14

Indian Abhidharma Literature in Tibet:
A Study of the VijAana Section of
Sthiramati’s Pancaskandhakavibhasa™

Jowita Kramer

INTRODUCTION

Most of the Indian Abhidharma texts available in Tibetan translation were
produced in the ninth century by the Tibetan translators Ska ba dpal brtsegs,
Ye shes sde, and Cog ro klu'i rgyal mtshan in collaboration with the Indian
panditas Jinamitra, Silendrabodhi, Prajfiavarman, Danasila, and Visuddhisimha.
They prepared translations of the Abhidharmasamuccaya (P 5550) and its
commentaries, the Abhidharmasamuccayabhisya (P 5554) and the Abhidharma-
samuccayavyikhyi (P 5555), of parts of the Prajnaptisistra (P 5587-5589), of
the Abhidharmakosa(bhisya) (P 5590 and 5591) and its commentary, the
Sphutirthi Abhidharmakosavyakhya (P 5593), of the Sarasamuccaya (P 5598),
as well as of the Pasicaskandhaka (P 5560) and its three commentaries, namely,
Sthiramati’s Paricaskandhakavibhasi (P 5567), Gunaprabhas Pasicaskandha-
vivarana (P 5568) and *Prthivibandhu’s Pasicaskandhabhisya (P 5569)." The
latest translation of an Indian Abhidharma treatise into Tibetan was probably
produced by the Tibetan grammarian and translator Chos skyong bzang
po (1441-1527/28), also known by his Sanskrit name Dharmapalabhadra,
who rendered into Tibetan Sthiramati’s extensive commentary on the
Abhidharmakosabhisya, the Abbidharmakosabhasyatika Tartvartha (P 5875).
Despite the existence of a great variety of Abhidharma works in the Tibetan
canon, only two of these texts made their way into the general curriculum of
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Tibetan monastic education and were transmitted in a continuous lineage:
the Abhidharmakosa(bhisya) and the Abhidharmasamuccaya.” Remarkably, the
teaching transmission of the Abhidharmasamuccaya is considered to have
continued uninterruptedly from the ninth century, even through the “grey
period” of Tibetan history (i.e. through post-imperial times from 842 until
the end of the tenth century), while the Abhidharmakosabhisya was reintroduced
to Tibet by the Indian pandita Smrti in the late tenth century after a gap in
the early transmission lineage.’

Besides the Abhidharmasamuccaya, the Abhidharma of the Yogacaras is also
represented in the Tibetan tradition by a collection of indigenous works that
deal exclusively with the Yogacara concepts of the “notion of ‘I'” (klistamanas,
nyon mongs pa can gyi yid) and the “store mind” (@layavijiana, kun gzhi rnam
par shes pa). This literary tradition is based on Indian Yogacara sources, as, for
instance, the Mahdyanasamgraha and the Trimsika. Its starting point goes back
to the famous Dge lugs pa scholar Tsong kha pa (1357-1419), who authored
a work on this topic entitled Yid dang kun gzhii dka’ ba’i gnas rgya cher grel
pa (P 6149). So far, seven commentaries on Tsong kha pa’s treatise have been
located, most of them written by Dge lugs pa scholars active in the major
monastic centres of Tibet in the eighteenth and nineteenth centuries.*

Although the Pancaskandhaka and its commentaries do not seem to have
been major sources for Tibetan scholarship, the works do, nonetheless, mark
important steps in the evolution of the Buddhist understanding of the person
and are some of the very few texts that present this topic from the viewpoint
of the Yogacara Abhidharma. Thus, they are of crucial importance for under-
standing the development of the Buddhist view of the person and the Indian
influence on related Tibetan literature. This particularly holds true for the
study of the Buddhist notion of mind. I, therefore, provide below an analysis
of the vijnana section of the Pasicaskandhaka and its extensive sixth-century
commentary, the Pasicaskandhakavibhisai. Prior to this investigation, I give a
description of the Sanskrit manuscript of the Pasicaskandhakavibhisa, which
came to light in the collection of microfilm copies kept at the China Tibetology
Research Center (CTRC) in Beijing a few years ago,” and I also present some
noteworthy scribal peculiarities.

By composing the Pasicaskandhaka, Vasubandhu produced a handy manual
on the five constituents of a person (skandha) as understood from the viewpoint
of the Yogacaras. The conciseness of the work, covering seven manuscript
folios,® was motivated, according to the commentator Sthiramati, by the
intention to meet the needs of its potential readers: the householders who do
not have enough time to read extensive treatises because of their various duties
and the contemplating monks who should not be distracted by reading lengthy
works.”
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DESCRIPTION OF THE MANUSCRIPT
General Description

The manuscript of the Pasicaskandhakavibhisa is complete, consisting of 73
palm-leaf folios with six lines of writing per folio.® The pagination is written
in the centre of the left margin of versos. Remarkably, folio 8 appears twice
in the manuscript. The reason for this duplication seems to be the scribe’s
omission of a part of the folio. As he tried to include the missing section in
the additional folio 8, the script of the second version of the folio is more
condensed, the recto containing seven instead of six lines. Each leaf has been
punched with a single hole on the left. The text is written in an upright and
elegant Proto-Bengali script, very similar to the script of the Vimalakirtinirdesa
and the Jrdanalokilamkara, published by Taisho University.” The very clear
and confident script of the Paicaskandhakavibhisa is different from the script
of its root text, the Pasicaskandpaka, which is written in the hook-topped
Nevari script of the early twelfth century.'® The leaves of the Paricaskandhakavi-
bhasi manuscript are extremely well-preserved, without showing any serious
damage. Thus, the physical state of the manuscript is much better than the
condition of the other two Yogacara works kept (as facsimiles) at the CTRC:
the Paricaskandhaka and the Abhidharmakosabhisyatiki Tattvirtha, which are
both incomplete and illegible in several passages.

Scribal Peculiarities

In the following, I describe some of the scribal and palacographic characteristics
of the manuscript, including various ways of erasing wrong aksaras, corrections
in the margin, markings of the danda, and peculiarities in the writing of
certain aksaras. There are three possibilities of how the space of a deleted aksara
may appear in the manuscript. In most cases, the space was simply left blank
after the aksara had been erased. In these instances, parts of the aksara may
still be visible: ;. If there is no visible remainder of the deleted aksara — as
in the following case: 40 3 — it is difficult to decide whether the empty space
indicates an erased aksara or a gap in the text inserted for another reason. The
second possibility to indicate a deleted aksara is to mark it with one or two
small strokes: q. Thirdly, the place of the erased aksara can be indicated with
a line-filling sign, of which there are three variants:"'

1.3 2.3 3.4
It is unclear why three different signs are employed and why the scribe or

corrector did not use the line-filling signs regularly. Compared to the mere
erasure of aksaras, the usage of the line-filling signs seems more efficient insofar
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as they make it very obvious to the reader that the aksara has been removed
intentionally and that no aksara is missing in the manuscript. While the most
common of all these possibilities of deletion is the erased aksara with some
visible parts, the application of two strokes above the deleted aksara is the
least frequent alternative. The line-filling signs seem to be employed in two
functions: to fill the gap of an erased aksara or to fill a space left empty by
the scribe, presumably because he was unsure about the reading of a passage.
This difference is obvious because, occasionally, remains of the erased aksaras
are visible under the line-filling signs, while, in other cases, the latter seem to
be written on an entirely blank surface.

Another striking feature of the Paricaskandhakavibhisi manuscript exists
in corrections to the text written in a different hand in the lower and upper
margins by a proof-reader. They are placed above or below the section they
refer to and are often followed by a numeral indicating the emended line. In
addition, an upward- and/or downward-pointing kdkapada occasionally marks
the place where the corrected aksara has to be inserted. While the erased aksaras
and line-filling signs might have been corrected by the scribe of the text
himself, the emendations in the margins, written in a script different from
that of the main text, are most likely to be later additions, possibly added
not only by proof-readers but also by later readers of the manuscript. Thus,
the corrections in the margins and the various erasures mentioned above
presumably reflect several layers of emendation.

Of interest is, moreover, the marking of the danda, which very often is
reduced to the half of a stroke or even to a mere dot. What makes the treatment
of the danda even more difficult for the editor is the fact that some of the
strokes have obviously been added by a later corrector or reader to indicate
phrase- or word-endings, and not to separate sentences. Occasionally, the
danda is also employed in order to avoid the application of (dithcult) sandhis,
as for instance in folio 39a2: sa punap | raginukilah (with sandbi: sa puni
raganukilap). The heterogeneous employment of the danda suggests — similar
to the inconsistent correction of aksaras — different stages of development of
the manuscript. The unclear marking of the danda makes it rather difficult
to find an efficient system for reproducing the danda in the diplomatic edition
of the Pancaskandhakavibhisa. Is it reasonable to transcribe every dot and fine
stroke appearing in the manuscript, even if it obviously is a later addition by
a reader, possibly only included as a reading aid?

Other special characters appearing in the manuscript are the line-filling
signs used at the end of the line or before a string-hole (k) and the markers
of passage endings (M@}). Remarkable are also the two ways of presenting
an anusvira: one is a dot (%) and the other a small circle (). Whenever this
circle is written with a virdma (S¥®), it represents a stylised 7 with a virdama."
Moreover, there are two variant ways of indicating a visarga: one is formed in
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a figure eight (9) and one is shaped with two circles (§). Notable is also the
way in which some of the vowels are marked in the manuscript. This is what
an -4 usually looks like (here: 44): @. But, occasionally, the vowel has the
form of a hook and appears on top of the aksara (here: 7iga): . In the case of
-¢, the vowel sign can either have the following shape (here: ve): @or look like
this (here: 77z¢): & The vowel signs written on top of the aksaras might, again,
be later additions to the manuscript. Furthermore, there is a sign appearing
several times in the manuscript which resembles an unfinished vz or deleted
dha but does not fit into the text (vijraptir dvi°): ¥9%aR. This aksara has not
been identified so far.

EXPLANATION OF VIJNANA

In the following, I present an overview of the vijizdna section of the Parica-
skandbakavibhisa."? Perception (vijfiana) is treated under three aspects in the
Paricaskandhaka: “the actual perception” (pravrttivijdna), “the store mind”
(@layavijnina) and “the notion of T” (klistamanas). Vasubandhu defines
vijnana in his Pancaskandhaka as the “making known of objects”
(alambanavijapti).”* “Making known” means, according to Sthiramati,
grasping (grahana), perceiving (avabodha) and seizing (pratiparti).”” Thus, the
eye perception is, for instance, defined as “the making known of the visible
on the basis of the eye faculty.”'® As synonyms of vijiidna, the Pasicaskandhaka
mentions citta and manas."” A similar explanation is found in the Abhi-
dharmasamuccaya,'® where the citta aspect of vijiidna is defined as being the
dlayavijnina, whereas the manas aspect of vijidna is paraphrased as klista-
manas.” It is notable that the Pasicaskandhaka initially gives an alternative
interpretation of manas explaining that vijidna is to be considered manas
because it is the basis for the following moment of the mind (citta).”® The
function of being the mental moment preceding present perception is also
ascribed to manas in the Abhidharmakosabhisya*' However, Vasubandhu
also mentions in the Pasicaskandhaka that the main function of manas in the
context of the vijidnaskandha is to be the vijfidna that has the dlayavijnana
as its object and which is always associated with the contaminations “wrong
attitude towards the self” (atmamoha), “false view of the self” (atmadysti),
“conceitful conception of the self” (atmamina), and “self-love” (atmasneha).”*
In his commentary on this passage, Sthiramati specifies this kind of vijiiina
as the “contaminated notion” (klistamm manah) which continuously takes the
dlayavijiina in the form of the self (dtman) as its object.” Sthiramati also
points out that there is a difference between the manas which is the basis for
mental perception (manovijiana) and the manas which has the nature of
conceit (manyand).** This ambivalent meaning of manas and the question of
whether there is a direct relation in doctrinal development between the concepts
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of manodhaitu and klistamanas requires further investigation, and will be treated
in a separate article which is currently under preparation.”

Vasubandhu continues his explanation of manas with the statement that
the latter is of only one kind (ekajitiya).?® Sthiramati comments that manas
can only be contaminated (k/ista), as it is permanently connected with the
four contaminations mentioned above. He adds that klistamanas cannot be
beneficial (kusala) or (exclusively) neutral (avyikrta).” The association of
klistamanas with contaminations has also been expressed differently, for
example, in the Mahayinasamgraha and in Tsong kha pa’s Yid dang kun gzhi’i
dka’ ‘grel where it is characterised as nivrzavyikrea, i.e. “obstructed [by
contaminations but] neutral.”?® When stating that klistamanas cannot be
neutral, Sthiramati obviously refers to a quality of avydkrta other than the
quality of the concept nivyzavyikrta. The latter indicates the karmic indefiniteness
of a factor which may, at the same time, be spiritually bad. Thus, possessing
klistamanas does not necessarily result in karmic disadvantages but it hinders
one’s path to liberation. In contrast, the term avydkrta, as used in Sthiramati’s
commentary, indicates the complete neutrality of a factor in the sense of
anivrtavydkrta (a quality which is ascribed to the dlayavijiiana). The explanation
of klistamanas ends in the Pasicaskandhaka(vibhasi) with the mentioning of
states in which it is not active: arhatship (arhattva), the path of the noble ones
(aryamdrga) and the equipoise of cessation (nirodhasamapatti).*

The citta aspect of vijidna is also explained in a twofold way in the Pazica-
skandhaka. Vasubandhu starts with an “etymological” interpretation, stating
that the word citta is derived from citra, i.e. “[being of] various [kinds].”*
Sthiramati explains in his commentary that actual perception (pravyttivijiina)
can be of manifold kinds depending on its various objects.”’ However, the
main meaning of citza is, according to Vasubandhu, being the store mind
(@layavijfiina), filled with seeds of all conditioned factors (samskaira).”
Sthiramati describes the seeds as imprints (vdsand), which are nourished by
the repeated occurrence of impulses (samskira).”® This means the more often
a samskdra is active, the fatter its vdsand will get. The process beginning in the
moment of perceiving an object and ending in the moment of creating an
imprint in the d@layavijiidna is described as follows in the Pasicaskandhaka-
vibhasa>* After the actual perception (pravrttivijiina) has perceived an object,
the investigative (paryesaka) mental perception (manovijiina) arises. After
that, the classifying (vyavasthipaka) manovijiina appears.”® And finally, the
imagining (vikalpaka) manovijfidna arises. This is the moment when con-
tamination (samklesa) and purification (vyavadina) occur (depending on the
object), and the moment when meritorious (p#z7ya), non-meritorious (apunya)
or neutral (aninjya) intention (cetand) is produced. After the intention is
completed, it leaves (or “nourishes”) an imprint in the @layavijana that is
either an “imprint of maturation” (vipdkavdsand) and is the basis for the arising
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of the dlayavijnina in future existences, or an “imprint of outflow”
(nisyandavisand), based on which (future) samskdiras emerge from the
dlayavijnana.

The longest part of the vijidna section of the Panicaskandhakavibhisi consists
of a detailed investigation of the dlayavijiidna, in which Sthiramati points out
its divergence from the pravrttivijidanas and provides several arguments for
the necessity of its existence. The Panicaskandhaka mentions three qualities
of the dlayavijiina that are contrary to the characteristics of actual per-
ception:¥’

1. The object of the dlayavijiiina and the mode [in which it is apprehended]
is not clearly determined (aparicchinnalambandkaira).

2. The dlayavijiana is of one kind (ekajitiya).

3. The continuity of the @layavijiina is not interrupted (santinanuvrtti).

In his commentary, Sthiramati explains that the objects of actual perception
are clearly definable as the visible, the sound and so on. In contrast, the mode
of apprehension and the objects of the dlayavijiiina are not clearly determined.
The objects are also described as difficult to understand (duravadhara) due to
their subtlety.?® Sthiramati identifies them as the external world (bhdjana) and
the appropriation (upddana), i.e. the [subtle] matter of the [material] sense-
faculties (indriyaripa) rogether with its [gross] basis (sddhisthina), and the
impression (vdsand), which consists in the sticking to the imagined character
[of reality] (parikalpitasvabhavibhinivesa).”

The second quality of the dlayavijiina, which is ekajitiya, indicates,
according to Sthiramati, that the dlayavijiina is always morally neutral
(avydikrta), whereas the actual perception might be classified as neutral,
beneficial (kusala) or contaminated (klista). The moral neutrality of the
dlayavijnina is constituted by its being exclusively [the result of ] maturation
(vipdka) of previous karma, which can by no means have a future karmic
effect itself.°

The last difference between the dlayavijiiana and the pravritivijianas consists
in the uninterrupted homogeneous continuity of the dlayavijiiina, on the one
hand, and the constant alternation of actual perceptions, on the other. While
the continuity of the dlayavijnina is not interrupted from the moment of
“linking up” (pratisandhi) a new existence (i.e. from the moment of conception)
until the moment of death, the quality of actual perception changes in every
moment.”’ A beneficial perception can be immediately followed by a non-
beneficial vijiiina and an eye perception might be succeeded by a perception
of smell or taste and so on.

The existence of dlayavijiina can be proved, according to Sthiramati, on
the basis of the authoritative scriptures (dgama) and of reasoning (yukti). In
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order to provide evidence from the former, he quotes relevant passages from
the Samdhinirmocana-sitra and the Abbidharma-sitra,” the latter being
currently unavailable in Sanskrit or in Tibetan and only accessible through
citations in other works. The logical arguments that confirm the necessity of
dlayavijfiana are indicated in PSk 16,11-17,4 and may be paraphrased in the
following way:

1. Actual perception reappears after a person has risen from unconscious states,
as, for instance, the equipoise of cessation (nirodhasamaipatti).

2. Actual perceptions have different modes [of apprehension] (prakira)
depending on different kinds of object conditions (#lambanapratyaya).

3. Actual perception reappears after it has been interrupted.

4. An individual arises and ceases in samsara.

Sthiramati comments extensively on the first of the four arguments, explain-
ing that it is impossible for actual perception to reappear after a person’s return
from unconscious states of mind without a basis having the nature of the
dlayavijnana. As the pravrttivijiianas are interrupted during these states,
they are not existent in the moment of rising from the unconscious condition
and cannot be the basis for the newly-beginning perception.” In his com-
mentary, Sthiramati also refers to the positions of some opponents as, for
instance, the Sarvastivadins. The first wrong view he argues against is that of
the existence of past and future entities (bhdva), which the Sarvastivadins
explain by means of their activity (kdritra). According to this theory, the
entities are existent in all three time periods, being different merely as regards
their activity: in the present, they are active; in the past, they are no longer
active; and, in the future, they are not yet active.** This argument is important
in the context of the @layavijnina in that the existence of the latter would not
be necessary if the continuity of mind could be assured by the permanent
existence of past and future phenomena. Sthiramati refutes this model of the
Sarvastivadins by stating that it would have unacceptable consequences. He
opens his argument by pointing out that the entities would be constantly
existent, whereas the activity would be existent exclusively in the present.
Therefore, the entities would be different from their activity. As only the
activity would arise and disappear (and not the entities themselves), the
skandhas (also being bhivas) would not be impermanent and, therefore, would
not be part of suffering.” The teaching that the skandhas are impermanent
and characterised by suffering would be a wrong view (viparydsa). The result
of this assumption would be that contaminations (k/esz) could not be removed
as it is impossible to eliminate them through a wrong view.* What is more,
because of the arising and disappearing of the activity one would have to
consider the latter as conditioned and, therefore, to be included among the
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five skandhas. However, as it is not subsumed under these skandhas, the only
way out of this conflict would be the unacceptable adoption of an additional
(sixth) skandha consisting of activity.”’

Sthiramati also argues against the view that activity could be identical to
the entities. According to the opponent, activity is defined as “taking hold of
the effect” (phalaparigraba), which means that one entity, by taking hold of
another as its effect, is the cause of this entity. The opponent states that,
therefore, the activity is not different from the entity.** In his answer, Sthiramati
explains that this position would have the consequence that either the past
and future entities would not exist in the same way as their activity, or that
the latter would be existent in all three periods of time.” However, these
consequences would contradict the Sarvastivada view that the entities exist in
all three time periods and that the time periods are determined by activity.
Sthiramati adds that entities and activity must be different as, otherwise, the
effect would be present at the same time as the cause. If all entities would
exist at all times, they could not be causes for each other, as the cause must
exist before the result arises. This would have the consequence that only
activities would be caused by other activities but not the entities themselves.”
To those who hold the view that activity and entities are neither identical nor
different, Sthiramati responds that this position would also have unacceptable
consequences. Activity cannot be identical to entities because it is not the
essential nature (svabhiva) of a certain entity. It cannot be different either as
it is not the svabhiva of any other entity.”! Thus, it must be stated that activity
is not the svabhiva of anything and is, therefore, not existent in the same
manner as a hare’s horn (Sasavisina). An activity which is characterised in such
a way cannot possibly be the factor that determines the three periods of
time.”?

Another position rejected by Sthiramati is the claim of some opponents
that the body (r4pa), endowed with material sense faculties, and the mind
(citta) provide the seeds for each other. In this case, the mind could reappear
on the basis of the body when a person arises from unconscious meditative
states. This is compared to the way in which the material body of someone
leaving the immaterial sphere (@rapyadhiru) reappears on the basis of his
mind.”® Thus, the assumption of a continuous mind like the @layavijiina
would not be necessary. Sthiramati’s objection against this position is that it
leads to the unacceptable condition that each living being would have two
mental continua: one arising from the body and another one emerging from
the mind.>* Additionally, it would be impossible to explain the arising from
unconscious states of someone belonging to the immaterial sphere, as he does
not have a material body that could be the basis for the reappearance of his
mind.”
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Vasubandhu’s second proof of the existence of the dlayavijiina is explained
by Sthiramati as follows: due to the different kinds of object conditions
(@dlambanapratyaya) the actual perceptions appear in various modes. Therefore,
a preceding perception usually cannot be the seed of the following one, e.g.
a beneficial perception cannot function as the seed of a non-beneficial
perception.”® Thus, a “store” like the dlayavijfiana is needed, containing the
seeds from which different perceptions emerge. These seeds, in turn, are
produced by previous actual perceptions that leave imprints (vdsand) in the
dlayavijnana.”

Vasubandhu’s third argument pointing at the reappearance of actual per-
ception after it has been interrupted refers, according to Sthiramati, to the
arising of the mind after deep sleep (middha) or a swoon (miircha).® This
argument is similar to the first proof of the reappearance of perception after
rising from unconscious meditative states.

The last argument for the existence of dlayavijiana offered by Vasubandhu
and commented on by Sthiramati is related to the dependent arising
(pratityasamutpida) within samsira and to liberation. Sthiramati explains that
the progressing of samsira and the escaping from it would be impossible if
there was no dlayavijiina. Progressing of samsara, i.e. rebirth, could not
happen because the third member of the twelve-membered pratityasamutpida,
the “linking up vijnana” (pratisandhivijiina), could not arise without
dlayavijana.” According to Sthiramati, this vZj7ina can neither emerge from
the samskaras of the previous existence, as these are no longer existent,”” nor
can it arise from the pravrttivijiinas because — without the dlayavijaana —
there would be no possibility for the pravrttivijdnas to leave an imprint
(vasand) anywhere that could give rise to another vijndna. It is neither possible
that they produce an imprint in themselves nor that they leave the visana
in past or future moments of perception, as these are no longer or not yet
existent.”! Thus, the only appropriate way to explain the progressing of samsira
is, according to Sthiramati, as follows: the samskdras arise due to ignorance
and the vijiana that is conditioned by the samskaras is the [dlayalvijiina
which is impregnated by them. The “linking up” which is conditioned by this
vijidna, is the namaripa (i.e. the “mind and matter” which constitute the
fourth limb of the pratityasamutpida).**

Escaping from samsdra would not be possible without the dlayavijiana
because liberation can only take place after the contaminations (klesz) have
been removed. If there was no dlayavijidna, the contaminations would have
to be eliminated in the moment of their actual appearance. However, this
assumption is unacceptable as the actual contaminations cannot be present
at the same moment as the path, their antidote which eliminates them.
Sthiramati also rejects the possibility that the bijas of the klesas could be
removed by their antidotes without the dlayavijiiana because the bijas and
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the mental moments which counteract them cannot be existent in one single
mind series at the same time.® Thus, a multi-layered mind stream is needed
which allows the parallel existence of seeds and their antidotes.

CONCLUSION

Despite the fact that Vasubandhu’s concise treatise on the five constituents of
the person (skandha), the Pasicaskandhaka, and its three extensive commentaries
by Sthiramati, Gunaprabha and *Prthivibandhu never achieved the same
relevance within the scholarly tradition of Tibet as the Abhidharmakosa(bhisya)
and the Abhidharmasamuccaya, their position within Indo-Tibetan scholastic-
ism should not be underestimated. They not only testify to the variety of
Abhidharma literature that was transmitted to Tibet but they also represent
important constituents in the history of the development of the Buddhist
concept of mind, which led to the emergence of a very particular literary
collection in the Tibetan tradition dealing with the specific functions of the
dlayavijiana (kun gzhi rnam par shes pa) and the klistamanas (nyon mongs pa
can gyi yid).

The main focus of the present paper is to present, on the basis of des-
criptions in the Pasicaskandhaka and comments in the Pasicaskandhakavibhisa,
the most important characteristics of vijiidna, the fifth skandha, which com-
prises the three functions of being the actual perception (pravritivijiana), the
“store mind” (d@layavijiana), and the “notion of ‘I” (klistamanas). Of parti-
cular interest in this context is the Pasicaskandhakavibhisi’s explanation of
the process beginning in the moment of actually perceiving an object until
the impressing of an imprint (visand) in the dlayavijidna by intention (cetand).
However, the greatest part of the vindna section of the Pasicaskandhaka
(vi-bhisd) is devoted to a detailed description of the dlayavijiina, mentioning
three characteristics which mark the differences between the latter and the
actual perception, and explaining the four arguments which make the existence
of a “store mind” besides the mental stream of continuously fluctuating sense
perceptions necessary. These four proofs are of particular interest because
they differ from the eight proofs presented in the Yogicirabhimi and
the Abhidharmasamuccayabhisya, as well as from the arguments provided in
the Mahaiyanasamgraha.

‘The klistamanas is treated far less exhaustively in the Pasicaskandhaka(vibhasa)
than the dlayavijiana. Remarkably, neither Vasubandhu nor Sthiramati con-
sidered proving the existence of this aspect of the mind necessary, as can be
deduced from the fact that they did not provide any proofs for it comparable
to those for the dlayavijiina.** Notable in connection with the definition of
klistamanas is the Paricaskandhaka’s twofold definition of manas as the basis
for the following moment of mind, on the one hand, and as the notion of
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the dlayavijndna as the self, on the other. This explanation indicates the multi-
layered nature of this term, which is common in Yogacara literature but, none-
theless, requires further investigation.

NOTES

* Twould like to thank Jens-Uwe Hartmann, Kazuo Kano, Ralf Kramer, Helmut Krasser,
Lambert Schmithausen and Peter Skilling for helpful comments and corrections. I am
also grateful for the support received from the German Research Foundation (DFG)
between 2007 and 2011, which enabled me to complete this article.

1. For a detailed list of works translated by Jinamitra, Prajidvarman, and other Indian
panditas, see Skilling, Mahasitras, pp. 148ff. According to Skilling, Mahasitras, p. 120,
Jinamitra was probably the most important Indian figure in the introduction of
Abhidharma in Tibet. The question of whether Jinamitra and the three Tibetan translators
were active in the eighth century (under Khri srong Ide btsan) or in the ninth century
(under Ral pa can) has been discussed in Martin, “Gray Traces,” p. 339. Martin argues
in support of the later date.

2. It should be noted, however, that the most important reference work for the study of
Abhidharma among the Tibetans is to be found in the Mchims mdzod, a thirteenth-
century Tibetan Abhidharma commentary based on Vasubandhus Abhidharma-
kosabhasya, Yasomitra's Sphutartha, and on various Yogacara sources. A brief description
of this text is found in Odani, “Study of the Abhidharmakosa in Tibet.”

3. See Martin, “Gray Traces,” p. 337. In the gsan yig of the fifth Dalai Lama, Ngag dbang
blo bzang rgya mtsho (1617-82), several alternative transmission lineages for the
Abhidharmakosabhisya are listed, including a lineage introduced to Tibet by Jinamitra
and continuing uninterruptedly from the imperial period onwards, and lineages entering
Tibet through Smrti and through the Kashmiri pandita Sékyas’ribhadra. See Thob
yig, vol. 1, pp. 47f. However, according to Martin, “Gray Traces,” p. 344, these were
originally Abhidharmasamuccaya lineages which were later appropriated and renamed
as Abhidharmakosa lineages. Martin states that by the time of Ngag dbang blo bzang
rgya mtsho, the Abhidharmakosa had replaced the Abhidharmasamuccaya in the monastic
curriculum to such an extent that it appeared appropriate to replace the incomplete
lineage of the Abhidharmakosa with the unbroken lineages of the Abhidharma-
samuccaya.

4. See the Yid dang kun gzhi’i dka’ gnad rgya cher grel pa legs bshad "bru grel gsal sgron by
Dge ‘dun bstan pa dar rgyas (1493-1568; mentioned in the collection of the Tibetan
Buddhist Resource Center [W12601]), the Rnal ‘byor spyod pa pa’i lugs kyi yid dang kun
gzhi’i visa grel gyi dka’ gnas gsal byed nyi zla zung jug by Blo bzang ’jam dbyangs smon
lam (eighteenth century; published in 7he Collected Works of Ke'n tshang sprul sku Blo
bzang jam dbyangs smon lam, vol. 1, Dharamsala, 1984), the Yid dang kun gzhii dka’
gnas rnam par bshad pa mkhas pa’i jug ngogs by Gung thang dkon mchog bstan pa’i
sgron me (1762-1823; published in 7he Collected Works of Guni-than dkon-mchog-bstan-
pd’i sgron-me, vol. 2, New Delhi, 1972), the Yid dang kun gzhi’i dka’ gnad rgya cher ‘grel
pa legs par bshad pa’i rgya mtsho de’i “bru ‘grel snying po gsal ba'i sgron me by Blo bzang
thugs rje (1770-1835; mentioned in the database of the Tibetan Buddhist Resource
Center [W14101]), the Rnam rig pai lugs kyi yid dang kun gzhi’i don cung zad bshad
pa ngo mishar gaugs brgya char ba’i me long by Blo bzang dam chos rgya mesho (1865-
1917; published in 7he Collected Works of Blo bzang dam chos rgya misho, vol. 1, New
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10.
11.

12.
13.
14.
15.
16.
17.
18.
19.
20.

21.
22.

23.
24.

25.

Delhi, 1975), the Kun gzhi’i thal phreng yig cha’i rjes su jug pa by Blo bzang chos
dbyings (nineteenth century; xylograph scanned by the Tibetan Buddhist Resource
Center [W1CZ899)), and the Yid dang kun gzhi’i rtsa ba’i mchan grel gser gyi lde mig
by Blo bzang ’jigs med (published in Rje gung thang blo gros rgya misho’ drang nges
dka’ ‘grel sogs, Lanzhou, 2000).

. The history of the Sanskrit manuscripts in Tibet has been outlined in Steinkellner,

Tale of Leaves. According to Steinkellner (p. 23), the originals of the copies preserved
in the CTRC were photographed in Lhasa in 1987. For an investigation of the sanskira
section of the Pasicaskandhaka(vibhisa), see Kramer, “Study of the Samskira Section.”
'The Tibetan version of the Pasicaskandhakavibhisi has recently been translated into
English in Engle, /nner Science of Buddhist Practice.

. The critical and diplomatic editions of the Sanskrit text of the Panicaskandhaka,

facsimiles of which are also kept at the CTRC, have recently been published by Xuezhu
Li and Ernst Steinkellner.

. PSEV 1b3f.: grhasthanim bahukrtyavyiprratvid vistaragranthesv abhiyogisambhaval |

manasikarabhiyuktinam ca pravrajitanim api vistaragranthibhiyogo viksepiyaiveti.

. Folio 1a is blank except for the Tibetan title of the text in dbu med script: phung po

Ingd’i ‘grel pa.

. For a table of the script used in these two manuscripts, see Study Group on Buddhist

Sanskrit Literature, ed., Introduction, pp. 93-112.

See Li and Steinkellner, Vasubandhu’s Paricaskandhbaka, p. xi.

The first two signs are also used in the manuscript of the Vimalakirtinirdesa and the
Jaanadlokalamkara. See Study Group on Buddhist Sanskrit Literature, Introduction,
p. 111.

See MacDonald, “Manuscript Description,” p. xxii.

A German translation of the Tibetan version of this section is available in Pahlke,
“Vijhana-Abschnitt.”

PSk 16,7.

PSkV 48b4.

PSkV 48b5: caksurvijdnam caksurindriyisraya rapaprativijiaptih. A parallel stacement
is made in Y'4,6, AS 19,18, and AKBh 11,6.

See also AKBh 61,20: cittam mano ‘tha vijaanam ekértham.

AS 19, 12-17.

In AS 19,16f., however, manas is mentioned as the immediately preceding moment
of mind and is distinguished from the klistamanas.

PSk 16,8: manahsannisrayatiam. See also PSkV 49a3f.: sannim caksuradivijnan-
andam yad yan nirudhyate | tat tad anantarasya vijhanasyotpadyamanasydsrayabhavena
vyavatisthata ity atah samanantaracittasannisrayatim updddaya mana ity ucyate.

AKBh 11, 21: yad yat samanantaraniruddham vijranam tan manodhatur ity ucyate.
PSk 17, 7f.: pradhinyena mana dlayavijianalambanam sadarmamoharmadysty-
atmamandatmasnehadisamprayuktam vijianam. It is noteworthy that other sources (e.g.
AS 19,15) mention asmimana in their lists of the four klesas instead of atmamana and
avidyi instead of dtmamohba. These divergences are discussed in Schmithausen,
Alayavijhana, p. 442, n. 943.

PSkV 59a5K.: klistam hi mana dlayavijiiinam dtmatvena nityam dlambate.

PSkV 59b1: yat sanndim caksuradivijianakayindm samanantaraniruddham vijnanam
mana ity uwktam | tat sasthasya manovijidnasyisrayaprasiddhyartham | na tu
manyandkaratvat.

See also Schmithausen, Alayavijiina, pp. 1221F.
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26.
27.

28.
29.
30.
31.
32.

33.

34.

35.

36.

37.

38.

39.

40.

41.

PSk 17, 8.

PSkV 59bA4f.: klistajitiyam | na kusalam avyikrtam va nityam atmamohidibhis catu<r>-

bhib klesaih samprayuktatvat.

MSg 6, 20f. and Yid kun 33al.

PSk 17, 9f. and PSkV 59b5f.

PSk 16, 8.

PSkV 49alf.: tatra pravyssivijianasyalambanaprativijiaptisvariapatvid alambanasya ca

prativijianam anekakdratvic caksuradivijianam citram utpadyate.

PSk 16, 8-10: pradhanyena punas cittam dlayavijianam | ratha hi tac citam sarva-

samskdrabijaih. Here, Vasubandhu obviously understands ciza as being related to cita,

i.e. “filled.”

PSkV 49b1: paunahpunyena (read: °punyena) samskarinam samudicirad bijapustir

vdsanety ucyate.

PSkV 49b4-6: tadanantaram paryesakam manovijianam | paryesakdid anantaram

vyavasthapakam | evam vyavasthipakinantaram vikalpakam manovijianam utpadyate |

tatra ca visayit samklisyate vyavaddyate vi | tadavasthas ca punyapunyaninjyan samskdranas

(read: samskarams) cetanitmakan abhisamskaroti | te “bhisamskrta nirudhyamani

dlayavijidne vipakavisanim va pusnanti nisyandavisandm va.

The “investigative” (paryesaka) and the “classifying” (referred to as niscita) manovijnana

is mentioned in the context of an analysis of perception in the Yogdcirabhimi. See Y

58, 18.

PSkV 49b6-50a2: tatra nisyandavisanim dgamydlayavijiandt punyipunyaninjyih

samskarih pravartante | vipikavdsanim dgamyalayavijidnin nikdyasabhagintare py

(read: °dntaresv) dlayavijnanam eva vipikatmakam nirvartate.

PSk 16, 9-11.

PSkV 50a6-50b3: pravrttivijanam hi ripasabdidyalambanatvir svasamanya-

laksandkaratvic ca paricchinnilambanam paricchinndkdaram ca | dlayavijranam punar

aparicchinnalambandkaram | na hy asyilambanam paricchettum Sakyate nakarah | . . .

etac calambanam siksm<atv>al lokapanditair api duravadharam.

PSkV 50b1-3: dlayavijidanam dvabhyam dlambanabhyam pravartate | adhyatmam

upddaya(read: upddana)vijnaptito babirdhiparicchinnikirabhijanavijhaptitas ca |

tatradhydatmam upddanam parikalpitasvabhiavabhinivesavisana svi(read: sa)dhisthanam

cendriyaripam. See also Schmithausen, Alayavijﬁdna, pp- 90ff. While Vasubandhu

seems to regard the dlayavijiina’s object and way of perceiving to be not definable at

all when he uses the term aparicchinna, Sthiramati apparently shifts its meaning.

According to him the objects of the d@layavijiana are not clearly determined in the

sense of being difficult to understand due to their subtle nature. Additionally, Sthiramati

applies the characteristic of being aparicchinna to the dlayavijiana’s way of perceiving

the external world: it is perceived without being clearly discerned. For further remarks

on the term aparicchinnikara, see Schmithausen, Alayavijiina, pp. 3891, n. 634.

PSkV 50b4-6: pravritivijianam kusalakliszavyakyiajiatiyam) dlayavijhdanam rv ekajatiyam
. dlayavijiianam sasamprayogam pirvakarmasamskarabetukatvid ckintena vipika

evety avyikrra(read: avyakrta)jatiyam eva. On the assumption that a vipdka cannot

have a karmic effect itself, see also Kramer, Karegorien der Wirklichkeit, p. 130,

n. 155.

PSkV 50b0L.: atra hy alayavijnanam nikiyasabhagantaresu pratisandhim upidiya yavac

cyutim tavat ksanaprabandhapravihena vartate | na tv antarintard vicchidyate pravrtti-

vijhanavat.
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42.
43.

44.

45.

46.

47.

48.

49.

50.

51.

52.

53.

54.

55.

56.

57.

58.

59.

See PSkV 51a5-51b1.

PSkV 51b3: nirodhasamjiisamapattisaméapannasydsanjiike ca pridurbhite nirodha-
visesesu (read: niravasesesu) pravrttivijianesu niruddhesu punarvyutthinakdila
dlayavijnanam antarena pravyttivijianotpattir na yujyate.

PSkV 51b4f.: andgatavartamaindtitatvam tu bhivanim karitradvirakam | tatha hy
akurvan(read: akurvat)kiritro ‘nigatah | kurva<t>karitro vartamanah | uparatakaritro
tita ity ucyate.

PSkV'51b5-52al: evam tarhi kiritram bhivid anyad ity abhyupagantavyam | atitandga-
tavasthayoh kdritre Saty api bhavabhyupagamat | evam ca karitrasyaivotpido vyayas
ca na bhivinim abhitva bhivid bhirva cibhivit | na ca ripavedandsamjni-
samskaravijiandnam | sarvada svaripadhydsitatvar | tatas cotpadavyayabhivan nirodhavan
nanityd ripadayah skandhah syuh | tatas ca dubkba api na syuh.

PSkV 52a2: evam ca skandhin anityato dubkbatas ca cintayato viparydsa eva syit | na
ca viparyasat klesaprabanam yuktam.

PSkV 52a3f.: karitrasya cotpadavyayasambhavit samskrtatvam | riapadisu ca skandhesu
samgrahabhavit sasthah skandho bhyupagantavyah.

PSkV 52a4-6: kdritram nama phalaparigrahah | . . . hetubhavavyavasthinam bhavindim
phalaparigrahah | hetubhiavena ca sa eva dharmo vyavatisthata iti dharmebhyah
karitram ananyat.

PSkV 52b1f.: evam cititindgatayor adhvanoh karitravad dharmabhavah | . . . karitrasya
va dharmasvaripavad dharmad ananyarvit traiyadhvakatvam abhyupagantavyam.
PSkV 52b4-6: dharmakaritrayos cananyatve hetuphalabhavaprasarigah | tatha bi phalasya
kdrapavat pirvam eva parinispannatvit phalasya kim kurvat kiranam bhavaty akurvad
vd katham karanam | phalam api tenikriyamanam katham tasya kiryam bhavati |
karitranam eva ca parasparato hetuphalabhavo na dharmanam.

PSkV 53a2f.: kdritram dharmasya tattvinyatvenivicyam ity anye | kimartham
tattvendvicyam | dharmasvabhivam na bhavatiti | kimartham anyatvena nocyate |
anyasvabhdvam api tan naivety anyatvendpi nocyate.

PSkV 53a3f.: evam tarhi yan na tatsvabhivam ninyasvabhivam tac chasavisanavan
nipsvabhiavarvin ndsty eveti | . . . karitrit sarvathapy adhvavyavasthi na sidhyati.
PSkV 53a5-53b1: sendriyam ripam cittam cinyonyabijakam ity ato nirodhdsamjni-
samadpattibhyam asamjnikdc ca vyustisthatah sendriyaripac (read: sendriyad rapac) cittam
utpadyate | yarhariapyadhatos cyavamanasya cittid eva ciraniruddham api sendriyam
rilpam utpadyata iti.

PSkV 53b1f.: evam tarhy ekaikasya sattvasya dvau cittasantanau syitam | ekah sendriyid
rapat | aparas cittat.

PSkV 53b2: aripyesu ca nirodhasamapannasya ripabhaviad vyutthinibhivap.

PSkV 55alf.: na ca pravyitivijianinam parasparabijatvam yujyate | kusalikusalavyakria-
nam hinamadhyapranitadbatinam laukikalokottarinam sisravandsravanam vijhanandam
paryayend (read: paryayena) bhavit.

PSkV 55a4-6: tais ca prakarintaravyitibhih pravystivijianair vésitid vipdkavijnindr
punar apy dlambandpeksani kusalikusaladiprakarantaravrttini pravyttivijiiandany
utpadyante.

PSkV 55b11.: acittakamiddhamirchadyavasthisu cchinne pravystivijianasantine punar
acittakamiddhamirchiapagatre (read: °dpagata) dlayavijianam antarena pravrtti-
vijnanotpattir na yujyate.

PSkV 55b5: ratrilayavijianinabhyupagame samskirapratyayavijianibhivat samsira-
pravrttir na yujyate.
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60.

61.

62.

63.

64.

PSkV 55b6f.: tatra na pratisandhivijidanam piarvajanmopacitasamskdarapratyayam |
purvajanmopacitasamskarindam ciraniruddbatvir | niruddhasya cisattvit | asatas ca
pratyayibhavit.

PSEV 56b2f.: na hi vijaanam vipikavisanam nisyandavisanam vatmany ddbéatum
samartham | atmani karitravirodhat | napy anantare tasya tadanutpannatvad anutpannasya
casattvat | napy utpanne pirvakasya (read: pirvasya) tadi niruddbatvat.

PSkV56b1: samskdrds tv avidyapratyayih | tadadbivisitam ca vijidnam samskérapratyayam)|
tatpratyayam pratisandhau ca namaripam evety esaiva nitir niravadya.

PSkV 57a3-6: na cilayavijiinam antarena tatprahianam yujyate | sammukhibhiito vi
klesah prabiyera bijavistho (vead: °dvastho) vi | tatra sammukhibbitah prabiyata ity
anistir eveyam tada tatprahinamairgabbivar | bijavastho pi naiva prabiyate | na hi
pratipaksat tadanim kimcid anyad abhyupagamyate | yatra klesabijam vyavasthitam
tatpratipaksena prahiyeta | atha pratipaksacitta<m> eva klesabijanusaktam isyate | na hi
klesabijanusaktam eva tatpratipakso yujyate.

It seems that the oldest source containing proofs for the existence of the klistamanas
is the Mahayianasamgraha in which six arguments are presented to show that their
rejection would result in unacceptable consequences (see MSg 5, 24-6, 8).
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