarikas, the five faculties of physical action, or the karméndriyani, are enumerated. In his
summary of the singular characteristic actions of the five faculties of action, Yasomitra states:
“The Sankhyas postulate that the faculties of speech and other actions are to be differentiated from
the visual and other [sensory] faculties. The faculty of the hands (Skt.: panindriyam) does the
grasping, the faculty of the two feet (Skt.: padéndriyam) does the ‘walking to and fro’ (Skt.:
cankramana), the faculty of the voice box (Skt.: vagindriyam; Chi.: i F)*%? does the talking, the
faculty of anus (Skt.: pavyendriyam) does the does the expelling of liquid and solid waste and the

faculty of the genitals (Skt.: wupastha) performs the functions of sexual pleasure and

of Sanghabhadra’s work, but not in the Tib. translation: “The error of the confused overlapping (of indriyas)
refers to the Sankhya establishing faculties which overlap with one another. The error of the cofused overlapping
occurs because of the fact that the mouth (like the hands) is capable of grasping things and expelling things (i.e.,
vomitus), and because of the fact that the hand and the legs are both capable of moving forward with force. So,
with these examples there is the error of overlapping domains.” @53 © AT IARMERKERL - CIREFNEL
TS - TREAMTHE - AUEErkEla%k.

362 Kando joyuishiki ron T REMERR R, ed., Saeki Gyokuga /= fIHFE(1828-1891), (Kyoto: Hozokan jAj&KEE 1887),
60, recto, glosses Xuanzang’s Chinese translation of vagindrivam, yu-ju & E ,as: “the mouth, tongue, etc.,
required for speech.” sEFfEE LI HZE L.
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reproduction.”*%3

Xuanzang, in his translation of the Abhidharma discussions of the physical indriyas, points
out a problem with the Sankhya conceptualization of the faculties of action as possessing the power
to function independently. The Abhidharma sources that are preserved in the body of Chinese
translations by Xuanzang take up the action of “walking” as a paradigmatic case to demonstrate
the problem with conceptualizing the karméndriyani as autonomously functioning and self-
sufficient. In this example, the Sankhya definition of the physical indriya of walking presents
insuperable difficulties that reveal a basic deficiency in the underlying theory. The Sankhyakarikas
postulate the faculty of “locomotion,” or padéndriyam, as one of the five faculties built for action.
According to the classical Sankhya taxonomy, the faculty of locomotion, or padendriya, is
distinguished by the characteristic capability of walking. The faculty of locomotion is rooted in
the legs and feet and is viewed as the source of the dominant force that is “sufficient to get [the

feet, legs and the body] moving and walking” & iA1 720

Enlisting the example of the faculty of walking, Xuanzang asks how, without an executive
operator to wield them, the “two feet” (Skt.: padau) can possibly move on their own accord
(section 1.4.2). Buddadeva (Chi.: Juetian & K ),%* a Sarvastivada authority, adduces this
argument as follows: Because the physical organs of the feet are “hard to set into motion,” they

require the collaboration of the mental faculty to “get going.”*** Xuanzang and Buddadeva point

363 For Yasomitra’s text see Shastri, ed., Sphutartha, Sarnkhyah caksurindriyadivyatiriktani vagindriyadini kalpayanti—
vagindriyarh yena ca vacanam kriyate, panindriyam yena kificid drayamadiyate, padendriyam yena viharanam
kriyate, carnkramanamityarthah,  patvindriyam  yena  purisotsargah  kriyate, = upasthendriyam
kayendriyaikadesavyatiriktarh yenandanah sukhavi$esah prapyate|.

See Robert Buswell’s pathbreaking article on Buddhadeva’s ontology, “Buddhadeva: Materials toward an
assessment of his philosophy,” Journal of Indian Philosophy 25.6 (1997), 561-587.

365 In a passage found in Xuanzang’s Mahavibhasa, fascicle 153 (T1545:27.736.b14 ), Buddhadeva writes: “The
faculty is, by definition, determinately set so it's difficult to get it into motion.” fRFATE » EEF[{LHf. In other
words, it takes some “outside” effort to get the faculty moving and active. Buddhadeva draws the example of “the
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out that the feet do not have an autonomous source of power to activate them, and therefore require
another indriya to initiate the activity of walking. Regardless of how physically fit or well-outfitted

they might be, two feet cannot simply “boot-strap” their way up a hill.

Yasomitra, like Xuanzang, maintains that the capacity for initiating and sustaining
movement in the body resides in the kinesthetic apparatus, or the bodily faculty of kayéndriyam.
They propose that the faculty of kG@yéndriyam, which is viewed as unconfined to a specific location
in the body, is required for the physical action of moving. Walking, according to the Abhidharma
theorists, requires the action or the karma of kayéndriyam in addition to the apparatus of the two
feet. In his commentary on the “Discrimination of Faculties,” Yasomitra states that the physical
action of movement comes about with the convergence of three elements: an applicatory intention,
a thought “to move the foot,” and kayéndriyam. With this line of reasoning, the Sarvastivada
scholars highlight the theoretical problems inherent in the Sankhya definition of the five physical

indriyas as self-sufficient.

The same holds for talking, as more than one faculty is involved in this task as well. In his
commentary regarding the limitations of the Sankhya theory of the independent functioning of the

physical indriya of speaking, Sammghabhadra writes:
The stimulation and the emission of speech depends upon the conditions of the lips, teeth,
palate, pharynx, larynx, etc., and not on just the voice box (Skt.: vak), because these do not
have different causes and because the mental application and discursive thought are the
predominant cause (Skt.: pradhana-hetu). The hands and armpits, the vocal cords, the
windpipe, strings and breath — these are capable of serving as causes because they discharge

sounds and words — so we should not just establish the tongue as the vocal faculty. 1 J& &4

image of the mirage” 2% [5 )& to exemplify, like the faculty, something without causal efficacy in the operative

sense that samij7ida, by contrast, carries with it. The real faculty cannot be parasitic on something else.
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PR S A 5 5 2 . ARMEARE . MSRPIH. NEEsE. REsE. 2Rk X
AT EARAE. BRERN. BEE . AEMELE ARER.

Sarhghabhadra, in his commentary found in the Treasury of Abhidharma, uses the example
of the faculty of vagindriyam to critique the Sankhya postulate of the faculties for action as
independent and self-sustaining. According to Samghabhadra, the faculty of speaking, narrowly
defined in the Sankhya schema as the voice box, is not sufficiently equipped to generate the various
activities involved in the process of uttering sounds. The vagindriyam does not bear the “self-
sufficient power” (Skt. aisvaryam; Chi.: zizai-li H1F 77) to speak on its own. He argues that the
act of speaking is not limited to the products of the voice box but also includes the actions of the
mouth, lips, nose and lungs. Sarhghabhadra makes it clear that the physical action of speaking

depends upon not only the indriya of speaking, but also other parts of the body and other indriyas.

Yasomitra, in his very precise examination of the case of speaking, pinpoints the
methodological problem of causal insufficiency in the Sankhya schema. He avers that there are
multiple variables, including the presence of air in the atmosphere, that affect the physical action
of vocalizing. In his Chinese rendering of the faculty of speaking, Xuanzang uses the term
“apparatus” (Chi.: jull) to imply that the faculty of speaking is constituted of a set of provisions
that includes the throat, teeth, thorax, lips, and abdomen. In his rationale for using the term ju,
Xuanzang suggests that the vagindriyam alone cannot be a faculty. In short, the voice box,
simpliciter, does not contain the factors that are necessary and sufficient to produce speech.
Additionally, the vagindriyam is not capable of drawing upon or activating the other indriyas that

are necessary and sufficient to execute the action of speaking.

Xuanzang reasons that the problems with the causal insufficiencies in the faculties of

366 Ny, fasc. 9 (T1562:29.379.11 -14); Also XZL, fasc. 5 (T1563:29.796.08-14).
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speaking and walking holds for other faculties of action as well, including the faculties of
locomotion and excretion. Additionally, Yasomitra, Sarmghabhadra and Xuanzang unequivocally
reject the idea that complex actions such as speaking meaningful words or negotiating one’s way
up a hill require the action of an executive power that exists beyond the faculties. These authors
dismiss the idea of an overlord or a chief executive that delegates the work of executing the five

physical actions to others and then claims the lion’s share of the credit for their accomplishments.

In his commentary in AKBA 2.1, Ya$omitra points out an additional reason to discount the
Sankhya conceptualization of the voice box as equivalent to the faculty of physical action. He
argues that because humans are not born with the ability to utter words, the development of the
faculty of speaking involves training, and therefore the action of karma and other faculties. He
states: “For as soon as it is born, even without power, it is by way of the trained eye that one sees
visibles (Skt.: ritpas), but it is not by way of the eyes that one makes speech. Hence, the voice box
(Skt.: vak) is not warranted to be (serve as a) a faculty because that exceeds the scope of the faculty
qua causal factor (dharma).”*®" In his commentary on Xuanzang’s Chinese translation of the
Treasury of Abhidharma , Huiyun, a late seventh-century Buddhist scholar, points out an issue
linked to Yasomitra’s observation. He avers that an activity that requires training, such as
vocalizing words, does not refer to an innate human capability.>*® Because the indriyas are viewed
within the Sankhya schema as innate to the human, the question of training calls the independence

of the faculty of speaking into question.

367 Shastri, ed., Sphutartha, 144: Jatamatro hi balakovinaiva $iksaya caksusa riipani paSyati, na tvevam vacanam

karoti| tasmadindriyadharmatikrantatvanna vak indriyarh bhavitumarhati|

3% Huiyun’s ZXfif exegesis on the Treasury reads: “as far as refuting the five faculties of action (karmendriyani), the

mechanism of speech should be like vision in that it does not require training, just as it [vision] is capable of
seeing things. But speech only becomes fully realized with training. Moreover, since initial impulse (vitarka) and
discursive application (vicara) together are capable of making speech, these should be established as their own
f;“rc*llﬁlty” [0144c24] B TL/FSEARTE - SERMIRANSER - BIRE R - SERNZEER TRk - N E/gEdsst - JEILIE
K.
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In his auto-commentary on the first verse of The Discrimination of Indriyas, Vasubandhu
closely examines the case of digestion, the biological function for which the faculty of excretion,
or pavyendriyam, is expressly designed. He adduces this example to demonstrate a fallacy in the
Sankhya postulate that the independent faculty of pavyendriyam, or the anus, takes care of the
excretion of solid and liquid waste.*®® Vasubandhu proposes that the anus does not accomplish the
entire scope of the activities of excretion. He states: “the mouth and the anus share the common
function of excretion.” In a rather crude example, Vasubandhu makes the point that because
vomitus is expelled by the mouth, the function of excretion is not limited to the domain of the anus.
Additionally, Vasubandhu observes that according to the Sankhya theory, the physical action of
excretion (Skt.: payurindriyam) occurs when the muscles of the anus contract to expel waste.’”
Vasubandhu rebuts this idea by pointing out that the anus is not the predominant power source in
the activity of expelling waste. He notes that “heavy things always fall in a void; further, wind
pushes this matter and forces it to go out.” With this reasoning, Vasubandhu intimates that other

physical actions within and outside the body, such as gravity, are responsible for excretion.

Therefore, the anus is not the only organ or indriya involved in the activity of excretion.

The challenge from the Buddhist Abidhamarikas is aimed at the root of the Sankhya
doctrine of the faculties, the premise that the five faculties of action are self-contained, self-

sufficient and designed to “go it alone.” The line of attack, however, fails to hit the intended target

369 The reason that Vasubandhu further takes up the upasthendriyam (“procreative faculty”) is that Sarhkhya takes

this term to cover both the sexual parts of the organism and part of the faculty of proprioception (kayendriyam).
The upastha is thus conceived as “distinct from the male or female organ, which is one part, one locus of the
organ of touch (kayéndriyaikadesastripuruséndriyavyatiriktakalpita).” In his commentary on Vasubandhu’s kosa,
Yuanhui points out that part of upastha is dominant with respect to both liquid and solid excretion, and those
parts of upastha corresponding to the sexual organ are dominant with respect to sexual pleasure.

370 Xuanzang’s translates the Sanskrit word payurendriya in a derogative way as “the locus of liquid and/or solid

excretion” A e/[NMEFE. Paramartha crudely renders this item as “anus”—see Paramartha’s trans. of Gunamati’s
Laksana-$astra: “There are five karméndriyani: the mouth, the hands, the legs, the anus, and the bimodally-

gendered procreative faculty.”2EfR A T o —[1 o —F - = - VUfR - AELZIR -

217



Chapter 2: What Is Dying?

for one reason. The characterization of the karmendriya that is formulated by the Buddhists in their
rebuttal is based on a misapprehension of the original Sankhya sources. The vrti commentary to
the Sankhyakarikas, transmitted along with Paramartha's Chinese translation of the scriptures,
explicitly states that the hands and the feet are a metonymy for the faculties of grasping and
locomotion. Simply put, the possession of two hands does not provide the sufficient conditions for
grasping. According to the Sankhyakarikas, a single faculty never supplies the sufficient
conditions for action. The faculties of action are thus conceptualized in the early Sankhya

scriptures as the entire apparatus required to execute the five physical actions.

The Buddhist counterargument to the Sankhya concept of the causal independence of the
faculties for action is based on the observation that the physical faculties, simpliciter, do not
possess the power to activate themselves. According to the Buddhists, the Sankhya schema does
not provide a sufficient explanation for the motivation of the physical faculties. The Buddhists
argue that “the physical indriyas can only execute tasks in conjunction with the coordinating
faculty of the mind (Skt.: samkalpakamindriyam).”>’' Returning to the example of walking, the
mind is needed to initiate the action of getting the feet moving. Additionally, the mind is needed
to sustain the movement of the feet, because the feet cannot coordinate themselves autonomously.
Vasubandhu states: “Even with the exercise of the two feet with the heavy element in space, the

faculty, as such (Skt. indriyatva), does not go anywhere. Because it should be impelled by

37U Jin qishi lun (T2137:54.1251.¢22), vrtti commentary on Sankhyakarikas, 26: “Five faculties for action have five

tasks. When this faculty of gustation is associated with the mental faculty, it is capable of speaking words,
sentences, and tasting flavors. When the faculty of grasping (lit., “the hands qua organ”) is associated with the
mental faculty it is capable of performing crafts and grasping things, etc. When the faculty of locomotion
(padendriyam) is associated with the mental faculty, it is capable of moving strait forward, etc., and up and down
the path. When the faculty of human procreation (anandendriyam) is associated with the mental faculty, it is
capable of sexual pleasure and begetting children. When the faculty of solid excretion (payorindriyam) is
associated with the mental faculty, it is capable of expelling solid waste.” 7L{EfR A 715 - & HREKIEAE -
RERRAL « A « Bk o FARBIRIIRAHNE » REME LTS « $es - eRBAIIRAEIE - BE1T P& S TS - AMRELRI
TRAHNE - BEMRBREE R A 5 - REIRBUAIRAEE - RETEINEEHE.
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wind.”*”? In their critique of the Sankhya conceptualization of the five physical indriyas, the
Buddhists conclude that because the physical indriyas are not intrinsically motivated to act, they

are not self-sufficient.

The Refutation of the Five Physical Indriyas As Singular and Unique in Their Functioning

The Sankhya theorists posit that the five physical faculties are uniquely and singularly
designed to accomplish their designated functions. The Abhidharma theorists, in addition to their
concerns about the validity of the theory of the self-sufficiency of the five faculties, highlight an
inconsistency in the Sankhya concept of the physical indriyas’ specificity of functioning. They
point out that the five faculties execute tasks other than those they are expressly designated to
accomplish as delineated within the Sankhya taxonomy. The Buddhists enlist this idea in their
rebuttal of the Sankhya theory and position the causal redundancy of the physical indriyas®’ as at
odds with the conceptualization of the five faculties as self-contained and singular in their
functioning. This rebuttal to the Sankhya claims of the self-sufficiency and uniqueness of the
physical indriyas is articulated in the Sarvastivada Abhidharma, as well as in the original text of

The Treasury of Abhidharma by Vasubandhu and its Chinese commentaries.

Within the Sankhya theory, the five physical faculties for action have very specific and
singular tasks. For example, the faculty of speech is designed for the vocalization of words, and

the faculty of excretion (Skt.: pavyéndriyam) is designed to expel waste from the body.

372 Payorapi nendriyatvamutsargo gurudravyasyakase sarvatra patanat| viyuna ca tatpreranat| AKBh. 2.6 (Pradhan,
1967 p. 40).”

373 On the basis of these observations, Abhidharma commentators try to make the that three of the so-called “faculties

for action” — namely, the “faculty of solid excretion” (payu), the “faculty of speech,” and “faculty of procreation”
— are in fact trivial posits undeserving of the name “faculty.” What these three items have in common is that they
were designed for very specific and singular tasks. However, they are well capable of executing tasks beyond
those for which they were expressly/specifically designed. Moreover, other faculties are well capable of executing
the work for which they were explicitly/expressly designed.
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Additionally, within Sankhya theory, each of the faculties of action is viewed as having the
capacity to accomplish its designated task without the involvement of other faculties. Within this

framework, there is no redundancy among the faculties or overlapping of their functions.

In their painstakingly detailed commentaries on the Treasury of Abhidharma, Xuanzang
and his prolific disciples and collaborators Puguang % (6457—664 C.E.) and Fabao ;A% (dates
of birth and death unknown) single out the faculties of speech and excretion as particularly flagrant
examples of the problem of redundancy within the Sankhya conceptualization of the physical
indriyas. The commentaries of Puguang and Fabao appear in their study notes on Xuanzang’s

Chinese translation of the Treasury of Abhidharma. Here Xuanzang’s disciples demonstrate their

lockstep reasoning in lodging the following complaint:37*

Presently, we conform to the Sankhya tenet of eleven faculties that generate the activities
of five sensory faculties making the counter-argument: [For Sankhya], the “provisions for
speech/apparatus of speech” (vak) refers to the physical tongue (lit. “the fleshy tongue™)
which is dominant in speaking. The hands are dominant in grasping things. The feet are
dominant in walking. The rectum/anus (Chi. lit., “the locus of expelling solid waste™) is
dominant in expelling waste, while the urethra (lit., “the locus of liquid excretion”) is

dominant in sexual pleasure. Since either of these two is dominant, they should both be
established/postulated as faculties. S& 5=+ —ME T A/EER A% - sEESENEREE

AL TR L 2T E - RERREEERN L MEE LS
o pESFIE E o FEIL AR

In the Sankhya taxonomy, the fourth faculty, the action of excretion, is defined as “the
locus for expelling liquid and solid waste” (Skt.: payu; Chi.: dabian-chu X{Fz). The word payu,

used in the Sankhya texts, most literally means anus. Puguang and Fabao observe that the use of

374 Fabao makes this line of argument at: T1822:41.514.b28-c3; Puguang makes this argument at T1821:41.58.b04-
9.
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the word payurindriyam, as enshrined in the Sankhyakarikas, is problematic because it does not
include the urethra as a locus for expelling liquid waste. To his credit, Xuanzang renders the term
xiaobianehu (K/IMERE), which includes both the anus and the urethra. Fabao and Puguang point
out the deficiency in this nomenclature to highlight the problem with the specificity of function in

the Sankhya texts.

Drawing upon Vasubandhu’s discussion of the capacities attributed by the Sankhyakarikas
to the faculty of excretion, or pavyéndriyam, in the auto-commentary on the first verse of his
“Discrimination of Faculties,” Puguang and Fabao attempt to illustrate the methodological tenet
that multiple faculties are involved in all physical actions. They further debunk the Sankhya idea
of the singular purpose of the faculty of excretion by arguing that the physiological processes of
digestion and the expulsion of waste from the body involve additional faculties and physical forces.
They conclude that no single faculty is sufficient to accomplish the vital tasks of excretion. With
this observation, the Abhidharma commentators conclude that the theory of the faculty of excretion,

as enshrined in the Sankhyakarikas, is a trivial posit.

In his polemical sub-commentary on Vasubandhu’s auto-commentary on the first stanza of
the second chapter of the Treasury of Abhidharma, Samghabhadra highlights the problem of
redundancy in the Sankhya taxonomy. The arguments leveled by Sanghabhadra indict the
methodological approach of demarcating the faculties based on one specific or characteristic action.
Sanghabhadra writes: “The tongue [in addition to the voice box] is part of the capability of

vocalization, and the nose is extensively involved in breathing.”*”> The fact that the same faculty

375 Clarification of Tenets, fasc. 5, and Nyayanusara $astra, fascicle 9 contain virtually the same passage, only the

final sentence in bold font is found in Nyayanusara but not in the presentation of the passage: “The gravest error
in their (i.e., the Sankhya), is that they establish faculties without restriction or limination. If the faculty of
gustation is distinct from the faculty of speech, then must be granted that the faculty of olfaction is distinct from
the faculy of breathing. This is because the tongue provides capability of speaking, and like the nose it is
implicated in breathing. If one thing [the tongue] has significant causal efficacy in another thing [breathing], then
it will be postlated as a faculty. Thus, the throat and larynx, the teeth, lips, and abdomen are all involved in
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does what others are explicitly designed to do is inconsistent with the definition of the faculty in

terms of a characteristic task.

Based upon the principle of collaboration among faculties, Vasubandhu concludes that the
faculties of proprioception and gustation are involved in the ingestion, digestion, and ultimately

the expulsion of piecemeal food. Although they are related in terms of their functioning, the

capacities for the ingestion, digestion and the expulsion of food do not form an independent indriya.

Vasubandhu concludes that digestion must be explained as an example of an action requiring the

coordination of different indriyas.

Puguang and Yasomitra elaborate on the idea that more than one action of the body falls
under the physical action of expulsion. The Mahavibhdsa states: “That which is motivated by wind
is not [motivated] by the bodily faculty” E 24 B {EG & 1R, 37 Puguang develops Vasubandhu’s
thought that “wind should not be established because it induces the power of wind to put things
out, which has nothing to do with the anus itself.” Yasomitra elaborates that “heavy food,” because

it is “difficult to digest,” is expelled by wind, and not by an independent faculty.*”” He also argues

chewing and swallowing, and the matters involved in the assimilaton [of food], etc. All of these elements are
dominant [in eating], so they each should be postulated as faculties. Some hold that all of these elements serve as
causal basis, and give rise to specific effects, since they are all dominant in action, and as such, should be
postulated as faculties. Thus, Kapila is engaging in puerile games. He shouldn’t admit that the apparatus of speech
is an indriya. Since it is not-sufficient without becoming combined together with other indriyas that are in
fact the most dominant in the action” KL% - fFTILIR - JEMEIRE - 5 5R5 - SHRSE - EFm
R BLERRSE - A0dREaE - SUEEEL - B - A RA > BITLRR - 2RI - BEILS - INeEE
U - BEFFESE - A Bl EVL IR o B UIR o PYEE R o B b o FENTIAR o HUibh AR E T
FIEHFWEE LW - JEE (emended from S, based upon Gong edition ) & ¥ f& ¥ [ %
(T29n1562p0379b23-29).

376 Again, Mahavibhasa 131 clearly states that “without the element (dhdtu) of wind/air, there should be no

movement.” 5 fift L E B
Yasomitra's commentary on the relevant patch of text in Vasubandhu’s AKBh 2.6 in Shastri, ed. Sphutartha, 144

runs: “‘...and it's set into motion by wind’ — with that pure (undigested) constituency (sucidravya) [by wind
setting it into motion] in the case of something heavy (difficult to digest), precisely on the part of wind there
should be that action [taking place], not on the part of the faculty/organ of chewing (pathvindriyam), because it
[the action] is not attained [Vlabh] by that. vayuna ca tatpreranaditi/ vayund tasya gurorsucidravyasya prerand/

vayoreva tat karma syat, na pathyvindriyasya; tadanupalabdeh.

377
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that gravity is involved in the expulsion of waste: “It is in the nature of heavy things to fall
downward through an air chamber.” The Abhidharma theorists suggest that the elevation of the

anus to the vaunted status of a physical faculty is problematic in and of itself.

The arguments aimed at denying that the voice constitutes its own faculty are predicated
upon the idea that the voice cannot be truly innate, as it requires some training to be exercised
properly. Not so the faculties of solid and liquid excretion, the fourth karmendriyas postulated in
the Sankhyakarikas. Vasubandhu singles out the dual faculties of excretion as particularly trivial
elements posited by the Sankhya system. However, his criticism is based upon a different reason
than the reason used in the cases of the voice and locomotion. Samghabhadra cites this as a
paradigmatic case to indict all the five faculties for action as resting upon trivial and gratuitous

posits.>’®

The critiques leveled by the Buddhists against the five faculties for action as envisioned by
the Sankhya theorists fall short because the early Buddhist polemics are predicated upon a
fundamental misapprehension of the Sankhya doctrine that is laid out clearly in the Sankhyakarikas.
According to the Sankhyakarikdas, the faculties of action are conceptualized as the entire apparatus

required to execute the five physical actions, and not simply singular organs. Garbe>”® describes

378 Samghabhadra writes in fascicle nine of his Nyayanusara, in his commentary on the beginning of the second

chapter of Vasubandhu’s Treasury of Abhidharma (AK2.1): “Although congenitally blind people hear talk of
‘color,” they don't comprehend the different visible characteristics of ‘blue,” etc. Although the hands can grasp
things, they are not established as a ‘faculty,” because the mouth can also grasp things. The feet are not termed a
‘faculty’ in moving, since snakes, fish, etc., also move but not with feet. The locus of discharging solid waste (i.e.,
anus/rectum) is capable of expelling things, but it is not termed a ‘faculty,” since the mouth is also capable of
expelling things. Where the mistake of confusing things lies here is in the establishing things as faculties which
results in confusion, precisely because the mouth is capable of grasping and expelling things, just as either hands
or feet are equally capable of grasping things in their movements. With these [examples], the line of reasoning
leads into errore.” FEA4TH AMEEE T - A T HFEFEE > TR ERMR > FIRFERIIE - T2
PATEIAEAIR - SE RS > AR ATTENT - HA(ER - NREER A EAR - DFRREA TR -
MRl o (T IARMERCRERL - CIRESNEUR ZERE - TR EAITHE - AU FRELIER.

379 See Richard Garbe, Die Samkhya-Philosophie: Eine Darstellung des Indischen Rationalismus Nach Den Quellen
(Berlin: H. Haessel. 1894), 25.
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the five karmendriyani as “something of the mind (Skt.: atindriyam), to be opened/unfolded from
their functions, and not to be confused with the visible organs in which they are situated.”*%" This
qualification clearly disaggregates the faculties for action from the crude faculties of the body. In
this regard, the understanding of the five faculties for action founded in the Sankhyakarikas

ultimately withstands the line of scrutiny of Xuanzang and the Abhidharma critics.

Xuanzang’s overall argumentation against the Sankhya doctrine of the soul lays bare an
Achille’s heel in the Sankhya doctrine. Schterbatsky (1920, p. 3) describes this weakness as the
discrepancy between the “eternally-passive” purusa and the perennially “active” indriyas that

execute the actions willed by the soul.®!

While the purusa and the indriyas make up the apparatus
that enables the action of the soul, the purusa, simpliciter, is portrayed as an inactive witness in
the theater of the body. The eleven indriyas of the corporeal body are responsible for the effortful
work involved in executing the actions of the soul. The soul emerges from this picture as a
collective concept endowed with the powers of the physical body, while its essence — the purusa

— is passive and inactive. In contrast, the soul depicted in the Vaisesika scriptures is mobile and

active.

After dispensing with a comprehensive study of the Sankhya tradition, Xuanzang
undertakes an investigation of the classical Vai$esika (Chi.: Sheng-lun 55, Weishi shi {#&HHER)
texts and their commentaries. His immersive studies of the Vaisesika siitras and the commentary

on these texts focus on the theories that posit the soul as the entity that animates the body in life

380 Richard Garbe writes: “Sie sind etwas iibersinnliches (atindriya), aus ihren Functionen zu erschliessendes und
nicht mit den sichtbaren Organen zu verwechseln, in denen sie ihren Sitz haben. Unter den Functionen (vr##i) hat
man sich ein Hinauswachsen (sarpana) der Sinne aus ihren kdrperlichen Sitzen gedacht und ihren Utsprung in

dem Individuum, nicht in einem von Aussen kommenden Reiz gesucht.” See Garbe,
381 As Schterbatsky writes: “the position of an eternal passive Soul alongside with an active but unconscious intellect

(buddhi) is indeed a very weak point in the Sankhya system, a point which invites criticism.”
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and forsakes the body in death. In his analyses, Xuanzang detects the subtle influence of the
Brahmanical theory of the soul on Chinese Buddhist philosophy. Concerned about the infiltration
of theories that rely upon invisible forces for the animation of the body and for the loss of vitality
that occurs in dying, Xuanzang looks for more rigorous and scientific explanations. He attempts
to revitalize Buddhist theory by finding accounts of the physical activity of the body and the

process of dying that do not depend upon unobservable entities, such as an atman.

The Vaisesika Conceptualization of the Soul

While residing in India, Xuanzang became concerned with what he believed to be a
pervasive attachment within the flourishing Buddhist Pudgalavada tradition to the Brahmanical
idea of an eternal atman. The Pudgalavada, one of the five Indic traditions of Buddhism, holds that
a person, in the form of the arman, or an “eternal spirit” (Chi.: shen i), survives death. During
his travels along the Silk Road, Xuanzang noticed the idea of the eternal atman proliferating among
the Brahmans and the Buddhists practicing in India and Central Asia. Upon his return to China, he

witnessed prominent Buddhists perpetuating the idea of a soul as an eternally transmigrating entity.

Xuanzang’s writings consistently deny the existence of any supernatural entity that
survives death, whether in the guise of an eternal spirit, a “cloud soul” (Chi.: hun #f), a “white
soul” (Chi.: po Bf) or a “numen” (Chi.: ling ). He regards the appropriation of terminology that
describes an enduring spirit entity, even when used to forge a rapprochement with Brahmanical or
Daoist belief systems, as scripturally unfounded. To Xuanzang, the idea of an eternal spirit is a

fundamental misinterpretation of the teachings of the Buddha and contradictory to the Buddhist

tenet of no-self.

Alarmed by the attempts of his Buddhist colleagues to smuggle a soul into Chinese
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Buddhism, Xuanzang turns to the Vaisesika scriptures to repudiate, and therefore block, a source
of the infiltration of the Brahmanical doctrine of the soul into the Buddhist system. Xuanzang’s
targeted arguments against the Vaisesika doctrine are driven by his agenda of expiating the soul
from the Buddhist picture of dying and death. By doing this, Xuanzang intends to rescue Buddhism
from intrusion by crypto-Brahmanical theories that posit the presence of a supernatural person who

survives in death.

Vaisesika is recognized as one of the six Brahmanical schools that flow from the Vedic
traditions of Hinduism. The name of this philosophical tradition is derived from the Sanskrit word
vaisesa, which means “particularity.” Visesa is also the name of the sixth padartha, or ontological
category, within the grand Vaisesika taxonomy that categorizes everything in the universe.**? The
foundational scriptures of the Vaisesika school of Hindu philosophy are the Vaisesika Siitras (Chi.:
Sheng lun jing 5:m%%). These sitras record the oral testimony of the sixth-century B.C. Indian

sage and visionary Uliika {Ef#3l. A somewhat mythical figure, Uliika,*%

in his uncompromising
search for truth, is said to have survived in an isolated mountain retreat by eating millet and other
grains. Also known as “the All-Seeing Owl” (Skt.: Ulitka; Chi.: Wenlunjia W5 g830; Xiuliu {f&%5),
or the “grain eater in the night,” Ultka is regarded as the founder of Vaisesika. The written

collection of his aphorisms, also known as the Ulitka Siitras, forms the scriptural basis of the

Vaisesika doctrine.

While inheriting the doctrine of the soul from the Sankhya school, the Vaisesika
philosophers develop a distinct notion of the soul. Throughout the works of the classical Vaisesika

theorists, the soul is envisioned as the substrate holding the vital powers of life, the motivator of

382 Kumar, On Knowing and What There is to Know (New York: Routledge, 2013), 33-35.

383 Kuji refers to Ulika using the derogatory epithet “Barn Owl,” implying that he is hermetical. This epithet derives
from the semantic translation of Kanada’s name, and is not implied in the phonetic transliteration.
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the physical activities necessary for living, the restorer and rejuvenator of the body and the bearer
of karma. Kanada’s conceptualization of the arman as the driver of all actions and the substance
of life is consistent with his Brahmanical forbearers. The sttras of Kanada, however, defend the
position that the soul, per se, survives death and continues throughout the afterlife until it becomes
associated with a new body. Unlike the Sankhya atman, “in early Vai$esika by contrast, the soul

itself migrates” (Watson, 2006, p. 63).

Xuanzang was familiar with the hallowed sutras of Kanada and was likely introduced to
them as a novitiate monk in China. While in India from 630-640 C.E., Xuanzang read the original
texts in Sanskrit and a compilation of the Vaisesika Siutras composed by the sixth-century
Vaisesika scholar Candramati. Upon his return to China, he undertook a translation of the
Candramati summary of the Vaisesika philosophy and an extensive study of the later commentaries.
With the Vaisesika doctrine deeply in his bones, Xuanzang formulated his rebuttal to the Vai$esika

doctrinal premise that the soul is necessary to explain survival and death.

The Vaisesika Padarthas and the Atman

The Vaisesika scholars build their explanation of the existence of life and the afman on the
theory of the padarthas, or the objects of experience. Within the Vaisesika doctrine, the paddarthas
comprise a comprehensive taxonomy of the basic constituents of reality. The padarthas are defined
as all objects that can be known (Skt.: jiieya) and named (Skt.: abhideya). In his exegesis of the
Vaisesika theories of life and death, Xuanzang investigates the earlier anti-Brahmanical treatises
of Gunamati that describe the “ontological categories,” the six padarthas, that categorize all
aspects of experience (Kumar, 2013). The padarthas are analogous to the tattvas of the Sankhya
doctrine. Both taxonomies define the basic ontological and primitive elements of existence in their

philosophical canons.
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In the first lines of the Vaisesika Sitras, Kanada says: “The goal is knowledge of the
padarthas. Knowledge of the padarthas is the comprehensive knowledge of both dharma and
tattvas” (Jambuvijaya, 1961, p. 1). Kanada states that the ultimate path to liberation (Skt.: moksha)
is disclosed in the padarthas, the system that explains the dharma and the adharma, the merits and
demerits that accumulate over the course of present and past lives. According to the Vaisesika
doctrine sent down from the prophet Kanada, to know the padarthas means to comprehend a grand

taxonomy that explains the nature of the universe (Kumar 2013).

The classical Vaisesika doctrine of the six padarthas is enumerated by Kanada in the
Vaisesika Sutras. Huili notes that Xuanzang, in the debate with the Plain-Spoken Brahman at the
Nalanda gate, recites the first six padarthas in the standard sequence laid down by Kanada.’%*
Faithfully reciting the taxonomy, Xuanzang states: “The Vaisesika masters postulate six padarthas:
substance (Skt.: dravya), quality (Skt.: guna; Chi.: giuna >KF[5; de 1), action (Skt.: karman), being

(Skt. bhava); % sameness or homogeneity versus difference or heterogeneity (Skt.:

samanyavisesa); *%® and inherence (Skt. samavaya).”®" BssmbililL /NaZE  HE - E ¥ - FH

34 Tang Yongtong’s massive survey of materials for the study of VaiSesika preserved in Chinese crossreferences the
Vaisesikasutras with both the Dasapadartha sastra and Aryadeva’s Catuhsataka sastra. His findings show that all
of these texts share a fundamental agreement on the sequence of the six padarthas, even as they differ in some of
the finer details of the nomenclature. The only discrepancies between Aryadeva’s and Candramati’s texts are due
to difference in the translation style of Kumarajiva and Xuanzang. See Tang Yongtong quanji, vol. 2, 183.

385 See Puguang’s Study Notes on the Kosa (T1821:41.95.a05): “What is bhava? It is the padartha that combines the
mixing of dravyas, gunas, and karman. All of it [bhava] is graspable by the indriyas.” 8] FA1E - sHE—1))
" -8 EAENE - —UIRATHL

Puguang, Notes on the Kosa, fascicle 5: “sameness and difference (samanyavisesa) refers to the cognition of
sameness” (T1821:41.94.b27). Puguang’s point in making this stipulation that the fifth padartha of samanya-
visesa refers to the “cognition of sameness and difference,” is that this refers only to the similarities and
differences between sentient things — that is, things with “awareness.” Puguang refers to the correct idea that
samanya-visesa references only sentient things as “samanya-visesa with restricted sense,” while he refers to the
mistaken idea that it includes also insensate things as “the unrestricted sense.”

386

387 Daoyi’s sub-glosses on Zhizhou’s commentary on Nyayapravesa contains an inferential argument attributable to

Vai$esika that attempts to prove the real existence of samavaya qua padartha: “VaiSesika establishes an inference

that the referent of samavaya is something that really exists. Reason (hetu): since it is classified as one of the six

padarthas. This is because of the fact that the other five padarthas are inferable.” i 1/EbE =1L © FIEFH
(AL EEEAH - Hx + NPl a2 ttat.
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[E 2 - FIEME > IENERATZE - R CARZT N, AR, SR, AR
A% In his recounting of the Nalanda Gate debate, Huili reports that Xuanzang attests to the
Vaisesika doctrine that the padarthas comprise all of the entities that make up the body and the
soul, as well as the karma that they generate throughout life. 3®® Xuanzang also states: “The six

padarthas are the range of things experienced by the soul.” b 75 /EF T B

While Kanada enumerates six padarthas in the VaiSesika siitras, other classical Vaisesika
texts include a seventh category of non-existence (Skt. abhdava) in their taxonomies. Other listings,
including the taxonomy of the padarthas in Xuanzang’s Chinese translation of Candramati’s
treatise, enumerate up to ten padarthas. > Despite quibbles about the number of padarthas in the
Vaidesika taxonomy,*° the sequence and the definitions of padarthas one through six — substance,

quality, action, being, particularity and inherence-as they are codified in the seminal Vaisesika

388 Puguang provides some helpful and concise glosses on the third through sixth padarthas of the classical Vaisesika

taxonomy: “The third [padartha] is ‘action’ (karman). It is explained as the action that is motivated by the real
“subject” [of action.] The fourth padartha is ‘sameness.’ It is explained as the sameness that describes the
sameness pervasive to a discrete entity that is real. The fifth [padartha] is ‘difference’ (visesa). It is explained as
the difference that discriminates between one real thing and another. The sixth is inherence (samavaya) it is
explained as something that is engendered from plural factors and that obtains their causal efficacy.” = ~ £ -

W EEERERE - U0 - 7 - BT BEES AR - A B RS EEE L SERR -

NG o fERHBEE R R R (T1821:41.94.c07-11).

Frauwallner, History of Indian Philosophy (1956, reprinted 1973), vol. 2, 142-5, passim. There is the question
surrounding the representativity of this text, since it presents an atypical taxonomy of ten categories or padarthas,
rather than the more standard six-fold or seven-fold taxonomies, which are attested in original Skt. sources such
as the Prasastapadabhasya. However, Frauwallner's History of Indian Philosophy treats the tenfold along with
the more standard taxonomies — see volume two of his authoritative synoptic study, the second volume of which
covers “the Nature-Philosophical Schools and Vaisesika (vol. 2, 3-180, passim). Jizang 5}, the famous Sui-
Dynasty scholastic of “mixed” Persian and Chinese ancestry, is only familiar with the sixfold taxonomy.

389

30 Xuanzang’s translation of Candramati’s work differs slightly from the view reported by Xanzang in the transcript

of his dispute with the Plain-Spoken Brahmin at the Univeristy of Nalanda. Judging by the record of Xuanzang’s
translation of his Treatise on the Ten Padarthas, Candramati acknowledges four extra padarthas in addition to the
six given in the standard sequence: (i.e., dravya, guna, karman, samanya, visesa, and samavaya). Maticandra
enumerates the three additional padarthas as (7) sakti (potency), (8) asakti (impotency), (9) commonness (edition
of Ui Hakuju (1977) reconstructs as “samanya-visesa”) and (10) abhava as the 7th, 8th, 9th, and 10th padarthas,
respectively. Puguang’s Study Notes on the Treasury, fascicle 5 says that the standard sequence of six is “based
upon the early to middle-period old masters of VaiSesika” Z5{{icf5am o H 45X HER (T1821:41.94.b29). Although
atypical in this respect, Frauwallner, History of Indian Philosophy, vol. 2, 104-132, passim, nevertheless takes
Xuanzang’s text seriously enough to avail himself frequently of its meticulous discussions of the padartha
taxonomy in his synoptic investigation of the Vaisesika natural philosophy.
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sutras (1.1.4) are a matter of general acceptance among Vaisesika authorities.

Within the Vaisesika schema, the first two padarthas, dravyas, and gunas, are regarded as
the fundamental building blocks of life. Dravyas and gunas are regarded as the two ontological
categories of which everything in the universe is composed. The first padartha of dravya includes
the nine real substances of earth, air, water, fire, ether, space, time, soul, and mind. The second
padarthas of gunas (Skt.: gunapadarthas; Chi.: deju yi {5/]%5) includes the twenty-four qualities
of color, taste, smell, tangibility, number, size, separateness, conjunction, disjunction, haecceity or
this-ness, that-ness, awareness, pleasure, pain, desire, anger, effort, weight, liquidity, moistness,

impulse, meritorious action, non-meritorious action, and sound.

In the Vai$esika theory, the dravyas are further divided into two categories of tangible and
the intangible substances. The first four dravyas of earth, water, fire, wind, and air are tangible
substances, and the last five dravyas of space, time, direction, soul, and mind are intangible
substances. In the ontological theory of the Vaisesika, the tangible substances composing the four
elements of the material world are palpable. Intangible substances are the five elements that cannot
be touched and are known to exist because of inferences that are made about their physical
presence. In the Dasapadartha sastra, Candramati adduces the “substance of the jar” to explicate
the differences between a tangible and an intangible substance. In Candramati’s example, an
earthenware jar is regarded as composed of two parts: the atomic particles of clay that compose
the jar and the atomic particles of ether that exist within the inner contours of the jar. The shape,
firmness and weight of the clay jar are qualities that are palpable and therefore tangible. The
substance of ether contained within the jar does not register with the tactile faculties and is

therefore regarded as intangible.

The doctrine that distinguishes between tangible and intangible substances is important to
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the Vaisesika theorists because it supports the idea that the visible activities of the body provide
evidence or i