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On the Notion of Kaidaoyi (*Avakasadanasraya) as Discussed in
Xuanzang’s Cheng weishi lun'

Junjie Chu

1 Introduction

In Xuanzang's (Z#£, 602-664) Cheng weishi lun (E¢MESkER, hereafter
CWSL), a kind of digest of commentarial materials on Vasubandu’s Trim-
Sikakarika (hereafter TrK), in the context of an explanation of the basis
(asraya) of the seventh awareness, i.e. the defiled mind, a general discus-
sion of the three bases of thought and thought concomitants (cittacaitta)
is presented, namely, *hetupratyaydsraya, *adhipatipratyayasraya, and
*samanantarapratyayasraya (cf. below §3.1. and n. 28). In the case of the
third basis, the whole discussion is interestingly held under the heading
of kaidaoyi (FHZE{{, literally, “opening-leading basis”, or “basis in terms
of opening the way for the subsequent awareness and leading it to arise”,
cf. Kuiji’s explanation quoted below in n. 5). Three different opinions
concerning the interpretation of this special term are presented, with
sources to back each up, and detailed argumentation on the issues at the
center of the debate. This discussion is important because it concerns
the way we should understand this technical term, which is otherwise
called the “similar-immediate condition” (samanantarapratyaya), as it is
in the Abhidharma system. That is to say, this discussion is related to the
controversy about the function of the awareness in the antecedent mo-

! I am indebted to Ven. Prof. Dhammajoti, who read an earlier version of this paper and
made valuable suggestions, especially on discussion relating to the Abhidharma system.
I am also indebted to Dr. Michael Radich, whose numerous suggestions improved my
English and made the presentation more clear and precise.
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ment, in respect of the awareness subsequent to it, namely the contro-
versy about the relationship between two kinds of awareness in a
thought series (cittasamtana), such as sensory awareness and mental a-
wareness. This topic was hotly discussed in the Buddhist epistemological
school beginning with Dignaga (c. 480-540), which flourished particular-
ly with Dharmakirti (c. 600-660).

The main purpose of this paper is to examine the meaning of the two
elements of the term kaidaoyi, namely kaidao and yi, analyzing their pos-
sible origin in the Indian sources of both the Abhidharma and the Yoga-
cara, and to propose a reconstruction of their original Sanskrit forms.
Further, the controversy between the three opinions about this term will
also be discussed. It is hoped that this study will shed some light on the
above-mentioned issue as it was discussed in the Buddhist epistemologi-
cal tradition.

2 kaidao = avakasadana

2.1 In CWSL, although three different interpretations of the function and
the nature of this kaidaoyi are introduced, the exact meaning of this term
is not explicitly explained. Kuiji (%%, 632-692), who is traditionally re-
garded as the most authoritative interpreter of Xuanzang, offers us quite
a comprehensive explanation of the term kaidaoyi in his commentary on
CWSL, Cheng weishi lun shuji (E¢MESkEmulEC, hereafter CWSL-S]), where
he explains the sentence on the third basis, *samanantarapratyayasraya,
in CWSL. Let us begin with his explanation, which reads as follows:

Now, the word kai means that [the preceding awareness] leaves its
place, i.e., makes way for the [subsequent awareness]. Again, the word
dao means that [the former] leads [the latter] to arise; [that is to say,]
leads and causes [the latter] to be born in its place.

Thus, in Sanskrit [kaidao] is said jielanduo (¥81#=%, *kranta). Here
[in China], this can be rendered as cidiyuan (¥ &54%, krantapratyaya??).

? Kuiji seems first to confuse kranta with krama, which is usually translated as cidi (Z(),
and then to confuse cidi with the same characters in the compound cidiyuan (X 5E4%),
another standard translation of samanantarapratyaya used in Paramartha’s (E&¥, 499-
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For example, “in reverse order” is said *anukranta; anu means “re-
verse”, *kranta means “in order”; “in due order” (JHEZXEE: JAKEE) is
said *pratikranta; prati means “due”.’ When the condition is referred
to as samanantara, it refers to dengwujianyuan (Z£4EH4%), “similar-im-

ZARY)

mediate condition”, because sam- means “similar”, a- means “un-",

antara means “mediate”.*

2.2 The first part of this passage is just a literal explanation of the two
Chinese characters (kai-dao) in the first element of the term. In the sec-
ond part of this passage, interestingly, a phonetic transcription of the
Sanskrit form of the term is provided. In this regard, two points should
be clarified.

First, based on Kuiji’s phonetic transcription of the Sanskrit form,
jielanduo,” given in this explanation, La Vallée Poussin suggests that the
term kaidaoyi can be reconstructed in Sanskrit as *kranta (cf. La Vallée
Poussin, 1928: 228, n. 2). This is of course correct, and I also follow this
reconstruction. However, this Sanskrit term, used in this sense, is not to
my knowledge attested in any Indian sources, and Kuiji’s phonetic tran-
scription is dubious.

Second, two terms appear here: *krantapratyaya (according to Kuiji!)
and samanantarapratyaya; in this passage, Kuiji seems not to care about

569) translations of AKBh (AKBh P), corresponding to dengwujianyuan (ZFf[E]4%) in
Xuanzang’s translation (AKBh X).

* It is possible that this reversed placement of the characters ni () and shun (JI§) is a
result of miscopying during the process of textual transmission. My thanks to Dr. Hong
Luo, who reminded me of this possibility.

* CWSL-5] 379a8-15: S - BEHPRATHIBARS - RS EH51554E - SIS
APLEE - B EIEMS - AT S KE - M RERFRFSMS - FOUERE - 15
W2 I  HARES - RIS - BRIERNHAZ - B RR = BEEEH L
FEMEGE - ZB%E - RS - SHRE M

> 1t is almost needless to mention that the initial sound j- is to be pronounced in Middle
Chinese as k-. The pronunciation of the character jie (¥5) in Middle Chinese is recon-
structed in Pulleyblank, 1991: 154 as *kiat, etc. Cf. also the remark in ibid.: 19: “The
graph i, now pronounced jig, is found almost exclusively in Buddhist transcriptions,
where it represents the Indian (Sanskrit or Prakrit) syllables ka or ka. In the Guangyun, it
has the reading E. *kia, which according to the expected regular development ought to
give Mandarin jié.”
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the difference between yi=asraya ({{) and yuan=pratyaya (%), but rather,
tries to differentiate *kranta- from samanantara-. He emphasizes that here
kaidaoyi (*krantasraya) can be understood as *krantapratyaya, while sam-
anantara- refers to the “similar-immediate condition”. That is to say, ac-
cording to him, it is not correct to use the term kaidaoyi (*krantasraya) or
*krantapratyaya (X E54%) to refer to samanantarapratyaya, “similar-imme-
diate condition”. Although the form cidiyuan (X 254%) is also well attest-
ed as a Chinese translation of samanantarapratyaya in texts of both the
Abhidharma and the Yogacara, according to Kuiji this Chinese phrase
can only be used as the translation of *krantapratyaya. The sub-commen-
tary authored by Ruli (41#H, whose dates are unknown), in explaining
this sentence in Kuiji (¥ £ /& E1FH5), also says that, here, Kuiji’s
intention is to point out the mistake of the “old tradition” in calling the
similar-immediate condition cidiyuan; thus, the Sanskrit term is intro-
duced as a comparison, for the purpose of differentiating what is correct
from what is wrong.® This assertion that *krantapratyaya should be sepa-
rated from samanantarapratyaya also seems implausible to me.

2.3 Indeed, the words kaidao, “making way and leading to arise”, in the
term kaidaoyi, express a very common idea, which had already taken root
in the old Abhidharma tradition, where the similar-immediate condition
is often described as performing the function of “giving way” or “leading
to arise” in respect to thought and thought concomitants in the subse-
quent moment. According to a principle widely accepted by Buddhist
philosophical systems from the Sarvastivada down to the Yogacara, the
awareness that passed away in the antecedent moment is called “mind”
(manas). This principle is based on the idea that the five types of sensory
awareness have two kinds of “basis”, namely, the material sense faculties
and the mental faculty. This is explained in AKBh as follows:

Of these [six awareness-elements] (sadvijfianadhatu)], the visual sense
is the co-nascent basis of the visual awareness, and so on, up to the
tactile sense [which is the co-nascent basis] of the tactile awareness.
In addition, for these [five types of sensory awareness], mind also

° Cf. CWSL-SYY 591b19: ¥l % % R Fel0H - I SO H ol A S M ftiag R 452
o SERPRHBIESS AR
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[constitutes] a past basis. Thus, these five groups of [sensory] aware-
ness have two faculties as their bases.’

This idea can be traced back to the scriptural tradition - the widely quot-
ed scriptural statement: “Bhiksus! Visible matter is grasped by means of
two [things], i.e., by visual awareness and by mind (manas) which is
brought into use (akrsta) by that [visual awareness].”® Here, “visual
awareness” refers to the present awareness, and “mind” refers to the
previous awareness.

2.4 The statements of this principle can be found in various Abhidharma
treatises. PVVibh already speaks of the five sensory awarenesses as each
having two kinds of “basis”, the one arising simultaneously, i.e., the five
sense faculties such as visual sense, and the other ceasing in the immed-
iate antecedent moment, i.e., the mental sense.” In AMV there is a more
detailed discussion. There, a question is asked: “Why is it only said that
the thought series (cittasamtati) of the living being in the sensual realm
(kamadhatu) and the form realm (rdpadhatu) takes a body as its basis
(asraya), although it also takes [conditioning forces dissociated from
thought] such as the vital faculty (jivitendriya) and group-commonality

7 AKBh 34.9-10 (ad AK 1.44d): tatra caksurvijianasya caksuh sahaja dsrayo yavat kayavijfianas-
ya kayah. atitah punar esdm asrayo mana ity apy ete pafica vijianakdyd indriyadvayasrayah. Cf.
the similar idea stated in AMV 137b9: A5 - ARERIRAERT © Lha%k AR K S =
Rt B FT{R...

® Quoted in DhPr 62.21 (=NBTT 26.10=TBh 15.17-18 with slight deviation): dvabhyam
bhiksavo ripam grhyate, caksurvijfidnena tadakrstena ca manaseti. In this sentence, the
word a-Vkrs means literally “to draw towards oneself”, but here it must mean “to bring
into use”, “to make something active” or “to realize the function of a thing”. In NBTT,
the word manas is replaced with manovijfiana; the meaning then becomes completely
different. In that case, the caksurvijfiana is the past awareness and the manovijfiana the
present awareness, and the word a-Vkrs means “to cause something to arise”, “bring
something into being”. However, this change seems to me to be the result of the influ-
ence of Dharmakirti’s theory that mental awareness is caused by visual awareness as
the similar-immediate condition.

? Cf. PVVibh 991b14-15: BB T & il - —{HIAE - SHIRG A - AR - SHANE
R
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(nikayasabhaga) as its basis (nisritya)?”’® In answering this question, one
explanation is noted as follows: For living beings in these two realms, the
present (pratyupasthita) sensory awarenesses, such as visual awareness,
take both sense faculties, i.e., the visual sense and the mind that ceased
in the immediately antecedent moment (anantaranirodhamanas), as the
basis (with the exception that there is no olfactory awareness and gusta-
tory awareness in the form realm); and in the formless realm (arapya-
dhatu), the present mental awareness takes the mind that has ceased in
the immediately antecedent moment as its basis."'

A clear and straightforward expression of this principle can be found
in Vasubandhu’s AK 1.17ab: “In fact, [the element of] mind is any of the
six [groups of] awareness that has passed away in the immediately ante-
cedent moment.””” Vasubandhu further explains the relativity of the
awareness that passed away in the immediately antecedent moment to
the present awareness, saying that just like a person who is himself a son,
but is also the father of another person, the awareness that itself is a
fruit is also the seed of another fruit.” And Sanghabhadra also explains
the same idea. In answering the question of why the awareness that has
ceased to exist is called the basis of the present awareness, he says that
this is because this ceased awareness is the immediate condition (linjin-
yuan #S#14%) for the present awareness to arise; just as visual awareness,
even though it has visible matter [as its condition qua object-support
(alambanapratyaya)], needs the visual sense as its basis for arising, in the

' AMV 137b2-3: REACE T SO AR SR SRR E 53 F o P ABUER RS of.
AKBh 112.11-13: nikdyasabhagam jivitendriyam ca nisrityety abhidharmikah. rapinam api
tarhi sattvanam kim artham na tad eva dvayam nisritya pravarttate cittasantatih. In AKBh
62.11-15 (ad AK 2.35-36a) fourteen conditioning forces dissociated from thought are
mentioned; cf. Cox, 1995: 182, n. 1, Dhammajoti, 2009: 292-293.

Cf. AMV 137b9-20: Z5AAKST - BREERILAT  FhakDARR R SR Aok Ko Afik . 20HR
SR E S SR E IR o S aRIRATAT o MDA B R R R ATk . A R
TER o Bl DA R R i S PR AR AR o AR B FRINEE o 22013 o Sl o
FAEMES - EEERAERT o HLER DRI R R B PTiK...

AKBh 11.22 (AK 1.17ab): sannam anantaratitam vijiianam yad dhi tan manah.

1

oy

AKBh 11.23-24): yad yat samanantaraniruddham vijfidnam tan manodhatur ity ucyate ([Eji-
ma ed.: 18.2]: ucyeta). tadyathd sa eva putro 'nyasya pita bhavati, tad eva phalam anyasya
bijam iti.
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same way, the awareness in the subsequent moment needs the mind that
ceased to exist in the immediately antecedent moment as its basis for
arising; therefore, the phrase “the mind that ceased to exist in the imme-
diately antecedent moment” (read Hil:&EHIHE for HIE MM E)
serves the purpose of excluding the thought interrupted in the antece-
dent moment. Although [this mind] gives way [in order for the subse-
quent awareness to arise] (read Ff#¥ for [Ei#E), it does not directly
produce the subsequent awareness; for this reason, the six awarenesses
that ceased to exist in the immediately antecedent moment provide the
basis for the present awareness and are called the “element of mind”
(manodhatu).*

2.5 This principle is also clearly stated in the Yogdcarabhiimi as follows:

Then what is the similar-immediate condition? Those factors of
thought and thought concomitants (cittacaitta dharmah) from which
[other] factors of thought and thought concomitants arise are called
“the similar-immediate condition” of the latter. Thus, those six
awarenesses which are the similar-immediate condition of the [other]
six awarenesses are mind, designated as “mind” (manas) [i.e. the men-
tal faculty (manaindriya)], “mental sphere” (manadayatana) and “mental
element” (manodhatu).”

A similar statement can also be found in a passage of MS, where Asanga
explains two aspects of the meaning of “mind” (manas): (1) the term re-
fers to the “mind” (manas) or thinking faculty in accordance with the
theory shared generally also by the Sarvastivada and the Sautrantika,

" Cf. NA 342b21-25: YA ERZIRFRMT  TIRIREIITGHT - QIHEA Ein SRR AR 5%
B - WIEHEA PTG « MiHE - BRATSHEERE - BYATS HARE - B
BERTA LR o eSSBS - LR - ERISHE o AIRRRIK - s AER.

15 YBh (T) Zhi 16a2-3: de la mtshungs pa de ma thag pa’i rkyen gang zhe na | sems dang sems las
byung ba’i chos gang dag gi mjug thogs su sems dang sems las byung ba’i chos gang dag byung
ba de dag ni | de dag gi mtshungs pa de ma thag pa’i rkyen zhes bya’o || de la rnam par shes pa
drug po gang dag yin pa de dag ni rnam par shes pa drug po de dag mtshungs pa de ma thag
pa’i rkyen yin te | de dag niyid la yid ces bya ba dang | yid kyi skye mched ces bya ba dang | yid
kyi khams zhes bya bar yang gdags s0; =YBh (C) 584b28-c2: 18X ~{al %% - S5 IEEE
AV © BEEE OV PITAE - BRIEE R IR IEREI4% © J5 b /N Ry e /Nl S e 4% - Bl
szt R ER - IR JT% R
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which holds that thought (citta), mind (manas) and awareness (vijfidna)
have the same meaning (parydya); and (2) it also refers to the defiled
mind (klistamanas), in accordance with the theory unique to the Yoga-
cara. Asanga says with regard to the first aspect: “Because it comprises
the basis (asrayibhiita) by virtue of performing the function of the imme-
diate condition, the awareness that ceased to exist in the immediately
antecedent moment (anantaraniruddha), named ‘mind’ (manas), is the ba-
sis for the arising of awareness.”*

16 MS 5.10-13: de ma thag pa’i rkyen byed pas | gnas su gyur pa’i phyir | rnam par shes pa 'gags
ma thag pa yid ces bya ba rnam par shes pa skye ba’i gnas dang... Cf. also YBh (ed.) 11.6-7:
manah katamat. yat sanndm api vijfianakdayanam anantaraniruddham... Xuanzang’s trans-
lation of this passage is worth discussing briefly. According to the Tibetan translation,
it is only stated here that the awareness in the immediately antecedent moment is the
similar-immediate condition for “awareness”, that is, any kind of awareness. However,
in Xuanzang’s translation, this “awareness” is specified as “mental awareness” (yishi
ik, manovijiiaria, cf. MS (X) 133c6-7: 55— BL{EE MG TR (M1 - SRR
FRUEA R 1E); but Paramartha’s translation is similar to the Tibetan (MS (P) 158a21-22:
—RE B A TR » Sl Fo i o MU SRARIE /7). Based on the Tibetan
translation, the last part of this sentence can be reconstructed as something like *an-
antaraniruddham vijianam mano nama vijfidnasyotpadasrayah; probably Xuanzang had a
text something like ... *manovijianasyotpadasrayah, that is to say, manas is not construed
with the first part of this sentence. This interpretation is also followed by Lamotte in
his translation (cf. Lamotte, 1973: 16: “...est le support de naissance [utpattydsraya] de
la connaissance mental [manovijfiana]”). Nagao does not accept this interpretation, and
maintains that manas provides the basis for the arising of all of the first six kinds of
awareness (Nagao, 1982: 92, n. 2; 93-94, n. 4). Xuanzang’s translation is probably
influenced by Vasubandhu’s interpretation. In MSBh Vasubandhu explains this
sentence as follows: “Of these [different meanings of “mind”], because of the fact that
it performs the function of the similar-immediate condition, the awareness that
already ceased to exist in the immediately antecedent moment comprises the cause of
the mental awareness [in the subsequent moment]; this is one [meaning] of ‘mind’;”
MSBh 150b1-2: de la mtshungs pa de ma thag pa’i rkyen byed pa nyid gyi phyir rnam par shes
pa gang de ma thag par ‘gags pa nyid ni yid kyi rnam par shes pa’i rgyu ‘gyur bas de ni yid gcig
go (cf. also Xuanzang’s own translation of this sentence in MSBh (X) 325b15: &SR
SREIE R R RE S —=). However, Paramartha’s translation of MSBh is different
from that of Xuanzang; the second part of this sentence is translated by Paramartha
as: “Again, the mind is the basis for the awareness that is currently arising” (MSBh (P)
158a24: {§A BREIEIEA3%{1F). Ui Hakuju (£3:{H35) interpreted this “awareness
that is currently arising” as referring to alayavijfidna, but as is pointed out in Nagao,
1982: 93, n. 2, this is not correct. Nagao interpreted it as referring to “the six aware-
nesses that are arising”. However, the reading [FAEZk ¢ IF = *vijianasyotpadyamana-
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2.6 Already in the Sarvastivada tradition, the similar-immediate condi-
tion had been linked with the function of “giving way”. For example, in
AMV it is said that the similar-immediate condition is like the [prece-
ding] factor (dharma) that gives way [to the subsequent factor].” San-
ghabhadra also mentions this idea. However, based on the Sarvastivada/
Vaibhasika’s theory that a factor is present when it exercises its activity
(karitra) (cf. Dhammajoti, 2009: 126ff), he emphasizes that only a present
factor can perform the function of giving way. Needless to say, this pre-
sent factor is a past factor by the time the result it brings about is active.
Sanghabhadra says:

It is called “similar-immediate condition” on account of its power of
giving way. It is not the case that [something] in the state of just
arising (*utpadyamanavastha) has the capacity of giving way; it has the
power of giving way only when it has been already produced; and
when it is already in the state of having ceased to exist, it is said to
have already performed the function of giving way."

The same idea is also stated in AK(Bh) 2.63, starting with the question: In
respect to a factor in what temporal state (kimavastha) do these [four]
conditions (pratyayah)” perform their activity (karitra)?”’ Different tem-

syasrayah seems to me implausible; probably it is just a misreading of *vijfianasyotpada-
Srayah. For the time being, since no Sanskrit text is available, a satisfactory explana-
tion of the disagreement of these translations cannot be offered. I wonder if it is pos-
sible that Paramartha omitted the word manas in his translation of the MSBh in order
to make it concordant with the mila-text of MS. If Vasubandhu’s text really read mano-
vijfiana, then a question may be asked: Is it a special theory which holds that the
awareness in the antecedent moment provides the similar-immediate condition for
the arising of mental awareness only?

7 AMV 109a26: AL AIFHEE. Cf. also ibid. 284a19, 285be: S 4% AIBHEE %,

" ANA 422c29-23a2: SRS - JERHEES] o JEIEAAL - ABREIAE - TOAERF - AR
1o BHEROK - HTHE.

¥ 1e., “condition qua cause” (hetupratyaya), “similar-immediate condition” (samanantara-
pratyaya), “condition qua object-support” (alambanapratyaya) and “dominant condition”

(adhipatipratyaya). For a discussion of the doctrine of these four conditions, cf. Dham-
majoti, 2009: 169-175.

? AKBh 100.19: atha saite pratyayah karitram kurvantah kimavasthe dharme kurvanti.
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poral relationships between the conditions and the conditioned factors
are discussed. It is said that of the five types of condition qua cause
(hetupratyaya),”* the co-existent cause and the associated cause perform
their activities in respect to factors that are “ceasing to exist”, i.e., the
“present” factors, while the homogeneous cause, omnipresent cause and
maturation cause perform their activities on the factors that are “aris-
ing”, i.e., the “future” factors.” The text then turns to discuss the other
three conditions. It is said that the similar-immediate condition per-
forms its activity in respect to factors that are arising, i.e., future factors;
the condition of object-support performs its activity in respect to factors
that are ceasing to exist, i.e., present factors; further, the dominant con-
dition performs its activity in respect to factors in all temporal states. In-
terestingly, in talking about the similar-immediate condition, it is ex-
plained why this condition performs its activity in respect to “arising” or
“future” factors: “because it gives way [to the factors in respect to which
it performs its activity]” (avakasadanat).” These factors refer to thought
and thought concomitants caused by this condition.

2.7 In the Bodhisattvabhiimi section of YBh this idea is described as fol-
lows:

1 Le., five of the six “causes” treated in AK(Bh) 2.49-55ab, with the exception of the
“efficient cause” (kdranahetu), namely: “co-existent cause” (sahabhihetu), “homogene-
ous cause” (sabhdagahetu), “associated cause” (samprayuktakahetu), “universal cause”
(sarvatragahetu) and “retributive cause” (vipakahetu). For a discussion of the definition
of these six causes, cf. Dhammajoti, 2009: 149-156.

2 Cf. AK(Bh) 100.19-25 (AK 2.63a-c): hetupratyayas tavat paficavidha uktah. tatra nirudhya-

mane karitram, dvau heti kurutah || nirudhyamanam nama varttamanam. nirodhabhimukha-
tvat. tatra sahabhisamprayuktakaheti karitram kurutah. sahotpanne ’pi phale tayor vyaparah.
trayah jayamane || jayamanam namandagatam utpadabhimukham. tatra sabhagasarvatragavi-
pakahetavah karitram kurvanti. evam tavad dhetupratyayah.

» AKBh 101.3-5: samanantarapratyayalambanapratyayau veditavyau. samanantarapratyayo

jayamane karitram karoty avakasadanat. alambanapratyayo nirudhyamane, varttamanais cit-
tacaittair grahanat. adhipatipratyayas tu sarvasyam avasthayam anavaranabhavenavasthita
ity etad evdsya karitram. uktah sakaritrah pratyaydh. In this passage, the phrase avakasa-
dana is translated by Xuanzang yu qi chu (B1E &z, AKBh X 37¢c3), but it is explained in
Yuanhui’s ([E[H#, 8th c., exact dates unknown) commentary as kaipilu (FA#FES): “It
gives way, because it makes way immediately upon the arising of the resulting factor”

(SLS-SIb 859b4: DAZEAMERY o SRR o BHAHREY o BAH R ).
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Only the factors of thought and thought concomitants have both a
similar-immediate condition and a condition qua object-support.** To
wit: the factors of thought and thought concomitants, being support-
ed (parigrhita)”® by [thought and thought concomitants] born previ-

 This statement can be compared with AK 2.34bcd quoted below at the end of n. 42.

» Here the word parigrhita or parigraha, used also below in the compound parigrahahetu,
has a special meaning, different from its normal use in the sense of “taking possession”
as in the compound atmabhdvaparigraha (the meaning and use of this compound is dis-
cussed at length in Schmithausen, 1987: 552-566). Parigrahahetu, as the fourth or fifth
cause of the ten causes (dasa hetavah), is explained elsewhere in YBh in the context of
discussion of the ten causes along with four conditions (catvarah pratyayah) and five
fruits (pafica phalani). 1t seems to me that, in this context, this term is used to encom-
pass all secondary causes, apart from the main cause that is usually referred to as the
“generative cause” (nirvrttihetu) or “seed” (bija). In the BBh, seed (bija), which should
be understood as condition qua cause (hetupratyaya), is regarded as the projecting
cause (aksepahetu) or the generative cause (nirvrttihetu), while parigrahahetu refers to
other conditions that are separate from “seeds” (cf. BBh 97.24-26: tatra bijam avasani-
kasya svaphalasyaksepahetuh. bijanirmuktah tadanyah pratyayah parigrahahetuh. tad eva bi-
jam svaphalasaya nirvrttihetuh). Furthermore, parigrahahetu is explained in another pas-
sage as “conditions in the manner that earth and rain [are conditions] for the appear-
ance of a sprout” (BBh 99.22-23: prthivivrstyadikah pratyayo rikurapradurbhavaya parigra-
hahetuh). In the Mauli bhimi section it is said: “Of them, that which produces is the ge-
nerative cause. The remainder are causes of means. Any (ekatya) parigrahahetu is a co-
existent cause. Just as the visual sense is [the parigrahahetu] of the visual awareness, in
the same way also the auditory sense, etc., [are the parigrahahetu] of the other aware-
nesses [respectively]” (YBh (ed) 111.9-11: tatra janako abhinirvrttihetuh. avasista upa-
yahetavah. sahabhiitah [em: sahabhithetuh, Tib.: lhan cig 'byung ba’i rgru] tad yatha ekatyah
nam). In another passage of this section parigrahahetu is explained in more detail, and
it is connected with “the basis of cause that passed away contiguously” (slistanirodham
hetvadhisthanam), and “the basis of cause which is the object-field, sense faculty, action,
human effort, and view of reality” (cf. YBh (ed) 108.12-20: tatra slistanirodham hetvadhi-
sthanam adhisthdya tatha visayam indriyam kriyam purusakaram tattvadarsanam ca hetva-
dhisthanam adhisthaya parigrahahetuh prajiapyate. tat kasya hetoh. tatha hi. kamapratisam-
yuktesu dharmesu samanantaranirodhaparigrhita samskaranam pravrttir bhavati. visayapari-
grhitendriyaparigrhita kriyaparigrhita purusakaraparigrhita ca. yatha kamapratisamyukta-
ndm evam ripapratisamyuktanam arapyapratisamyuktandm. tattvadarsanaparigrhita va pu-
nas tadanyesam apratisamyuktanam dharmandam pravrttir bhavati. tasmdc chlistanirodham
visayam indriyam kriyam purusakdaram tattvadarsanam cadhisthaya parigrahahetuh prajfia-
pyate); cf. also La Vallée Poussin, 1928: 457ff., where he translated the passage talking
about the ten causes, among which parigrahahetu is translated “cause adjuvante”.
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ously which give way to (avakasadana) [their successors] and [also
being] supported by the object-support, become manifest and come
forth. For this reason, the similar-immediate condition and the condi-
tion qua object-support are to be known as included in the supporting
cause (parigrahahetu).”®

In this passage, the phrase avakasadana is translated in the Chinese ver-
sion as kaidao (F§Z&), the same characters that comprise the first part of
the term kaidaoyi; and as we have seen above (§2.1 and n. 5), the idea of
“making room” or “giving way” is also employed by Kuiji when explain-
ing the meaning of this term.

3 kaidaoyi = *avakasadanasraya®’

3.1 With regard to the causes of the arising of thought and thought
concomitants, in the Yogacara system, another set of terms, with “basis”
(°asraya) at end of the compound, is introduced, although the old terms
of the Abhidharma system with “condition” (°pratyaya) at the end are
also still in use. Under this circumstance, we need to explain why “basis”
is preferred instead of “condition”. The reason is probably that, accord-
ing to the Yogacara, awareness needs a basis (asraya) or substratum
(adhisthana) to perform the function of a condition, and the notion of
“basis” is also somewhat related to the gradual development of the idea
of the substratum awareness (alayavijiana) which is finally regarded as
the basis of personal existence.”® As we have mentioned above, in CWSL,

* BBh 99.3-8: samanantarapratyayas calambanapratyayas ca cittacaitasikinam eva dhar-
manam. tatha hi cittacaitasika dharmah pragutpannavakdasadanaparigrhita alambanaparigr-
hitas ca pradurbhavanti pravartante ca. tasmdt samanantarapratyaya alambanapratyayas ca
parigrahahetund samgrhitau veditavyau. = YBh (C) 501.15-17: 4% M FT4%4% -
—UIn AR o B — V)0 ROt AR T AR BT R Z 40 - FTGBa s Tl 2 i - J74:77
o BIE A ERMGRT%S - 2R

The word *avakasadandsraya could be two separate words: avakasadana asrayah, as in
the case of samanantara asrayah (cf. n. 32 below). For convenience I use only the
compound form throughout this paper. This also holds for *krantasraya.

% cf. Schmithausen, 1987: I:51: “Therefore, it would seem that in the Pravrtti Portion

(referring to the first half of the second part of ViniScayasamgrahani, see ibid. 299, n.
226 - Chu) alayavijfiana has, at least de facto, transcended its original feature of essen-
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in the context of explaining the basis (asraya) of the seventh awareness,
i.e. the defiled mind, a general discussion of the basis of thought and
thought concomitants (cittacaitta) is provided, and there the word “basis’
(asraya) is added to a term ending with “condition” (pratyaya). It is said
there that all thought and thought concomitants have their basis, and
three kinds of basis are mentioned: (1) *hetupratyayasraya, or “basis of
condition qua cause”, which refers to each individual seed (svabija) of
conditioned factors (samskrta), because the latter arise on this basis and
do not arise without their condition qua causes; (2) *adhipatipratyayasraya,
or “basis of dominant condition”, which refers to the six internal cogni-
tive spheres (adhyatmikam saddyatanam, i.e., five material sense faculties
and one mental sense faculty), because all thought and thought conco-
mitants arise on this basis and do not arise without the co-existent
(sahabhu) sense faculties; and (3) *samanantarapratyayasraya, or “basis of
similar-immediate condition”, which refers to the mind that ceased to
exist in the previous moment (parvaniruddhamanas),” because all
thought and thought concomitants arise on this basis and do not arise

’

tially being bound, and somehow subordinate, to corporeal matter, and has rather in
its turn become a fundamental constituent of personality, on a par with corporeal
matter and eventually even superseding the latter in its function of basis[-of-personal-
existence] (asraya).”

» According to Kuiji, the element samanantarapratyaya in the compound samanantara-

pratyaya-asraya is indispensable, because by using the term, one can specifically refer
to the awareness (i.e., citta, the principal thought) that passed away in the immedi-
ately antecedent moment, and both the seed that ceased to exist in the previous
moment and thought concomitants (caitta) can be excluded. Cf. CWSL-SJ 379.22-25: %
= EIREIATRE T2 fE T IE R IR - RS F G - BRSO OATE
IR - BIGH - FELFTIERITR - 55 MEHERT RS SR, “If it were
called the ‘immediate basis (anantara-asraya)’, the seed that ceased to exist in the
previous moment could be this kind of basis in respect to the seed in the subsequent
moment. In order to exclude this possibility, it is called the ‘basis of similar-immediate
condition’. [Objection:] In this case, thought concomitants (caitta) should also be this
kind of basis. [Reply:] That is not correct, because the thought concomitants cannot
function as a basis [because only the principal thought (citta) can perform this func-
tion]. It is called ‘similar-immediate’, also, because [the awareness that passed away in
the immediately antecedent moment, called ‘mind’] can be the basis [and the thought
concomitants are excluded]. [Thus, by this term], a double exclusion is effected.”
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without this past mental faculty which performs the function of kaidao,
“making way and leading to arise” (kaidaogen FdZEfRE).”

3.

2 From the perspective of the structure of the text, this discussion in

CWSL seems to be an unnatural insertion - independent of the main con-
text of discussing the basis of the defiled mind; and indeed, it is just an

a

dapted version of the idea stated in YBh. Actually, in YBh, the relation-

ship between “basis” (here, adhisthana, “substratum” is used instead of a-
$raya) and “condition” is explained as follows.

Further, based on the seed as the substratum qua condition (pratyaya-
dhisthana), the “condition qua cause” is designated; based on [the fac-
tor that has] passed away immediately (slistanirodha) as the substra-
tum qua condition, the “similar-immediate condition” is designated;
based on the object as the substratum qua condition, the “condition of
object-support” is designated; based on the substratum qua condition
other than these [i.e., sense faculties], the “dominant condition” is
designated.”

“Substratum qua condition” refers surely to the substratum (adhisthana)

b

ased on which the conditions perform their function; probably it im-

30

31

Cf. CWSL 19b22-27: 58/ Lo FT B A FTIK © PRI PITIRAEA =1 - — R4k - s T -
FEE Ry B R IK - MEE RGN AT - *i'J:Z%T SENNEE © 5 uuﬁﬁ SEallan
< o BEAEAMRREEL « MG SRR © 550 OB EEIb iR - BERAEAR
INAHERT; cf. La Vallée Poussin, 1928: 227ff In his commentary, while explaining the
“basis” of the eight awarenesses, Yuance ([E[}ll, Wonch’uk) mentions also three kinds
of basis equivalent to those three in CWSL, but he uses the term *sahabhir asraya for
*adhipatipratyaydsraya, and kaidaoyi for *samanantarapratyaydasraya. He explains the
term kaidaoyi as follows: “The second is the basis that gives way to [the subsequent
awareness] (*avakasadanasraya). This means that each of the eight groups of awareness
that ceased to exist in the immediately antecedent moment is the basis that gives way
to [the awareness] in the subsequent moment. For this reason it is said in [Xuanzang’s]
Vijfiaptimatrata[siddhi]...” Cf. JSMJS 241b5-10: JGRFT{K - {8 = - —R%& (k... 5
R - AT /@ZQ*E/K‘& BE R o BTN - ML - =S MG - s5AT
R LVLFT o BERILAK - BEFAEUR o DR - ZEAKR..

YBh (ed.) 110.18-21: tatra bijam pratyayadhisthanam adhisthdaya hetupratyayah prajfiapyate.
Slistanirodham pratyayadhisthanam adhisthdya samanantarapratyayah prajiapyate. visayam
pratyayadhisthanam adhisthaya alambanapratyayah prajiidpyate. tadanyani pratyayadhi-
sthanany adhisthaya adhipatipratyayah prajfiapyate.
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plies here the idea which is expressed later with the term dlayavijfiana,
the substratum from which the various psycho-physical factors arise.

3.3 In the standard Yogacara texts, these three bases are usually men-
tioned as bijasraya (“basis in the sense of seed”), sahabhir asrayah
(“co-existent basis”) and samanantara asrayah (“similar-immediate basis”)
respectively. In fact, these three bases are already mentioned in the
Mauli bhiimi of the YBh, where it is said that for visual awareness, the
visual sense is the co-existent basis, and mind is the similar-immediate
basis, while the substratum awareness (alayavijfiana), qualified as “con-
taining all seeds”, “appropriating the basis of personal existence” and
“comprised in the category of maturation”, is the basis in the sense of
seed.” The “mind” is further described as “the awareness [i.e. any one of
the six kinds of awareness] that passes away immediately before the vi-
sual awareness [arises]”.”> It seems to be quite possible that, in the dis-
cussion of CWSL mentioned above, in the context of discussing the “basis”
of the arising of thought and thought concomitants, the theoretical
model of “four conditions” that was available in the traditional Abhi-
dharma system was replaced with the new model of “three bases”. Of the
four Abhidharma conditions, the Yogacara texts fail to take up only the
“condition qua object-support” (alambanapratyaya), for the reason that
this condition, which the realistic systems maintained was eternally
existent, does not serve the purposes of an idealistic analysis of the aris-
ing of thought and thought concomitants.* The traditional term hetu-
pratyaya is now newly defined as the “basis in the sense of seed” (bija-
sraya), referring the new element alayavijfiana; while the other two ele-
ments, adhipatipratyaya and samanantarapratyaya, are described as saha-
bhir asrayah, “co-existent basis”, and samanantara asrayah, “similar-im-
mediate basis” respectively. In the case of these last two bases, notably,

2 cf. YBh (ed.) 4.6-7: caksurvijfidnasya asrayah katamah. caksuh sahabhiir asrayah, manah
samanantara asrayah, sarvabijakam dsrayopadatr vipakasamgrhitam alayavijfianam bijasra-
yah. This passage is also quoted and analyzed in the context of discussion of the occur-
rence of alayavijiana in Schmithausen, 1987: 110ff.

» Cf. ibid. 4.11-12: manah katamat. yac caksurvijidnasyanantaratitam vijfianam.

* As is well-known, in Dignaga’s AP all possibilities for the existence of an external
“condition qua object-support” are negated.
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only the temporal aspect is taken into consideration, i.e., the fivefold
material sense faculty is regarded as the present basis and the mental
faculty (“mind”) as the past basis. Also worth mentioning is that the tra-
ditional samanantarapratyaya is now referred to as dasraya; however, the
function it performs is still the same, viz. avakasadana, “giving way”.

3.4 Thus far, we can conclude that kaidaoyi refers to a preceding aware-
ness that has ceased to exist, which is called “mind” (manas);** this mind
“gives way” in order for the subsequent awareness to arise. It is also
worthwhile to note that the idea that the awareness that had passed
away in the previous moment is called “mind” with the function of giv-
ing way to the subsequent awareness, although it is well accepted in
Yogacara texts, is in fact an old traditional interpretation of the similar-
immediate condition in the Abhidharma tradition. Indeed, this generally
accepted idea is now expressed by the term *avakasadanasraya in the
commentarial materials on Vasubandhu’s TrK passed down to Xuanzang.
For this reason, it seems to me that we should probably put aside Kuiji’s
rendering of kaidaoyi with jielanduo or *kranta, and take the Sanskrit
word *avakasadanasraya, “basis that gives way to [the subsequent aware-
ness]”, or more concisely, “basis that gives way”, as the original form of
the Chinese term kaidaoyi. It seems to me also possible that “basis that
gives way” is a new expression used in Yogacara texts to describe a fac-
tor that is understood as the “basis” (asraya) and performs the function
of avakasadana, “giving way [to subsequent awareness]”, which is parallel
to samanantarapratyaya, “similar-immediate condition”, in traditional A-
bhidharma texts. That is to say, it is new only in the terminological sense,
while the idea expressed by the term is adopted from the old system.

As for Kuiji’s phonetic rendering of the first part of the compound kai-
daoyi as jielanduo = *kranta, if we assume that he has some kind of infor-
mation from commentarial materials which are not available to us, the
form *krantasraya could be at most a variant of samanantara asraya. In
that case, the word *kranta, “preceding”, was probably used in these

% Thus, manas or “mind” has a double nature: it refers to the mental faculty, the sixth
cognitive sphere; and it is also the designation of all awareness that has passed away
in the immediately antecedent moment.
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commentarial materials to explain the word samanantara, “immediately
antecedent”, in the term samanantara asrayah. This probably led Kuiji to
consider that *krantasraya should be rendered as cidiyuan, and samanan-
tara asraya as dengwujianyuan.’®

3.5 With regard to the difference between *avakasadandsraya or “basis
that gives way” and the traditional form, samanantarapratyaya, “similar-
immediate condition”, we find some interesting discussions. In fact, the
former is easily confused with the latter.”” However, if we read the ma-
terials carefully, we find that they differ.

According to the interpretation attributed to Dharmapala, the basis
that gives way must be a special kind of similar-immediate condition, but
not that condition itself. He states clearly that being a similar-immediate
condition is only one of three sine quibus non of being a basis that gives
way. He says:

Being a basis that gives way means: (1) being a factor that possesses
an object-support (*salambana)*; (2) being the principal [thought, i.e.
citta, opposed to caitta, “thought concomitant”]*’; and (3) having the
function of similar-immediate condition.®

* Cf. above n. 5 and §2.2.

%7 For example, the Chinese term kaidaoyi is translated directly in Yao, 2005: 139-140 as
“immediate contiguous conditions (samanantarapratyaya)”.

*® AK(Bh) 23.1-3 (AK 1.34ab): sapta salambands cittadhatavah. caksuhsotraghranajihvakaya-

manovijfianadhdtavo manodhatus ca ete sapta cittadhdtavah salambana visayagrahandt.
“Seven thought-elements (cittadhdatu) have an objective support (1.34ab). The thought-
elements, i.e., the elements of [the six internal cognitive spheres (ayatana), i.e.,] visual
awareness, auditory awareness, olfactory awareness, gustatory awareness, tactile a-
wareness, mental awareness, and mind-element, have an object-support, because they
grasp an object.”

* Cf. CWSL-§J 390a13-15: ¥ - BIffi—VILATES - fdEXH - EEAE I B,
“Being the principal thought means all thought concomitants are excluded, because
they are not the principal thought. Only those which are the principal thought have
the power [to be asraya], and thus can be taken as the basis.”

O cf. CWSL 21b13: BE{RE A% LB EAEMESMM4% (cf. La Vallée Poussin, 1928:
246). In AMV the sine quibus non of being the similar-immediate condition are also
mentioned: being associated (samprayukta), having a basis (sasraya), having an aspect
(sakara), being active (abhoga) and having an object-support (salambana) (cf. AK 2.34
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Kuiji, in commenting on this passage, also says:

The basis that gives way (krantasraya=cidiyuan) is different from the
similar-immediate condition (samanantarapratyaya=dengwujianyuan),
which is one of four conditions (catuhpratyaya). Any basis that gives
way must be a [similar-]Jimmediate condition, but some of the [simi-
lar-]Jimmediate conditions are not a basis that gives way."

3.6 The difference between the terms “basis that gives way” and “simi-
lar-immediate condition” is obvious: The former term indicates the func-
tion and the latter the temporal property; the former has “basis” (asraya)

bed: cittacaitasah | sagrayalambanakarah samprayuktas ca; “Thought and thought conco-
mitants have a basis, an object support and an aspect, and are associated”); thus, the
dissociated conditioning factors ([cittalviprayuktasamskdra) cannot be the similar-
immediate condition. Cf. AMV 52b3-7: R{aJSIRAEIETT - FEERMER4% o B A HENE -
BAHATTE - BERA - 0A T ILEMEG - FHET A - BoFFmRA%
(partly translated in Dhammajoti, 2009: 174). In another place in AMV, in replying the
objection that the factors of thought and thought concomitants (cittacaitta dharmah) in
the antecedent moment could not be the similar-immediate condition of those in the
subsequent moment, since such factors arise spontaneously on the strength of the
retributive cause (*vipakahetubalat), the same idea is repeated, but there it is added
that these kinds of associated factors in the antecdent moment can serve the function
of the similar-immediate condition, because they have the power of leading-arising
and giving way to those in the subsequent moment, while the dissociated factors do
not have such power, so they cannot be the similar-immediate condition. Cf. AMV
52¢7-11: R R SRAILOPTE « EHERAARIZA S5 B o (1 T - B E1e S A 4% -
ELOPTE o BAHEAFR - AITHAESE - AR - AT EAREE T - 5%
P - B R TR o A HIEITHLIARE - A~ A Fyf5. On the issue of whether or
not, in order to serve as the similar-immediate condition, the factor in the antecedent
moment must be of the same kind as that in the subsequent moment, a divergence of
opinions is presented in AMV; there an opinion related to this topic is reported (FH{EL
FH%E/DPIER H), which seems to maintain that only the principal thought (and not
thought concomitants such as vedana) can serve the function of the similar-immediate
condition, and it is also emphasized that the capacity of giving way is the characteris-
tic of the similar-immediate condition. Cf AMV 50c19-26: [t B0, o fEHT SE e[ 4%
25 o ZEHEBZE AR EMEGIEOE - B - AHLUHE PRS- 8
O EREGIEZE - ZFBZE AR EREGIEOTE - A TEIEE - AL
FAA] - FIEERAERA R T SR G - Bl - MREITH - JEIEEER - ATAR 0
e 40K - TRERRIG - A2 - T EE.

' CWSL-5] 390a8-10: BHAL{RE « BAIULE LI HI - (L BAEHRONE L% - 2
& IEBHAEL K.
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at the end and the latter has “condition”. Besides this, the difference lies
also in the fact that the former has a narrower extension than the latter
- the former is included in the latter, but not vice versa. Indeed the term
asraya in the sense referring to past mind is used in AKBh. In AKBh 34.
9-16 (ad AK 1.44d) there is a discussion about the difference between the
basis and the similar-immediate condition. It is said first that the five
types of sensory awareness have the sense faculties as their co-nascent
basis (sahaja asrayah), and also have “mind” as their past basis (atita asra-
yah, cf. AKBh 34.9-10 quoted above in n. 6). Next, a dialectical apparatus
of four alternatives (catuskoti) is used to explain the relationship between
them. They are represented respectively by:

(A) the visual sense;

(B) the mental function (caitasika)** as the element of factor (dharma-
dhatu)® that has passed away in the immediately antecedent mo-
ment;

(C) the mind that has passed away in the immediately antecedent mo-
ment; and

(D) factors other than those mentioned above.*

According to Ya$omitra’s commentary, in the case of (A), the visual sense
is the basis for visual awareness, but not the similar-immediate condi-
tion. In the case of (B), the mental function as the element of factor that
has passed away in the immediately antecedent moment is the similar-
immediate condition, but not the basis, because only the six faculties, i.e.,

*? Just as in the case of “(A)”, where only “the visual sense” is mentioned, but the mental
faculty (manas) should also be implicated, here also “mental function” (=caitta “the
thought concomitants”) must be representative in nature, not excluding thought
(citta); because Vasubandhu also says in AK 2.62ab that all arisen thought and thought
concomitants, except the final one [i.e., that of an Arhat] are similar-immediate [con-
ditions] (cittacaitta acaramd, utpannah samanantarah).

* 0f course, here dharmadhatu should be understood in the abhidharmika sense of the
term, i.e., as one of the eighteen elements (astadasa dhatavah), different in technical
meaning from the more familiar Mahayana dharmadhatu.

* AKBh 34.12-13: catuskotikah. prathama kotis caksuh. dvitiya samanantardtitas caitasiko
dharmadhatuh. trtiya samanantaratitam manah. caturthi kotir uktanirmukta dharmah.
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the five sense faculties and the mind, are accepted as the basis of aware-
ness. In the case of (C), the mind that has passed away in the immediate-
ly antecedent moment can be both basis and similar-immediate condi-
tion. And in the case of (D), factors other than those mentioned above
refer to the dissociated factors, such as unconditioned factors.*” This dis-
cussion in the catuskoti-form can also be found in AMV* and ADV.”

3.7 Here, through the formulation of four alternatives, the difference
between the basis and the similar-immediate condition is clearly demon-
strated: all parts of C (the mind that has passed away in the immediately
antecedent moment) must be A (a kind of sense faculty), but only part of
A can be C, this part being the mind (manas); and on the other hand, all
parts of C (the mind that has passed away in the immediately antecedent

# Cf. AKV 99.30-100.13: prathama kotis caksur iti. caksurvijiianasya caksur asrayabhavena, na
samanantarapratyayabhavena. na hi caksus cittacaittasvabhavam. cittacaitta acaramd utpan-
nah samanantarah [AK 2.62ab] iti ca samanantarapratyayalaksanam. dvitiya kotih samanan-

yante caksuradayo manah paryantd nanye. trtiya samanantaratitam manah. ubhayalaksana-
yuktatvat. caturthi uktanirmukta dharmah. kotitrayamukta viprayukta asamskrtadayah.

Cf. AMV 369c22-27: LUZRZIE(ENUA] « HiARIRSPTcIES MM % - 3HEEMR -

AR A G Rk - SE R CRGEE Lo - A A RIRERAT (RN S SR 4% o
AR ERE S - AVEIRIRS P IR S 4% - SEERATAE o Jo 2 B aRIU AR .

Cf. ADV 40.6-15: kit punar esarn caksurvijfianadinarn sahaja evasrayah, ahosvid atito pi? tad
ucyate - pascimasyasrayo ’titah. manovijianasya kriyavato nityam asrayo ‘titah. paficanam
taih sahapi ca || paficanam vijfianakdayanar taih sahdpi catitas ceti casabdat. evarn catuskotika
arabhyate. ye dharma vijfiananisrayah samanantara api te. prasnas catuskotikah. nisraya eva
caksuradayah. samanantara eva vedanadayah. ubhayar samanantaraniruddham vijfianam.
nobhayam etan akaran sthapayitva. “Further, do these visual awareness, etc., have only a
co-nascent basis, or also a past one? The answer is as follows: The last [of the six
awareness-elements] has the past [factor] as its basis. [This means,] the active (kri-
ydvat) mental awareness always has a past basis. The five [groups of sensory aware-
ness] are also simultaneous with their [bases]. The five groups of [sensory] awareness
are simultaneous with their [bases], and yet they also have a past basis, because [the
word] ca is used. [A discussion] in the form of four alternatives is formulated as fol-
lows: Are all factors that serve as the bases of awareness also immediate antecedents?
This question [comprises] four alternatives: (A) [Sense faculties] such as the visual
sense are only the bases; (B) [Mental factors] such as sensation are only immediate an-
tecedents; (C) Awareness [any of the six awarenesses] that has ceased to exist in the
immediately antecedent moment is both [basis and immediate antecedent]; (D) [Any
factor] other than these forms is neither.”

4

o
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moment) must be B (all mental factors including both thought and
thought concomitants), but only part of B can be C, this part referring to
“principal thoughts”, namely the first six awarenesses; thus, C has a nar-
rower extension than B. This coincides nicely with Kuiji’s statement
quoted immediately above.

In summary, the relationship among the *avakasadanasraya or basis
that gives way, the similar-immediate condition and their product, that
is, awareness including visual awareness and mental awareness, can be
illustrated as follows:

moment 1 — moment 2

samanantarapratyaya = — citta/caitta

(citta [manas: *avakasadanasrayal (indriyavijfiana/manovijfiana)
+ caitta)

4  Three interpretations of *avakasadanasraya

4.1 As mentioned above, in Xuanzang’s CWSL it is reported that there are
three divergent opinions about the nature and function of the *avakasa-
danasraya, “basis that gives way”, which reflect in fact the different un-
derstandings of the relationship between two awarenesses in a thought
series.

It is well known that in CWSL, when a topic is under discussion, if
there are a number of different interpretations they are normally re-
duced to several opinions attributed to groups headed by important
interpreters, such as Nanda, Sthiramati and Dharmapala. Also, Dharma-
pala’s opinion is normally given after that of Sthiramati or others, and is
regarded as the final and decisive voice; for Dharmapala is seen as the
orthodox interpreter of Vasubandhu’s TrK, among the ten interpreters
whose views are canvassed.” Furthermore, throughout the whole work,
on numerous topics, the opinion of Sthiramati is reported as a criticism
of Nanda’s interpretation, and Dharmapala’s interpretation is in turn

 CWSL-S) 2328-12: TUPLRREHE 3000 - 1P 3G AR - BURLARREIRLIRNES © it
AFBATIE - FRD % BRaiE - TS MIERE ) - iR AR ¥ -
D
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presented as a criticism of Sthiramati. Indeed, there are controversies
between Sthiramati and Dharmapala regarding many crucial issues;
however, as we will see below, in the case of the interpretation of the
function of the basis that gives way, they do not differ sharply.

4.2 The first opinion is attributed in Kuiji’'s commentary to Nanda et al.”
The main position of this opinion is explained in CWSL as follows:

Some say: The five [sensory] awarenesses cannot continue from a
previous moment to a subsequent moment as the same type [such as
visual awareness in the previous moment and subsequent moment] or
as different types [such as visual awareness in the previous moment
and auditory awareness in the subsequent moment], since they come
into being necessarily through the projecting force (yinsheng 5[4,
*aksepabhinirvrtta) of the sixth awareness [in the previous moment];
therefore, they take exclusively the sixth awareness as their basis that
gives way. [On the other hand,] because the sixth awareness can con-
tinue as the same kind [of awareness in previous and subsequent
moments], and because it also comes into being through the projec-
ting force of the five [types of] awareness [in the previous moment], it
takes the first six types of awareness [in the previous moment] as its
basis that gives way. [Furthermore,] because the seventh and eighth
awarenesses can maintain continuity as the same [type of awareness
in previous and subsequent moments], and because they do not come
into being through the projecting force of other awarenesses, they
take only themselves as the basis that gives way.”

4.3 Nanda’s opinion can be summarized as follows: The five types of
sensory awareness cannot continue for two moments; consequently they
come into being in dependence on the “projecting force” (aksepa) of
mental awareness and take only this awareness as their basis that gives
way; while mental awareness takes the five types of sensory awareness

0 CWSL-S] 387¢19-20: ZEBHEKE RIS - wiH - EIZEESEREZ .

0 CWSL 21a4-8: 1535 TLak E AT 18 R ARGEET o NG 7a TS | AR - eSS N3k B B K -
ENE AR - IRE TR S [ AR - DA SR BB R - B/ GRE MRS -
A ERFTS [ 2EEL - LB B AFIER (cf. La Vallée Poussin, 1928: 242).



Kaidaoyi (*Avakasadanasraya) 293

as well as another mental awareness, i.e., the same kind of awareness in
the antecedent moment, as its basis that gives way. This opinion is in-
deed, as I see it, close to the Mauli bhiimi of YBh, which reflects the realis-
tic aspect of the earlier Yogacara, where it is said:

And it is not the case that the five groups of awareness arise simulta-
neously (saha) in two moments, nor is it the case that they arise one
from the other immediately one after the other; [rather] immediately
subsequent to the five groups of awareness that arise in a single mo-
ment, mental awareness necessarily arises. Sometimes, immediately
subsequent to these [five groups of awareness, attention (manaskara)]
is distracted [elsewhere], and an auditory awareness or any other one
of the five groups of awareness may arise thereafter. When this [at-
tention] is not distracted, only mental awareness, called “discerning
[thought]” (niscita), [would arise] thereafter. Two kinds of mental
awareness, i.e., searching [thought] (paryesakam [cittam]) and discern-
ing [thought] (niscitam [cittam]), conceptualize the object.”

To a certain extent, this opinion is also similar to Dharmakirti’s explana-
tion of the similar-immediate condition, i.e., mental awareness (or “men-
tal perception”) is produced by sensory awareness (or “sensory percep-
tion”) in the immediately antecedent moment, functioning as the simi-
lar-immediate condition.”

! YBh (ed.) 58.13-19: na ca asti paficanam vijfidnakdayanam saha dvayoh ksanayor utpattih, na

5

0

apy anyonyasamanantaram anyonyotpattih. ekaksanotpannanam paficanam kayavijfiananam
(read vijianakayanam, cf. YBh (T) 30a4: rnam par shes pa’i tshogs Inga po dag gi, YBh (C)
291b3: Fiik5) anantaram manovijfianam avasyam utpadyate. tadanantaram kadacid vi-
ksipyate, tatah $rotravijianam va anyatamanyatamad va paficanam vijianakdyanam. sa cen
na viksipyate. tato manovijfianam eva niscitam nama. tabhyam ca niscitaparyesakabhyam ma-
novijiianabhyam sa visayo vikalpyate. For a detailed discussion of the earlier Yogacara
position with regard to the relationship between two awarenesses in two moments in
connection with the theory of the five types of thought (citta) including the “discern-
ing thought” and “searching thought” mentioned here, cf. Chu, forthcoming.

Cf. PVin 19a-c (19.3-4): manasam cdksavijianantarapratyayodbhavam | tadarthanantara-
grahi. “And mental [perception] arises from sensory awareness as its immediate condi-
tion, and grasps the object-referent of the latter in the immediately subsequent mo-
ment.” Cf. also PVin 19.5-6: manasam apindriyajianena samanantarapratyayena svavi-
sayanantaraksanasahakdrind janitam pratyaksam. “Also mental [awareness], produced by
sensory cognition as its similar-immediate condition with its own object-field in the
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As a matter of fact, in the earlier period of development of the Yoga-
cara system, to which the Mauli bhimi of the YBh belongs, the Yogacaras
share the same doctrines in many aspects with the realistic systems, the
Sautrantika, or the Sarvastivada. In AMV we read an interesting passage
which mentions the different opinions between the Yogacara and the
Abhidharma teachers with regard to the same topic:

Question: Does [each type among] the five awarenesses, such as visual
awareness, come forth (*pratyupasthita) immediately one after the
other (anyonyasamanantaram) [and thus maintain its continuity]? An-
swer: The Yogacara teacher says that [each type among] the five
awarenesses, such as visual awareness, does not come forth immedi-
ately one from the other, because they all arise immediately from
mental awareness. However, the Abhidharma teachers say that [each
of] the five [types of] awarenesses, such as visual awareness, can arise
immediately [one from the other].”

Here, it is also clearly said that Yogacara maintains that the five groups
of awareness do not arise from the same kind of awareness; rather, they
are necessarily produced by mental awareness, a position similar to
Nanda, et al. This can be regarded as the position of the Yogacara at its
early stage.”

Disregarding the point that mental awareness can additionally have
an awareness of the same kind in the immediately antecedent moment
as its basis that gives way, the salient point of Nanda et al.’s position is
that the five types of sensory awareness (symbolized as “S”) and mental
awareness (symbolized as “M”) come forth one after another in succes-
sion, which can be represented thus:

Nanda: S(/M)—=M—S(/M)—=M— ...

immediately subsequent phase as the auxiliary factor [for its arising], is a kind of
perception.” Cf. also the similar statement in NB 1.9: svavisayanantaravisayasahakari-
nendriyajfidnena samanantarapratydyend janitam tan manovijfianam.

* AMV 682b2-4: RHHRE 7SR ERLBAEATR « BEEBIATER - AR5 703 i
AEAERT - B EE IR R - [ IR AT S - RS Tk S R i -

>* Twill discuss this topic in more detail in Chu, forthcoming,
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[“(/M)” indicates the disregarded requirement that mental awareness can
have another mental awareness in the antecedent moment as its basis that
gives way.]

4.4 This opinion is criticized and refuted by the second opinion, attribu-
ted in Kuiji’s commentary to a group of interpreters headed by Sthira-
mati et al.”® The refutation starts straightforwardly as follows:

Some [others] maintain: The above-mentioned opinion is not charac-
terized by thorough reasoning (*parinisthayukti). Granted that, when
the first five groups of awareness are in the state (avastha) of not pos-
sessing supernatural power (*a-vasita), obtaining (*labha, etc.) [an ob-
ject spontaneously] or [obtaining] a non-distinctive object (*a-visistar-
tha), [they can be non-continuous], as [the opponent] says.*® But,
when they are in the state of possessing supernatural power, as in the
case of Buddhas and so on who possess the supernatural power in re-
spect to the object, [i.e., cross-modality,] employing any sense faculty
[in respect to any object] interchangeably, determining [objects] ef-
fortlessly (anabhogena) without the medium of seeking [thought]

5 Cf. CWSL-S] 388al6: i o HF{eERA Bget o it H o ZZEEEf# (in Yao, 2005: 139-140,

5

=N

this opinion is incorrectly attributed to Dharmapala; in fact, Dharmapala’s opinion is
reported in the next passage, beginning with the phrase “someone else maintains”,
Hs; cf. CWSL 21b12). In CWSL, the discussion of Sthiramati et al.’s opinion is extend-
ed with quotations from YBh, and some special theories are also involved, such the
theory of five types of thought (citta) and the theory of mental awareness accompany-
ing the five groups of sensory awareness; furthermore, this opinion is associated in
Kuiji’s commentary with Dignaga’s Pramanasamuccya, etc. (cf. CWSL-S] 420c21-22: £&
EmEFHEEHREHRES - YLE%E). All of these points require a separate study,
which is provided in Chu, forthcoming.

Cf. Kuiji 388a25-388b1 (ad loc.: FL Al FLa#AR H AL L - ABIEWFEE AT AFER): —AREAEAL -
THREBIEAL - IR E—USE T R R—BFE M= BIFZE
1535 —; “[Here, three mental states are mentioned]: First, the state of not having
supernatural power; second, the state of obtaining the object spontaneously; third, the
state of obtaining a non-distinctive object. [In this sentence] the word wei (fir, *ava-
stha) in the first item also applies in other two; and the word yu (3, labha, etc.) in the
second item also applies in the third; further, the word jing (3%, visaya) in the last item
applies in the second.” According to this explanation the sentence should be read as:

TE#ARBETEN - & - JEEE.
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(*paryesakam [cittam]), why [then] would these five groups of aware-
ness not be continuous?”’

As we mentioned above, the key point of the opinion of Nanda et dl. is
that the five types of sensory awareness and mental awareness take each
other as their basis, and arise one after the other; that means, of course,
that the five types of sensory awareness are not continuous, but rather,
are interrupted by mental awareness while proceeding from the first
moment to the second moment in the series. By contrast, according to
Sthiramati et al., sensory awareness, accompanied by mental awareness,
can be continuous; only in the special cases where sensory awareness
grasps the object spontaneously or the object is not a distinctive one, so
that cognition involves no mental activity such as attention (which is
mental awareness by nature), can sensory awareness be non-continuous;
but, even so, this holds good only for those who have not arrived at the
stage of possessing the supernatural power of controlling their sense fa-
culties, and not for the Buddha, and so on.

Further, according to the principle of mental awareness accompany-
ing sensory awareness, the opinion of Nanda et al. is challenged by Sthi-
ramati et al. as follows:

When the five [types of] awareness arise, there must be a mental
awareness to give rise to the mental awareness of the subsequent
moment. Why does [this later mental awareness] need the five [types
of] awareness as its basis that gives way?**

4.5 In the opinion of Sthiramati et al., the five types of sensory awareness
take the same kind of awareness in the antecedent moment as their basis
that gives way, so that they maintain their continuity; and immediately

7 CWSL 21a9-12: ‘HEARERAATHE - HATF R BEA - BIEBE A WFTRR - =H
EAL - AEEGENEETE - SR AEERAE R EEK - WABSZERHEE (f.La
Vallée Poussin, 1928: 242f.).

* CWSL 21a27: FLaERENA RERAES T SR - MIRICE R bR,
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after their arising they are accompanied by mental awareness.” The
conclusion of Sthiramati et al. is summarized in CWSL as follows:

It should be said that the five [types of] awareness take all six aware-
nesses in the antecedent moment as their basis that gives way; [be-
cause the five types of sensory awareness are themselves continuous,
and also come into being through the projecting force of another
awareness, i.e., the mental awareness, they can arise without inter-
ruption®]. The sixth awareness takes the antecedent [awareness] of
its own kind as its basis that gives way, or takes the seventh and the
eighth awarenesses [when it arises in the five thought-free (acittakam)
states, i.e. the ideationless realm, absorption in ideationlessness, ab-
sorption into the cessation of ideation, sleep, and fainting].*"

That is to say, the relationship between sensory awareness and mental
awareness is that they are not temporally separated in two different
moments; rather, they exist in tandem in both moments: in the ante-
cedent moment, both of them serve the function of the basis that gives
way for their successors in the subsequent moment; in the subsequent
moment, sensory awareness, being the extension of the same kind of
awareness in the antecedent moment and continuously produced by
mental awareness in the antecedent moment as its basis that gives way,
is further accompanied upon its arising by a mental awareness which
takes the awareness of its own kind in the antecedent moment as its
basis that gives way. This opinion can be presented as follows:

Sthiramati: S/M—S/M—S/M— ...

% These two points in Sthiramati et al.’s opinion, i.e., (1) the five types of sensory aware-
ness are continuous and (2) they are accompanied by mental awareness, along with
other relevant theories, are discussed in more detail in Chu, forthcoming.

0 Cf. Kuiji’s comment in CWSL-SJ 389¢18-19: 7135 AR /S ak B 15 Byfle - EFHAEHT - 5]
A o IR A

®1 CWSL 21b8-9: JEExR FL skl 7~ il P B FH (o i S Bk - SE /N Bl P T B R ) Uy
BHZEAR; cf. CWSL-SJ 389c22-23: FArLME [ EF « EiEE+ o )\, cf. also the five
thought-free states listed in TrK, 16 where it is stated that mental awareness arises in
every case with the exception of these five thought-free states (acittaka): manovijfiana-
sambhiitih sarvada asamjfiikad rte | samapattidvayan middhdan miirchanad apy acittakat.
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[“/” means the simultaneity of the two events.]

4.6 Finally, this second opinion, in its turn, is criticized and refuted by
the third opinion attributed to the group of interpreters led by Dharma-
pala.” This third opinion reads as follows:

Some say: This theory is not reasonable, either...One [awareness] can
be explained as having the power of giving way to the other [aware-
ness], when it does not occur simultaneously with the latter. Since the
eight awarenesses in one personal existence (*ekakdye) are accepted
as arising simultaneously, how can these heterogeneous [awarenesses]
(*visabhdga) be the basis that gives way [of one other]? If they are
regarded as the basis [that gives way for one other], they should not
occur simultaneously; but then, [the resulting doctrine] would fall
into line with the other [Hinayana] schools (*parapaksa),”® which
maintain that thoughts do not occur simultaneously.*

Here, Dharmapala’s point is that awarenesses of different kinds, such as
sensory awareness and mental awareness, since they exist simultane-
ously, cannot serve as the basis that gives way for one other.

Dharmapala continues by saying that in one personal existence differ-
ent kinds of awareness occur simultaneously, and their number is inde-
terminate, i.e., the substratum awareness (alayavijfidna) exists together
with anything from one to seven kinds of awareness; if they are all

* CWSL-S] 390a2-4: &y © HEILHINAER - wiH.. AR

® The Darstantika takes the clear position that thought and thought concomitants do
not arise simultaneously; cf. AMV 79¢7-11: SHEVAEHCNLFTE FiRIMAEIE—HFHE ©
WG E - HAFER OV LFMEREERGRTR I A - B R IRGEES - —— 1M
i AGTT o v FTEIMEUNE; “That is to say, there are some who hold that thought
and thought concomitants arise one after the other, and do not arise simultaneously.
For example, the Darstantika say that thought and thought concomitants arise in the
antecedent or subsequent moments according to causes and conditions. It is just as,
when the members of a caravan go through a narrow mountain pass, they pass
through one by one, but not two side by side; thought and thought concomitants are
the same.”

* CWSL 21b13-17: HFIEERIR A FEHL. 25 HL BRI SS - BRI R - — 5

JGREEBAEAD  A0{r] SSE R BE B o EFF B RTERER - EEEIOAAE (f. La
Vallée Poussin, 1928: 246).
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regarded as similar-immediate conditions of one another, then the num-
ber of the antecedent awarenesses serving as similar-immediate condi-
tion and of the subsequent awareness would be unequal, and also matter,
etc. (ripadi) could be a similar-immediate condition, as is maintained in
the Hinayana system; this would be contradictory to the noble treatise
(BE25, Sastra) that accepts only thought and thought concomitants as the
similar-immediate condition.” Here, the argument apparently has as its
background a discussion presented in the Mahayanasamgraha. In that text,
the Hinayana® idea is refuted that material and thought (rapacitta) is
the “seed” (bija) or the condition qua cause (hetupratyaya), and thus the
substratum awareness (alayavijfiana) postulated by the Yogacara does not
need to exist; in this context it is said that material and thought can be at
most the similar-immediate condition, but never the condition qua
cause.” Thus, it is said in CWSL that in that text the mentioning of mat-

% CWSL 21b18-20: X —E& FEE3EFE - Z/ VR EER OIEHENLY - OEER - (FiE
XA

e ] 4% ME (v (0FTT. Here, “noble treatise” refers to the passage in YBh; cf. above
n. 14.

% According to the sub-commentary, this refers to the Sautrantika, who maintain that
matter in the antecedent moment immediately produces matter in the subsequent
moment; also thought and its associated (samprayukta) dharma in the antecedent mo-
ment immediately produces thought in the subsequent moment... cf. Lamotte, 1973:
77.

7 Cf. MS §1.55 (TP 221.2.4-6): gang yang gzugs dang sems kyi mjug thogs su ’byung ba chos
rnams kyi sa bon nyid du rtog pa de yang gong ma bzhin du mi thad kyi steng du gzugs med pa
dang | ‘du shes med pa nas shi ‘phos pa dang | ‘gog pa’i snyoms par ’jug pa las langs pa’i de yang
mi rung ngo | de ma thag pa’i rkyen du rung ba ma gtogs par dgra bcom pa’i tha ma’i sems
kyang mi rung bar ‘gyur ro; = MS (X) 137a15-17: {8 HFMEIERE A - EEEEET - IE
AFEATHIE AR o M ERAERIE o FE S A EEE o S ER O ARRL - HE
B A F 4%, “Again, also the idea (vikalpa) [of the Sautrantika] that the uninter-
rupted production (anantarotpada) of matter and thought is the seed of the dharmas is
not correct, as stated above (in MS 1.23). Furthermore (upari), it is also impossible [for
this matter and thought to be the condition qua cause] in cases [where no matter and
thought exist, such as in] those who have transmigrated (cyuta) into the formless (ari-
pya) and ideationless [realms], and those who have arisen (vyutthita) from the medita-
tive attainment of cessation [of ideation] (nirodhasamdpatti), etc. It is also impossible
that the final thought of an Arhat (antyacitta) [should be a condition that gives rise to
another thought,] except that it is possible for it to be the similar-immediate condition”
(cf. Lamotte, 1973: 77, Nagao, 1982: 244).
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ter as similar-immediate condition is a concessionary statement for the
sake of argument; that is to say, it grants the Hinayana idea that matter
and thought in the antecedent and subsequent moments are in the rela-
tion of similar-immediate condition, for the purpose of refuting the
claim that they are the condition qua cause (hetupratyaya); but, in fact,
matter cannot be regarded as the similar-immediate condition, for in
that case the number of the antecedent awarenesses serving as similar-
immediate condition would be unequal to the number of the subsequent
awareness (since besides thought, matter would also be taken as a simi-
lar-immediate condition), and thus the element “similar” (sam-) in the
term “similar-immediate condition” would serve no purpose; if Sthira-
mati et al. were to say that sam- does not limit the number of similar-im-
mediate conditions, but simply indicates the homogeneity (sabhaga) of
similar-immediate conditions, this would be contradictory to their own
assertion that a heterogeneous awareness can be the similar-immediate
condition.”

4.7 Dharmapala et al’s position concludes as follows:

Therefore, each of the eight kinds of awareness has only the [aware-
ness] of its own kind (*svajati) as its basis that gives way. This con-
forms very well to the scriptural tradition as well as to reasoning, be-
cause [awareness], insofar as it is of the same kind, cannot occur si-
multaneously.”

Thus, Dharmapala et al’s position is that mental awareness cannot be
caused by sensory awareness as its similar-immediate condition, or vice
versa. That is to say, Dharmapala et al. hold to the strict principle that
each kind of awareness can only have its own kind of awareness in the
antecedent moment as its similar-immediate condition. This opinion can
be represented thus:

 SREATRSR IR A SENGE - BIES - R NROLRTRASERYG &
R - TRESERIEA - SIS SIS/ MEREE - (FEL B ESE R
f14%. For the interpretation of this passage, cf. CWSL-SJ 390b8-18; cf. also La Vallée
Poussin, 1928: 247.

® Tbid., 21b25: JZHT/ G B R BB ASLEOE - BRI
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Dharmapala: S—=S—S— .../ M=>M—=M— ...
[“/” means the parallelism of the two series of events]

4.8 For Sthiramati, when the five awarenesses take awareness of their
own kind in the antecedent moment as their basis that gives way, being
always accompanied by mental awareness, they by definition also take
mental awareness in that moment as their basis that gives way, since
mental awareness and sensory awareness are never separated. However,
Dharmapala perceives a contradiction between the fact that one aware-
ness is the basis that gives way of another awareness, and the fact that
these two still occur simultaneously.

In fact, however, the difference between these two interpreters is trif-
ling. Both of them accept the simultaneous arising of multiple kinds of
awareness. The point on which Dharmapala disagrees with Sthiramati is
that Sthiramati accepts that five types of awareness also take mental
awareness, in addition to sensory awareness, as their similar-immediate
condition; that is to say, Sthiramati does not strictly enforce the princi-
ple that the function of the similar-immediate condition can be per-
formed only by an awareness of its own kind. Indeed, Sthiramati himself
does not reject the idea of “similarity” (sam-) between the antecedent
awareness functioning as the similar-immediate condition and the sub-
sequent awareness conditioned by the antecedent one, for he also stipu-
lates, in his own work, that a thought, being the similar-immediate con-
dition of the subsequent thought, cannot be separated from that subse-
quent thought by any other kind of thought; however, in contrast to

70 Cf. ASBh 37.23-28.1 (ad AS 29.9-10): nairantaryasamanantarato 'piti nivasyam ksananair-
antaryam kim tarhi cittantaranairantaryam apy atra nairantaryam drastavyam itaratha hy a-
cittikasamapattau vyutthanacittasya samapatticittam na samanantarapratyayah syat. bhavati
ca. tasmad ekasmin samtane pascimasya cittasya parvakam cittam cittantarenanantaritam
samanantarapratyayah. yathda cittam evam caitasikd api veditavyah. “Due to its being simi-
lar-immediate, viz. without interval, as well as...This does not necessarily mean [that
there is] no interval between moments; rather, here, [a state in which there is] no in-
terval between thoughts [even if other moments do intervene] is also to be regarded
as the immediate. For otherwise, the thought at [the inception of the thought-free]
meditative attainment (samdpatticitta) would not be the similar-immediate condition
of the thought [after] arising (vyutthanacitta) from that thought-free meditative attain-
ment (acittikasamapatti) [since there is an interval of thought-free moments between
these two thoughts], but [in fact] it is. [This is because there is no other kind of
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Dharmapala, he places the emphasis on the continuity of thought. In the
case of the five awarenesses, as discussed above, even though they take
mental awareness in the antecedent moment as their similar-immediate
condition, they can maintain continuity under the condition that they
are accompanied by mental awareness, and are not separate from the
latter.

4.9 The fact that Dharmapala does not disagree with Sthiramati on the
fundamental point that sensory awareness and mental awareness can
arise simultaneously, and thus can have a common object, can be con-
firmed in his commentary on Dignaga’s AP. Commenting on the meaning
of the word “etc.” (% = la sogs pa) in the first sentence “those who
maintain that the external object is the object-support of the visual cog-
nition, etc.”,”" he introduces an interesting discussion. Although the
meaning of this passage is not completely clear to me in every detail, the
gist is surely as follows. According to Dharmapala, realistic systems hold
that the object of the five types of sensory awareness is real, while that
of mental awareness is unreal - they make a clear-cut distinction be-
tween the nature of the object of sensory awareness and that of mental
awareness.”” Based on this assumption, it is held that the target of Dig-
naga’s refutation is merely the existence of the object of the five types of
sensory awareness, and not the object of mental awareness, because the
latter does not need refutation.”

thought between them.] Therefore, within one [thought-]series, the antecedent
thought, not being separated by any other kind of thought, is the similar-immediate
condition of the subsequent thought. Thought concomitants are also to be understood
in just the same way as thought.” A similar idea can also be found in Yasomitra’s com-
mentary on AK 1.17a, AKV 41.28-32. For a more detailed study of Sthiramati’s position
in this regard, see Chu, forthcoming.

I APV TD 86a6-7: gang dag mig la sogs pa’i rnam par shes pa’i dmigs pa phyi rol gyi don yin

par 'dod pa de dag...

72 Cf. GSYYL-SJ 821a8: J:HEM SRR A [E R T4%; and ibid. 821a12: 4] - JhEEE
Bl o JRMSR — mBER S A - SN & HEE ZE - B 2AJE—micE.

7 Cf. APT 889a23-c4: L « MY - (KH M AR 28 - B — Rk
BB - AR - FE— - S A GRS - G ERG TR A HR D -
TNEERFEAR (U AT - B ET - PRIREESR - SEAAEEE - IBRE » T RBlaT © B
TR BUREL - SRR ERER - P T & » SEEMFT T - RAUPT R » 0L
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However, according to Dharmapala, such a clear-cut distinction is
problematic in respect to the relationship between sensory awareness
and mental awareness. He continues by pointing out that in that case the
following problem would arise:

If this were the case [i.e. if mental awareness never grasped the real
object that is cognized by sensory awareness], how could it be pos-
sible that mental awareness in every case comes into being through
the projecting force (*aksepabhinirvrtta) of sensory awareness? [Men-
tal awareness cannot come into being through the projecting force of
sensory awareness, for in that case] this [mental awarenesses] could
neither [arise] simultaneously with sensory awareness, nor in the im-

o SIHEEREAGE 2R - MHTEETG 25 - 2RFER - WIREE - FEE
S - (%R o R - MR o AILES - TS, “Here, the word ‘etc.’
includes all five types of awareness based on the material sense faculties (*ripinam
indriyanam) as accepted by other realist systems [such as the Sarvastivada]. This is be-
cause according to these systems, this kind of awareness always takes really existent
things as its object-support; mental awareness is different, because it does not always
do so, [that is to say,] because it can also take conventionally existent things, such as a
chariot, as its object-support. Even if it were accepted that mental awareness can take
a real thing as its object-support in one moment, [after that moment (cf. GSYYL-SJ
821a18: [hEE =44t - —RIFHCE - BNEEEf4%)] it would still grasp a mental image
similar to [that object], separate from that object; [whereas] in the case of visual
awareness etc., [the awareness] is never separated from the object. Since [the doctrine
of the realistic systems] can be established only by taking this [distinction between the
object of sensory awarenesses and that of mental awareness] for granted, no effort
needs to be made [to examine the object of mental awareness]. And this is also because
the visible matter [consisting in atoms (cf. GSYYL-S] 821b6: R[1EAE#H dfiRf ) ap-
prehended through cognition resulting from contemplation is definitely not the field
(*gocara) of [mental awareness such as] reasoning (tarka) or the [verbal] determination
of the [imagined] view [of atoms (cf. ibid. 821b9: EEHGEAEOZLTLT - BIiE
SEARE o fafi)]. Only by observing the object of hearing and thinking can
[mental] cognition arise (ibid. 821b14: ZH{EHRE EEE - 45 =%, Thus, the ob-
ject taken by mental awareness [in the distracted state (viksiptam)] as object-support is
completely non-existent, because in this [awareness] both [the atom] itself and the ag-
gregate [of atoms] cannot be apprehended (cf. ibid. 821b17-18: it HEANRELHTE -
B - BAME - G EHAR AR GRS & fs3%), and because the ob-
ject-support in the past or the future is not really existent, just like the unconditioned
[factor] (asamskrta). For these reasons, through the use of the word ‘etc.” all five groups
of sensory awareness are included [but mental awareness is excluded].”
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mediately subsequent moment, because in both cases it takes the visi-
ble matter, etc., that have ceased to exist (*niruddha), as its object-
support. Or [you may say:] it takes the present thing as its object-
support; then, because this [object-support] has not been experienced
(*anubhiita) by sensory awareness, the mental awareness itself would
take the external object per se directly as its object-support [indepen-
dent of the sensory awareness]. This would lead to the unwanted con-
sequence (*iti prasajyate) that there was no blindness, deafness, etc.”

4.10 According to the sub-commentary, this passage serves the purpose
of refuting the doctrine of other systems (ffi5%, *parapaksa), which do
not accept that the mental awareness takes the five [sensory] object-
referents (*paricarthah) as its object-field simultaneously with the five
[sensory] awarenesses.” “Other systems” here refers, of course, to the
realistic systems that assume the separation of sensory awareness from
mental awareness. Indeed, for these systems, it is a problem to explain
causality between these two kinds of awareness, but not for Sthiramati
and Dharmapala, who both follow the Yogacara. The Yogacara, which

7" APT 889b4-8: FEIARAS [LEATA B o W/9d0f o JELFEEARRENG - SfE R -
B S Ry P&l - B ERAE - ILIRARGH, « S P4 - 0k B R 4 A MR AR I -
IERIZRp S S 25, A similar problem is also discussed by Jinendrabuddhi in his PST:
cf. PST 51.13-52, 1: tatra manovijfianam indriyagrhitam evartham grhnati tato vanyam iti
dvayt kalpand. yadi pirva, tatas tasya pramdnyam eva na syat, grhitagrahanat smrtyadivat.
atha dvitiya, tadandhader apy arthagrahanam syat. indriyajiiananirapeksam hi manovijfia-
nam yadi bahye 'rthe pravartate, tada caksuradivikalasyapi darsanam prapnoti. “In this re-
gard there are two alternatives - namely, mental awareness grasps precisely the ob-
ject that is grasped by the sensory [awareness]; or [an object] other than that. If the
first were the case, this [mental awareness] would certainly not be a valid means of
cognition, because it is an apprehension of what has already been apprehended, like
recollection. Alternatively, if the second [alternative] were the case, then a blind per-
son etc. could also grasp the object. For, if mental awareness, independent of sensory
awareness, came forth in respect to the external object, then a person without the
visual sense would have sight.” This is based on PV 3.239: pirvanubhiitagrahane mana-
sasyapramanata | adrstagrahane ‘ndhader api syad arthadarsanam; “If mental [awareness]
apprehended what had already been previously apprehended, it would not be a valid
means of cognition; [on other hand,] if it apprehended what is not seen, a blind man
would also see things.” The argument is valid only under the assumption that mental
awareness apprehends an external object.

7 GSYYL-SJ 821c4: JHHMSE o FEFEs o BA T A%EING 4 TLRE Byl
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regards the object of sensory awareness as equally unreal with that of
mental awareness, can solve this problem easily by maintaining that
mental awareness, as a phase of the continuum, is caused by the aware-
ness of the same kind that arose simultaneously with sensory awareness
in the antecedent moment, and accompanies the present sensory aware-
nesses. Thus, mental awareness and sensory awareness share the same
object. Dharmakirti’s solution is different: he says that mental awareness
arises from sensory awareness as its immediate condition, and it grasps a
different object than that which has been grasped by sensory awareness.
Thus, since mental awareness also depends on sensory awareness, the
unwanted consequence that a blind man would also perceive the object
is avoided.” This approach is evidently based on the Sautrantika posi-
tion.

5  Conclusion

On the basis of the above study, we can arrive at the following conclu-
sions:

1. The Chinese term kaidaoyi reflects a different version of samananta-
rapratyaya, referring to the awareness that has passed away in the imme-
diately antecedent moment, called “mind”, which has the function of
giving way in order for the subsequent awareness to arise. The first part
of the compound, kaidao, expresses exactly this function; thus, it must be
a translation of the Sanskrit word avakasadana. This word is widely used
in the texts of both the Abhidharma and the Yogacara to describe the
function of the so-called “mind” that passed away in the immediately
antecedent moment.

2. In the Yogacara system, a set of terms is used to describe the cause
of the arising of thought and thought concomitants (cittacaitta), which

78 Cf. PV 3.243: tasmad indriyavijiananantarapratyayodbhavam | mano 'nyam eva grhnati visa-
yam nandhadrk tatah; However, “grasps a different object” is omitted in his later work,
cf. NB 1.9: svavisayanantaravisayasahakdarind indriyajfidnena | samanantarapratyayena jani-
tam tan manovijianam; “The mental awareness is engendered by the sensory awareness
as its similar-immediate condition with the object-field of the latter in the immedi-
ately antecedent moment as the auxiliary [condition].”
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end with “basis” (asraya), such as “basis in the sense of seed” (bijasraya),
“co-existent basis” (sahabhir dasrayah) and “similar-immediate basis”
(samanantara asrayah). This is parallel to the fourfold “condition” (praty-
aya), i.e., condition qua cause (hetupratyaya), dominant condition (adhi-
patipratyaya), similar-immediate condition (samanantarapratyaya) and ob-
jective condition (alambanapratyaya), which was already used in the old
Abhidharma texts. It is exactly the “similar-immediate condition” that is
now named in CWSL the “basis that gives way”; both of them refer to the
same thing: that awareness that has passed away in the immediately an-
tecedent moment, which is called “mind”. Thus, the special term kaidaoyi,
which is introduced into the discussion of the relationship between men-
tal awareness and the five types of sensory awareness in Xuanzang’s
CWSL, is not a translation of the Sanskrit word *krantasraya, as Kuiji’s
phonetic transcription jielanduo suggests, but rather, of *avakasadanasra-
ya, “basis that gives way”.

3. Concerning the function and the nature of this *avakasadanasraya,
controversies among three different interpretations are reported in
CWSL. The first opinion, represented by Nanda et al., holds that the five
types of sensory awareness cannot continue for more than one moment,
and come into being in each moment in dependence on the “projecting
force” (aksepa) of mental awareness, taking only mental awareness as
their basis that gives way; while mental awareness takes the five types of
sensory awareness as well as another mental awareness (of its own kind)
in the antecedent moment as its basis that gives way; thus, the five types
of sensory awareness and mental awareness come forth one after ano-
ther in succession. The second opinion, attributed to Sthiramati, et al.,
maintains that the five types of sensory awareness take the same kind of
awareness as well as mental awareness that accompanies the sensory
awareness in the antecedent moment as their basis that gives way, so
that they maintain their continuity; and upon their arising they are ac-
companied by a further mental awareness; thus, sensory awareness and
mental awareness are not temporally separated in two different mo-
ments, but rather, always arise in tandem. Finally, the third opinion,
promoted by Dharmapala, et al., holds that each of the eight kinds of
awareness has only the awareness of its own kind as its basis that gives
way; thus mental awareness cannot be caused by sensory awareness as
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its similar-immediate condition, or vice versa; this opinion adheres to the
principle that each kind of awareness can only have its own kind of
awareness in the antecedent moment as its similar-immediate condition.
The difference between the last two opinions is not significant; both of
them accept the simultaneous arising of multiple kinds of awareness.
The point on which they differ is that the second opinion accepts that
the five types of awareness also take mental awareness, in addition to
sensory awareness, as their similar-immediate condition, while the third
opinion strictly adheres to the principle that the awareness serving as si-
milar-immediate condition must be of the same kind as the subsequent
awareness. However, Dharmapala does not differ on the fundamental
point that mental awareness and sensory awareness arise simultaneous-
ly, for he also considers that the mental awareness, arising simultane-
ously with sensory awareness, can share the same object with the latter.
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