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Aklistajiana, vasana, jiieyavarana,
and Origins of Mahayana*

KL DHAMMAJOTI
Renmin University of China, Beijing

0. Preliminaries

In 1998, I published a paper on “The Defects in the Arhat’s Enlightenment:
His aklistajiiana and vasana.” Subsequently, I wrote two partially related arti-
cles: “From Abhidharma to Mahayana: Remarks on the Early Abhidharma
Doctrine of the Three yana-s” (2011), and “Prajfia-vimukta, ubhayatobhaga-
vimukta and vimoksavarana: The Sarvastivada Perspective” (2015).

This present paper, while recapitulating the major points in those earlier
discussions, offers supplementary discussion relating particularly to the early
Mahayana conceptions of a Buddha’s Perfect Enlightenment. It is intended
to suggest that these conceptions, in the diverse Mahayana traditions, largely
owed their inspiration to the Abhidharma doctrines of the aklistajiana and
vasand.

1. Introduction

Shortly before the Common Era, there developed diverse doctrinal convic-
tions and traditions of praxis, in diverse Buddhist communities, mutually
impacting on one another, to eventually result in a distinct movement known
as the Mahayana. Accordingly, it may not be meaningful to determine an
exact “original source” in respect of location, community involved, and so on.
These diverse, interacting traditions of doctrines and praxis must have had a
common source of inspiration—inasmuch as all Mahayana traditions commit
to the shared ideal of attainment of Supreme Enlightenment/Buddhahood
(anuttara samyaksambodhi). This common source, I believe, is the admiration

*This is a revised version based on my lecture entitled “Aklistajiiana, vasana and
perfect Buddhahood” delivered under the auspices of the University of Oxford on

February 28, 2022, as part of the Lingyin Lecture Series in Buddhist Studies Hilary
Term 2022.

Hiroko Matsuoka, Shinya Moriyama and Tyler Neill (eds.), To the Heart of Truth: Felicitation Volume for Eli
Franco on the Occasion of His Seventieth Birthday. Wiener Studien zur Tibetologie und Buddhismuskunde
104. Wien: Arbeitskreis fiir Tibetische und Buddhistische Studien Universitdt Wien, 2023. 3-58.
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for the Buddha’s Perfect Wisdom, surpassing that of all his disciples. From
this, further consideration of the Buddha’s perfections—Great Compassion,
Purity, etc.—led to the development of new and distinctively Mahayana
doctrines.

Already in the early discourses (e.g., SN, Nalanda-sutta), we find Sariputta,
the foremost arahant, representing Wisdom par excellence in early Buddhism,
acknowledging his inability to directly discern the full profundity of a
Buddha’s Wisdom—he knows it only through inferential knowledge (anvaye
fiana).

The stress on the superiority of the Buddha’s perfection is also seen in the
development of the Mahasamghikas.

Mahadeva’s “five points” is a clear case in point: arhats still have doubts
(J578) and nescience (fl%1) explained as ignorance of mundane things like
location of a place, etc., and can still have semblance of defilements, etc.

In the Jataka of the various schools, this superiority is recognized in
respect of the Buddha’s cultivation of virtues. This is expressed through a
summation of the ideal of moral practice and the yearning for the utmost
spiritual perfection in the collective psyche of the ancient culture.

At the emergence of the Mahayana movement, the new message of
“Wisdom-perfection” distinctively signifies that the Mahayana spiritual goal
is no more just prajiia, as was emphasized by the early Buddhist tradition,
but its very perfection (prajiaparamiti) in Supreme Enlightenment or Bud-
dhahood.

In this connection, the Sarvastivada tradition articulated the doctrine of
non-defiled nescience (aklistajiiana) and the related notion of the defilement-
trace (vasand). Before long, the two notions came to be intermingled:
The Buddha alone is perfect in wisdom, because he alone has absolutely
abandoned the non-defiled nescience; or, in him alone, all visana has been
absolutely eradicated. In one form or another, this doctrine came to impact
significantly on the Buddhological doctrines of all subsequent schools—
Prajfiaparamita, Yogacara (including the Tathagatagarbha School) and even
the Pali commentarial tradition.
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2.  Superiority of the Buddha’s wisdom discernible in the Pali suttas and
commentaries

In the Nalanda-sutta,! Sariputta expresses his profound conviction in the
Buddha’s Wisdom (Enlightenment):

I am deeply convinced thus about the Fortunate One: There is not an-
other recluse or brahmin whose supramundane knowledge is superior
to the Fortunate One—namely in respect of perfect Enlightenment.

Questioned by the Buddha as to whether he has directly discerned all
the minds of the past, present and future Buddhas, or even the mind of
the Buddha in front of him, Sariputta admits that he does not have such
a capability. But he has understood thus through Dhamma-consequence
(dhammanvayo vidito).?

The commentary explains:

“Dhamma-consequence”: The inferential knowledge arisen following
after the application to the knowledge from direct perception of the
Dhamma; guiding inference has been understood. He says: “Basing
on just the knowledge of a disciple’s perfection, I understand in this

manner.”® ...

Their doubts will be abandoned when they see “even a quick-witted
disciple like Sariputta is unable to know the buddhas’ mind-states
(cittacara).”*

L SN. Nalanda-sutta, 159-161: evam-pasanno aham, bhante, bhagavati : na ... afifio samano
va brahmano va bhagavata bhiyyobhififiataro, yad idam sambodhiyam |...; Cf. DN. ii,
Sampasadaniya-sutta, 81-83; SA, T2, 130c-131a. All references to the Pali canon and
commentaries refer to the editions of the Pali Text Society (PTS) and do not appear
in the bibliography.

2 SN. Nalanda-sutta: na kho me, bhante, atitanagatapaccuppannesu arahantesu sammasam-
buddhesu cetopariya-fidnam atthi | api ca me dhammanvayo vidito |

3 Saratthappakasini (Burmese edn, vol. 2, 243), Nalandasutta-vannana: dhammanva-
yoti dhammassa paccakkhato fidnassa anuyogam anugantvd uppannam anumanafianam
nayaggaho vidito | savakaparamiiiane thatoava imind akarena janami bhagavati vadati |

* Saratthappakasini (Burmese edn, vol. 2, 245): “sariputtasadiso pi nama fidnajavanasam-
panno savako buddhanam cittacaram janitum na sakkoti | evam appameyya tathagatati
cintentanam ya tathagate kankha va vimati va, sa pahiyissatiti |
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This commentary thus suggests that the sivaka’s knowledge, even at its
very peak (perfection; sivakaparamifiana)—as in the case of Sariputta—cannot
directly discern the Buddha’s mind; it can at best infer from his direct
experience (paccakkha) of the Dhamma.

Another early discourse with a similar suggestion is the Milapariyaya-
sutta. It states that the Tathagata knows Earth, Water, Fire, Air, etc., truly
as they are, without conceptualization. Likewise do the arahants. However,
whereas the latter are described as “having fully known (parififiatam),” the
Tathagata is said to “have fully known to the end” (parififiatantam)—clearly
indicating the superiority and perfection of the Buddha’s wisdom over that
of the arahants.

The commentary explains:

“Known fully to the end”—That is to say: fully known to the utmost,
known fully to the final end, fully known without remainder. There is
not any difference between the Buddhas and the disciples in respect of

abandonment of defilements by the specific paths. However, there is [a
76

difference] in respect of full knowledge (parififia).
The doctrine that the arahants and the Buddha are equally liberated, but differ
in respect of knowledge (wisdom), is seen to be systematically emphasized
and developed in the Abhidharma tradition (particularly the Indian conti-
nental Abhidharma schools), and in the Mahayana. In the Pali commentarial
tradition, Acariya Dhammapala is also seen to contrast the Buddha’s perfect
wisdom with the wisdom (/knowledge) of the savakas and the paccekabuddhas
in terms of the vasana doctrine. In fact, it appears that the buddhological
doctrines in the Atthakatha and T7ka have been considerably influenced by
the continental development in this direction.”

> MN, Miilapariyaya-vagga, suttta no. 1, 4-6.

® Papaficasiidani, 52: parififiatantam nama pariAifiataparam parififidtdvasanam anavasesato
parififiatanti vuttam hoti | buddhanafi hi savakehi saddhim kificapi tena tena maggena

kilesappahane viseso natthi | parififidya pana atthi |
7 Cf. infra, §4.
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3. The Sarvastivada doctrine of the non-defiled nescience (aklistajiiana)

Katyayaniputra’s Jiianaprasthana (=JPS, c. 150 BCE) mentions, probably for
the first time, a group of five false views, famously ascribed in the Abhi-
dharmamahavibhasi (=MVS) to Mahadeva and said to result in the first split of

the Sangha into the Mahasamghika and the Sthaviravada. But JPS does not
link them up with Mahadeva nor with first Sanghabheda. That with regard
to their liberation “arhats can have nescience,” and “doubt” are both judged
to be false views abandonable through vision (dardanaheya).® MVS explains:

With regard to his own liberation, the arhat has seen it by means of
his outflow-free knowledge and is free from nescience. Yet, this [false
view] claims that he still has nescience [in this regard]. It then amounts
to a denial of the outflow-free knowledge-vision (jignadarsana). It
is therefore a false view in its intrinsic nature (mithyadrstisvabhiva).
It is [said to be] “abandonable through vision”—this indicates that
such untrue speculation is abandonable at the time when its antidote
(pratipaksa), the knowledge of the path (margajiiana in the satyabhisamaya,
i.e., darsanamarga), is generated.’

This stands clearly in contrast with the developed Sarvastivada doctrine of
the non-defiled nescience which came to be articulated to be abandonable
through cultivation (bhavanaheya. See §3.2).

Likewise, the Pali Kathavatthu discusses the view that arahants still have
afifidna and karkha, and its Atthakatha ascribes them to the Pubbaseliyas; but
again, with no ascription to Mahadeva. Although there a notion of “akilittha-
fifiana” is not attested, the Theravadins conclude that afifiana of worldling

things does not affect the arahants’ liberation.'?

8T26, 956b1-15.
? MVS, 510b23-27.
10 Cf. Aung and Rhys Davids 1960: 114-119.
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3.1.  The Buddha’s wisdom alone knows the samanya- as well as sva-
laksanas of all existents

The Dharmaskandha, one of the earliest canonical Abhidharma texts, speaks
of the Buddha being so called because he is “endowed with all knowledge-
vision with regard to all object-domains.”!!

Another early canonical text, the Prajiapti, states that the Pratyekabuddhas
are incapable of teaching the Dharma. Only the Buddha, fully endowed with

both sarvajiiata / sarvajfiana and sarvakarajiiana, is truly capable of doing so:'2

The Buddha always abides in equipoise on account of his freedom of
thought (cittavaisitva). He is unhindered in entering and exiting [the
equipoises], at no time relinquishing the cognitive object. This is not
the case with the Sravakas. They are unlike the Bhagavat who is fully
omniscient (thams cad mkhyen pa; sarvajiia; BE—YJ%E); his knowledge and
mental mastery of thought have reached perfection.'®

With regard to the twelve abodes (ayatana), MVS contrasts Sariputra’s knowl-
edge with the Buddha’s perfect knowledge. The Buddha excels in having
both omniscience (sarvajiiana, sarvajiiata) as well as the all-mode knowledge
(sarvakarajiana)—he knows by himself both the common characteristics
(samanyalaksana) as well as the specific characteristics (svalaksana) of each of
the twelve abodes:

Q: With regard to the twelve ayatanas (=all knowables), does Sariputra
have only knowledge derived from teachings (#(&; agamajiiana) and not

realization-knowledge (76 #; adhigamajiiana)?

A: He also has realization-knowledge—he also directly knows (F&4;
adhi-\/gam) each of the twelve dyatanas non-erroneously.

Q: Both the Buddha and Sériputra directly know each of them non-

erroneously—what difference is there between the Buddha and Sari-
putra?

T vol. 26, 461c5-8.
12\VS, 906a14-15

13 Cf. Toh 4087, bstan 'gyur, mnyon pa, vol. ai: 51a: nyan thos ni de Ita ma yin pa’i phyir
ro // gzhan yang sangs rgyas bcom Idan 'das ni thams cad mkhyen pa yin te / ye shes dang /
dbang gi pha rol tu phyin pa yin la /; (fiEgE) T26, 526al4-16: HEH—YJE | &
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A: With regard to each of the twelve ayatanas, [i] the Buddha directly
knows their specific characteristics and common characteristics. Ven-

erable Sariputra directly knows their common characteristics, not so
their intrinsic characteristics: There are immeasurable particularities (7

7; videsa) subsumed within the twelve-ayatana dharmas. Sariputra can
only know them through others” unraveling. [ii] Moreover, it is through

others’ instruction that Sériputra comes to directly know each of the
twelve ayatanas. In the Buddha’s case, he does so through his own
awakening, not through others’ instruction. [iii] Moreover, with regard
to the twelve ayatanas, the Buddha possesses both omniscience and the

all-mode knowledge; Sériputra has only omniscience, not the all-mode
knowledge.!*

For the Sarvastivadas, as for the Sautrantikas, knowledge of the twelve

ayatanas is knowledge of all existents.!®

On Vasubandhu'’s description of
the Buddha’s perfect knowledge as resulting from the absolute destruction
of all defiled and non-defiled nescience with regard to all knowables (jiieya),

Yasomitra comments:

With regard to all knowables—with regard to that having the char-
acteristics of the twelve ayatanas. This follows from the [Sarva-]siitra

statement: “O brahmins, ‘all,” ‘all'—it is no more than just the twelve

ayatanas.”

3.2. The non-defiled nescience is not avidya; it is bhavanaheya. A
Buddha alone fully abandons and renders it incapable of manifestation,
and is thus unhindered in his discernment of all knowables

In the context of discussing false views in the MVS, we get a clearer
description of the non-defiled nescience. This corresponds to the second of
two types of false knowledge (mithyajfiana) that are spoken of: defiled (klista)
and non-defiled (aklista). The Buddha alone is said to be totally free from
both, as well as having rendered them absolutely incapable of manifesting:

MR ETE, B,
14 \VS, 382¢19-383a4.
15 Cf. Sar Abhi, §2.4.1.2.

16y, 4: sarvasmin jiieye dvadasayatanalaksane | sarvam sarvam iti brahmana yavad eva
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Q: What is this false knowledge [which sees a non-existent as existent
(A ]2

A: This is the non-veiled-non-defined (anivrtavyakrta) knowledge, to
be abandoned by cultivation (bhavaniheya) and pertaining to the
sensuality-sphere, which operates erroneously. E.g., it generates such
thoughts as a man with regard to a post, and a post with regard to a
man, ...

There are two kinds of false knowledge: 1. defiled, 2. non-defiled. The
defiled one is associated with ignorance (avidya), the non-defiled one,
such as that which generates the thought of a man with regard to a bare
tree, is not.

As for the defiled one, both the disciples (sravaka) and the solitary
buddhas (pratyekabuddha) can completely abandon it, as well as render
it incapable of manifesting (Bi17; sammukhi-\/bhil, samuda-/car). As
for the non-defiled one, though it can be completely abandoned by the
$ravakas and the pratyekabuddhas, it can still manifest in them. It is only in
the case of the Tathagata that it absolutely (atyantam) does not manifest
any more, as he has permanently abandoned the defilements (klesa) as
well as the perfuming/traces (vasand). It is for this reason that he alone
is called a ‘Perfectly Enlightened One’ (samyaksambuddha).

The non-defiled false knowledge is a false knowledge from the

conventional standpoint, not from the absolute standpoint, not being
+17

associated with the false dharmas of defilemen
A practitioner comes to be called a “bodhisattva” on account of the Supreme
Perfect Enlightenment (anuttara samyaksambodhili). Why is it that before this
attainment, he continues to be called a “bodhisattva,” but comes to be renamed
as a “buddha” upon its attainment? The following are among the several
reasons given by MVS:

[i] All defiled and non-defiled delusions are absolutely abandoned.
[ii] He discerns all knowables (jiieya) pertaining to both the absolute
(paramartha) and conventional [levels].

dvadasayatananiti siitre vacanat |
7 MVS, 42b16-42c4.
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[iii] He is capable of enlightening immeasurable sentient beings, ben-

efitting them accordingly as their [diverse] capacities (indriya) and
8

dispositions.!
There are several important points to be noted in the above two passages.
Firstly, the reasons stated in the second passage as being among the unique
excellences in the signification of being “enlightened,” highlight a Buddha’s
absolute abandonment of the “non-defiled delusion” in addition to the
defiled one—and hence his ability to discern all knowables (jfieya). This can
be seen to echo the doctrine that Buddhahood is attained when the hindrance
to the knowables is absolutely removed along with the absolute removal of
the non-defiled nescience.

Secondly, the specification in the first passage that the non-defiled ne-
science/delusion is “abandonable through cultivation” is noteworthy. This
distinguishes it from any defiled false view—such as that mentioned by
JPS (§3 above)—which is necessarily “abandonable through vision.” As
a matter of fact, it is a specific Sarvastivada doctrine that “neither the non-
defiled nor matter is abandonable through vision.”? We shall return to this
point after examining the doctrine of the vimoksavarana in §3.4.

Thirdly, in this first passage, a Buddha’s absolute abandonment of the
non-defiled nescience—such that it can never manifest in him—is further
stated to be on account of his permanent abandonment of both the defile-
ments as well as their traces/perfuming (vasani). We thus see here the
Buddhological development in which perfect Buddhahood/Enlightenment

is conceived in terms of both notions: aklistajiana and vasana.?!

18MVS, 887a24-b12.

19MVS, 328c20-27, explains the different manners in which a prthagjana on the
one hand, and an arya on the other, abandon the darsanaheya and bhavanaheya
defilements. See also Dhammajoti (2021: n. 89).

20 AKB, 29: nasti kimcid aklistam darsanaprahatavyam napi ripam | . See also Dhamma-
joti (2021: n. 93).

21 For this, see further, §3.
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3.3.  Non-defiled nescience in the Abhidharmakosabhasya and its sub-
commentaries

At the commencement of his Abhidharmakosa and the auto-commentary, Abhi-
dharmakosabhasya (=AKB), Vasubandhu expounds on the aklistajiana doctrine
in essentially the same manner as what we have seen in the MVS above.
Noticeably in this context, the Buddha is distinguished from the Sravakas
and Pratyekabuddhas entirely in respect of his absolute abandonment of the
aklistajfiana.??

Vasubandhu describes the Buddha’s absolute abandonment of the aklista-
jiiana and attainment thereby of perfect unhindered knowledge as consti-
tuting his “accomplishment in respect of the practice of self-benefaction”
(atmahitapratipattisampat). His “accomplishment in respect of the practice of
other-benefaction” (parahitapratipattisampat) is described as his compassion-
ate uplifting of sentient beings from the mire of samsara, which qualifies him
as “the teacher who accords with truth (yatharthasastd).”*> Samghabhadra
here correlates this twofold accomplishment with the Buddha’s threefold
virtues (1&; quna), providing us with a clearer picture of the buddhological
doctrines relating to these notions hitherto developed:

22 AKB, 1: “‘Who has in all ways destroyed darkness of all’ (sarvathasarvahata-
ndhakarah)—who has destroyed darkness in all manners, with regard to all. Ne-
science (ajfiana) is darkness because it obstructs the seeing of things in their true
nature (bhiitarthadarsana). And that is absolutely destroyed because the Fortunate
One, the Buddha, on account of acquiring its antidote, has [realized] the state
of its non-re-arising (punaranutpattidharmatva) with regard to all the knowables
(jiieya) in all ways. Hence, he is ‘one who has destroyed in all ways darkness
of all.” Granted that the solitary buddhas and disciples too are those who have
destroyed darkness with regard to all, being absolutely free from the defiled
delusion (klistasammoha); but no in every way. This is because they definitely have
the non-defiled nescience (aklistajiiana) with regard to the [unique] qualities of the
Buddha ([avenika-1buddhadharma), extremely remote space and time, and things of
infinite complexities.”

%% Fabao's sub-commentary of AKB too states explicitly that the Sravakas’ and
Pratyekabuddhas” “not having abandoned the aklistajiiana” means that they have
not acquired its non-arising (T41, 461b21-23). See Dhammajoti (1998), §6.2. For
mention in AKB of the Buddha’s abandonment of vdsanad, see Dhammajoti (1998),
§5.2.

23 AKB, 1.
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On account of his endowment of both the virtues of knowledge and
abandonment, he accomplishes self-benefaction.?* On account of his
endowment of the virtue of service (upakara), he accomplishes self-
benefaction. Why? On account of the destruction of darkness in
all ways, his knowledge-virtue is accomplished. On account of the
absolute destruction of darkness with regard to all object-domains,
his abandonment-virtue is accomplished. On account of uplifting
sentient beings from the mire of samsara by giving his hand of the
True-dharma teaching (saddharmadesanahastapradana), his service-virtue

is accomplished.

The Sravakas and Pratyekabuddhas have destroyed all darkness; but
not yet in every way. They have therefore not achieved the all-mode
knowledge. Because they have not acquired the knowledge in which
all specific nesciences do not manifest, and because they lack the
knowledge of the dispositions and propensities (FZ4FER; asayanusaya)
[of all sentient beings], they cannot uplift all sentient beings accordingly
as appropriate. On account of [thus] not having accomplished self-

benefaction and other-benefaction, they are not called teachers despite
25

being possessed of noble virtues. ...
In the context of the MVS discussion cited above on the erroneous un-
derstanding the non-existent as existent, different views on its nature are
discussed: Some opine that it is a view (drsti); others, a knowledge (jiiana);
yet others, a prajia. The MVS compilers conclude that: it is “the non-
veiled-non-defined knowledge, abandonable by cultivation, and pertaining
to the sensuality-sphere, which operates erroneously.” (§3.2 above) It appears
that even in Samghabhadra’s time (c. 5" century CE), various views of
the aklistajfiana still persist: Some assert that it is a merely the absence of
knowledge;26 some, a citta; some, a specific thought-concomitant (caitta-
videsa), etc. The Darstantika master, Rama, asserts that it is a perfuming
(vasand).”’ Samghabhadra, however, distinguishes in detail the non-defiled

24 Cf. Vy, 5: atmahitapratipattisampat phalanispattir ity arthah | sa ceyam sampat jAiana-
prahanasampatsvabhava veditavya |

>Ny, 329a13-25.

26 Ny, 501c24-25: FHIRANMERIIEAR,

7Ny, 502b13-14: KEE@EEE(EANZH | B ARGELSER; B RFHEREZL, See also
below, §4.1
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nescience from the defiled one, and articulately argues to establish that
it is a real entity (not a mere concept), a distinct dharma (dharmantara)—
the universal thought-concomitant (caitta) prajiia, operating as a non-defiled
inferior or weak knowledge.?® His specification of the aklistajfiana is very
much in keeping with the Sarvastivada doctrinal system: (1) Being a uni-
versal thought-concomitant, it arises in every thought moment—until the
practitioner becomes a Buddha. (2) Being prajfia in its intrinsic nature, it
functions as an understanding. (3) Being undefiled-undefined—non-veiled-
non-defined (anivrtavyakrta)®® —it is itself not of the nature of a defilement,
and in fact can continuously coexist with a mental dharma of any moral
species.

YaSomitra’s Sphutartha Abhidharmakosavyakhya (=Vy) offers little elucida-
tion on the doctrine, but does provide some more exemplifications of the
aklistajiiana—the cases of Maudgalyayana not knowing the very distant
location of his suffering mother; Sariputra unable to discern the distant
temporal point when a seeker formerly had planted his skillful seeds; etc.>

3.4. vimoksavarana and non-retrogressibility®!

MVS links the non-defiled nescience to the “liberation-hindrance” (vinoksa-
varana), a notion already attested in the Sarvastivadin Sangiti-paryaya and
other canonical Abhidharma treatises, and is therein linked to the highest
of the set of Eight Noble Persons—the one “liberated in both parts” (ubhaya-
tobhagavimukta). In the Sangitparyaya discussion, we see that the hindrance in
respect of liberation is distinct from that in respect of defilement. The person
“liberated in both parts” is one whose thought is completely liberated from
both aspects of hindrance:

Who is he called an “ubhayatobhagavimukta-pudgala”?

28 For details, see Dhammajoti (1998), §7.2.

? E.g., in the discussion on the vimoksavarana (Ny, 724b15-17; see also §3.4 below),
Samghabhadra speaks of it as being “a weak nescience, non-veiled-non-defiled
(i.e., the aklistajiiana) ...”

30 Cf. Vy, 5. See Dhammajoti (1998), §6.2.

31 Dhammajoti (2015), §4, §5.
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Hindrance is of two parts (77; bhaga)—defilement-part (klesabhiga) and
liberation-part (vimoksabhaga). This is called “ubhayatobhaga.” With
regard to both these parts (/aspects) of hindrance, such a person’s
thought (citta) is liberated, utterly liberated, absolutely liberated.*?

MVS records, without making judgement, several opinions on the nature
of the liberation-hindrance.®> The first opinion mentioned in that context
asserts that it is a weak/inferior nescience (T f&%; mrdoajiiana).3*
Describing the seven types of Noble Person, AKB distinguishes the last
two, prajiiagvimukta (“liberated through wisdom”) and ubhayatobhagavimukta,

thus:

[An arhat] who obtains the cessation-attainment (nirodhasamapatti) is
called an ubhayatobhagavimukta, because of being liberated from [both]
the defilement-hindrance and the liberation-hindrance by the power
of ‘wisdom” (prajiia) and equipoise (samadhi) [respectively]. The other
[type of arhat] is a prajiavimukta, because of being liberated merely from
the defilement-hindrance through the power of wisdom.®

In Ny, Samghabhadra repeats Vasubandhu’s explanation above. We may
understand the Vaibhasika view here as follows: The highest attainment of
spiritual liberation consists in the absolute eradication of both the hindrance
qua defilement and the hindrance to the mastery of the meditative attainment.
The latter hindrance, referred to as the “attainment hindrance” (samapatty-
avarana), is in fact the hindrance to the perfect state of the citta—since, in
the context of the threefold training ($iksa) of stla—samadhi—prajiia and adhisila—
adhicitta—adhiprajiia, “samadhi” and “citta” are equivalent in signification.

32726, 436a4-10; for full description of all seven arya-pudgalas, see ibid, 435b15-
436a10.

33 Yagomitra (Vy, 597) too claims that “it is the inaptitude or non-pliability of the
mind and body due to which one is unable to generate the vimoksas.” (tat punah
kayacittayor akarmanyata, yaya vimoksan utpadayitum na Saknoti) This of course is
quite unlike Samghabhadra’s view that the liberation-hindrance must be a distinct
real entity, the aklistajiiana.

3 See Dhammajoti (2015), §4.1.

% AKB, 381: yo nirodhasamapattilabhi sa ubhayatobhagavimuktah | prajiiasamadhibala-
bhyam klesavimoksavaranavimuktatvat | itarah prajiiavimuktah | prajiabalena kevalam
klesavaranavmuktatvat |
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Samghabhadra, immediately after repeating Vasubandhu’s explanation
above, inquires into the nature of this liberation-hindrance:

What is it that is called the nature of the liberation-hindrance? An
arhat, having liberated the citta, seeks further liberation, in order to
be liberated from the hindrance [of liberation] (cf. end of §3): In the
liberations that are hindered, there exists an inferior nescience (ajfiana)
which is non-veiled-non-defined (anivrtavyakrta), and which is of the
nature of hindering liberation. This is the intrinsic nature (#%) of the
liberation-hindrance. When one acquires detachment (vairagya) from a
particular sphere (dhatu), one has abandoned it without any remainder

and liberation is arisen. However, it is only when it no longer becomes
£36

active (samuda-+/car) that one is said to have been liberated from i
As MVS proclaims, all Buddhas are in fact ubhayatobhagavimukta,”” while
arhats may be either prajiidvimukta or ubhayatobhagavimukta®® The high-
est or absolute spiritual liberation is achieved only when the non-defiled
nescience—in the form of a force hindering the perfect state of the citta and
the perfect mastery of samapatti/samadhi—is not only abandoned but also
rendered absolutely incapable of manifestation. This is in keeping with
Vasubandhu'’s statement above, of the unique perfection of the Buddha's
wisdom.

3.4.1.  Aklistajiiana and the retrogressible and non-retrogressible arhats

For the Sarvastivadas, the possibility of an arhat’s retrogression is on account
of the possibility of his retrogressing from the abandonment of defilements.
The latter fact, in turn, is necessarily linked with the doctrine of tritemporal
existence of dharmas—in this case, of the defilements. MVS explains:

When an arhat abandons defilements, it is not that he renders them
totally non-existent (£f); for, the characteristics of their [temporal]
modes (PEAH; bhavalaksana) as past and future defilements still exist
truly (EH; dravyato 'sti). At the time when the path counteracting the
defilement has not manifested in his serial continuity, the defilement is

36 Ny, 724b14-18.
%7 E.g. MVS, 279a3.
B MVS, 553c7-8.
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said to be not yet abandoned. At the time when the path counteracting
the defilement has manifested in his serial continuity, he abandons the
acquisition of connection (samyogaprapti) [with the defilement] and at-
tains the acquisition of its disconnection (visamyoga), he is not endowed
(samanvagata) with the defilement (i.e., he no more continues to be
linked with the defilement via the acquisition-series), he is said to have
abandoned the defilement.

It should be stated thus: The cultivation of the noble path is a mar-
vellous thing—it results in an arhat’s abandonment of defilements, and
yet not in their non-existence. For this reason, the Venerable Ghosaka
asserts: “When a defilement is not active (1T; samuda-/car) in the
personal being, it is said to be abandoned. It is not made totally non-
existent. Just as, when one says that Devadatta is not present in the
house, it does not mean that Devadatta is also not present anywhere
else. The same should be understood in the case of a defilement being
abandoned, since what is past is [still] existent. When the conditions for
retrogression obtain, it serves as the cause inducing a future defilement

to arise.* Hence, there must be the possibility of retrogression [of an
arhat].*0

The Sarvastivadas speak of six types of arhats: (1) Those susceptible to
retrogression or ‘falling away’ (parihanadharman); (2) those who can end their
lives at will (cetanadharman); (3) those who guard themselves (anuraksana-
dharman); (4) those who are abiding firmly (sthitakampya); (5) those capable of
penetration (prativedhanadharman); (6) those not susceptible to being shaken
(akopyadharman). Of these, the first five, said to be “circumstantially liber-
ated” (samayavimukta) or those “whose liberation of mind is circumstantial
and dear” (samayiki kanta cetovimuktil) are susceptible to retrogression. The
sixth, said to be “non-circumstantially liberated” (asamayavimukta), are non-
retrogressible.!  In contrast, the Sautrantikas maintain that no arhat is
retrogressible.*2

3 A past dharma continues to be existent; while no more capable of exercising its
activity (karitra), it can still exercise causal efficacy for the arising of other dharmas.
Cf. Sar Abhi, §3.

40 MVS, 312¢10-21.
41 See AKB, 372 f.

42 AKB, 375: arhattvad api nasti parihanir iti sautrantikah | See also Vasubandhu; cf. Ny,
711c2-43.
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The Vaibhasika doctrine is that an arhat does not retrogress from the
abandonment of the darsanaheya defilements. On the other hand, in the
bhavanamarga subsequent to the darsanamarga, retrogression is possible with
respect to a bhavanaheya defilement if the arhat’s jiana is weak. On account of
the weak nature of the jiiana, a defilement, though already abandoned, can
still manifest—hence, retrogression. Samghabhadra states:

Our school concedes that [an arhat] who has been a retrogressible type,
has not realized the non-arising of the klesa, even though he has already
abandoned them, due to the feeble strength of his jiiana. ...

“Abandoning” is from the point of view of the arising of the antidote-
path which uproots the seed-like prapti of the klesa. It is not a require-
ment that the klesa must absolutely be incapable of arising; for they will
arise again for those whose jfiana is feeble.*®

“Those whose jfiana is feeble” are those in whom the non-defiled nescience
is present. This spells out the role of the non-defiled nescience, the presence
of which prevents the perfection of both equipoise and wisdom, and renders
possible the retrogression from the abandonment of a bhavanaheya defilement.
This aligns with the doctrine that the non-defiled nescience is bhavanaheya
(above, §3.2). In the final analysis, it amounts to that: Although the
non-defiled nescience seems to have been originated, or at least explicitly
stressed, as a doctrine relating the cognitive deficiency, it had later also
come to be related to the issues of meditative hindrance and of the absolute
abandonment of defilements. Even though the arhats are said to be those
“whose outflows are exhausted” (ksinasrava), the absolute abandonment
of defilements is truly effectuated only when the non-defiled nescience is
rendered absolutely incapable of further manifestation: At the culmination of
the bhavanamarga and the threshold of arhat-hood, he abandons the remaining
bhavanaheya defilements when the “knowledge of exhaustion” (ksayajiiana)
is acquired along with the acquisition (prapti) of the pratisamkhyanirodha.
But it is only in the case of an arhat capable of generating the “knowledge
of non-arising” (anutpadajfiana) in the immediately following moment—the
case of the unshakable (akopya) arhat—that the abandoned defilements are
rendered incapable of future re-manifestation by virtue of the acquisition of
their apratisamkhyanirodha.

3 Ny, 716a4-10.
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The “knowledge of exhaustion” is immediately preceded by the vajra-
like equipoise (vajropamasamadhi), so called because it is so powerful that
whatever defilements remaining in the practitioners all come to be aban-
doned.** This is the last non-resistible or uninterruptible (/unhindered) path
> The last liberation-path (vimukti-
marga) that arises immediately after is the knowledge of exhaustion. Fol-

(anantaryamarga) in the bhavanamarga.*

lowing this, the weak-faculty arhats, the retrogressive ones, cannot generate
the knowledge of non-arising. In the case of the unshakable ones, its
generation ensures non-retrogression. As to the non-defiled nescience, it can
be absolutely abandoned and rendered incapable of manifestation only in
the case of a Buddha through the acquisition of its apratisamkhyanirodha at the
time of the Vajra-like equipoise. Puguang describes the process as follows:

In the case of the Bodhisattva, this aklistajfiana is abandoned gradually
in different stages during the three asamkhyeyakalpas (preceding his
Enlightenment). It is at the stage of the Vajra-like equipoise that it
is completely abandoned. In the case of the two yanas ($ravakas and
pratyekabuddhas), there can be partial, but no complete abandonment.
“Abandonment” here refers to its non-arising as a result of the acqui-
sition of its apratisamkhyanirodha. It is not in terms of its pratisamkhya-
nirodha—in terms of the pratisamkhyanirodha, the abandonment is not
different among the three yanas.

It is when [the Bodhisattva] attains the vajropamasamadhi that he
abandons it in toto, and acquires its apratisamkhyanirodha. ... [This is
because:] it is when he attains the Vajra-like equipoise that the specific
conditions for the aklistajiana come to be deficient. Thus, it is at this
stage that its apratisamkhyanirodha is acquired.®

According to the Abhidharma doctrine of “sublimation (/refining) of facul-
ties” (indriyottapana, indriyottapana) or “progressive transformation” (indriya-
samcara), the practitioners—other than the unshakable arhats who retrogress

4“4MVS, 142c2-4: In fact, if a sentient who has never abandoned any bondage is ca-
pable of generating this samadhi, at that very moment all his defilements—whether
darsanaheya or bhavanaheya—are at once abandoned. AKB, 452: ya$ caturthadhyane
vajropamah samadhih sa dsravaksayaya samadhibhdvana | See Sar Abhi, §12.9.3.1 f,
§12.10.6, §16.1.2, etc.

45 See also discussion on vasana, §4

4 (H&EmAC) T41, 6b20—c3. Dhammajoti (2021), §4.3.
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neither in respect of family (gotra) nor of fruit—can practice to transform an
acquired inferior spiritual family (gotra) to one that is superior. E.g., from the
parihanadharman family to the cetanadharman family, from a circumstantially
liberated arhat to one who is unshakable, etc. Samghabhadra underscores
its sole purpose as the ultimate achievement of the non-manifestation of the
non-defiled nescience:

The great Abhidharma masters under whom I have learned unani-
mously assert that all sublimation of faculties is for the purpose of elim-
inating the manifestation of the non-veiled-non-defined (anivrtavyakrta)
nescience brought about by virtue of the darsanaheya and bhavanaheya
defilements. Thus, for one practicing the sublimation of faculties at the
trainee stage, it is precisely for eliminating that brought about by the
darsanaheya defilements; for one practicing the sublimation of faculties
at the non-trainee stage, it is precisely for eliminating that brought
about by the bhavanaheya defilements. Accordingly, as the number of
irresistible- and liberation-paths generated when he is abandoning those
defilements that bring about it, correspondingly is the number of paths
which abandon the manifestation of the nescience brought about by
them. For this reason, when a non-trainee is practicing the sublimation
of faculties, he uses nine irresistible paths and nine liberation-paths. For
a trainee practicing sublimation of faculties, he uses one [irresistible and
one liberation] path. ...#

4. Aklistajiiana, vasana and the Buddha’s perfect wisdom

As we saw above (§3.2), already in the MVS, the Buddha alone is said to be
Perfectly Enlightened because in him alone the aklistajiana absolutely does
not manifest anymore; and this is accounted for in terms of his absolute
abandonment of all defilements along with their traces (visana).*® No
definition of vasana is found therein. But several examples are provided
which suggest the notion that visana is not defilement in nature. One is in
the context of explaining why the Buddha sometimes scolds his disciples,
calling them “deluded person” (moha-purusa). MVS states that this is for the
sake of protecting them where appropriate, and spiritually benefitting them.

47 Ny, 723a15-24.

8 For a recent full-scale discussion on the doctrinal development of the vasana
notion, see Gao (2020).
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The Buddha has absolutely abandoned greed and hatred, ... destroyed
the root of conceit. He is completely illumined with regard to all
dharmas. He is free from semblances (sadrsya) of greed, hatred, conceit,
etc, since he has absolutely abandoned defilements and vasana. This is
unlike the case of the pratyekabuddhas and sravakas who, though having
abandoned defilements still possess their traces (Bk#; vasana).” The
case of greed-perfuming/trace (ragavasand) is like Venerable Ananda
who has a certain weakness (sympathetic) towards the Sakyans. The
case of hatred-perfuming (dvesavasana) is like Pilinda Vatsa who says
to the Ganga goddess: “You Vrsala! Stop the flow! I want to cross
over now.” The case of conceit-perfuming (manavasana) is like Venerable
Sariputra who throws away medicines. The case of delusion-perfuming
is that like Gavampati who spits out [the cud like a cow] before eating;
he knows the food has not been digested; but not being aware of the

suffering that follows, he continues to eat (chew).* Such examples are
numerous.

Although the Bhagavat is free from visana, he nevertheless occasionally
utters words that resemble greed ...; ... that resemble hatred ...; ...
that resemble conceit ... ;... that resemble delusion. ...

Q: Why does the Buddha utter words that resemble greed etc.?

A: In order to protect, [in an appropriate manner], those who are fit to
be guided (Fi{L.H; vineya-ksetra), and spiritually benefitting them. ...

Q: Why is it that the Sravakas and Pratyekabuddhas, though having
abandoned defilements, still possess their traces; but not so the Buddha?

A: The wisdom fire of the sravakas and pratyekabuddhas is not fierce.
[With it], though the klesa is abandoned, the vasana remains. It is like
the case of ordinary fire in the world: Though it can consume a thing,
it leaves behind ashes. The Buddha’s wisdom is fierce; it consumes the
klesa without leaving behind any vasana, like the fire at the end of a kalpa
which consumes everything in its way leaving no ash behind.*

The notion that the two yanas, while free from all defilements, still possess
vasands which cause semblances of defilements, manifested in certain be-

% His story of having the vasand (&%) derived from having been a cow for hundreds

of lives found in several sources; e.g., CPRERBE FERS) T17, 527a2-5; DZDL, 252b1-
2,260c22-23; etc.

50 MVS, 77a22—c8. For the simile of the fire at the end of a kalpa, see DZDL, cited in
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havioural contortion, came to be shared by masters of other traditions, in-
cluding the Theravada commentaries (§2) and the Mahayana Prajiiaparamita
siitras (see §5.1.2). It also reminds us of the so-called “Mahadeva’s five
points” which collaterally allege that an arhat still possesses non-defiled type
of nescience and that he can have nocturnal emissions, etc.”!

The origin of the doctrine that vasana, though perfumed by defilements,
are nonetheless distinct from them, is yet to be fully determined. In MVS, as
we have seen, this doctrine is used by the Sarvastivada masters along with
that of the non-defiled nescience. But these masters are also seen to use the
term vdsand in the more generic sense, as either an impregnation outside the
context of defilements, or as perfuming without the said specialized sense.
For instance, MVS speaks of the vasanas (#FR) of the mahabhiitas as being
weak and non-enduring, unlike vasands that are kusala or akusala which are
firm.>? It asserts that ahrikya and anapatrapya, though exclusively akusala, are
not designated as among the proclivities (anusaya) because their vasanas are
tfeeble and easily perishable—as the fire of grasses and leaves, generating heat
that subsides easily—whereas the proclivities are characterized as having
strong vasanas.®® In this latter case, vasand would seem to be the subtler
counterpart of the associated defilement, rather than being totally different in
nature from defilement—mnon-veiled and non-defined—as is the non-defiled
nescience. In this connection, we may also notice that Samghabhadra also
speaks of visana as a form of bija doctrine of the Darstantika-Sautrantikas.>*
Nevertheless, the doctrine in the above-quoted passage is clear: (1) Defile-
ment on the one hand, and visana and non-defiled nescience on the other, are
two distinct things. (2) The persistent presence of vasana in the two yanas even
when their defilements are totally abandoned is on account of their wisdom
being of insufficient strength—on account of the operation of the non-defiled
nescience. We shall see that this MVS understanding is essentially echoed by
the 5th century Samghabhadra (§4.1).

§5.2.
>l Cf. Dhammajoti (1998), 69f.
52 MVS, 685a25-b1.
53 MVS, 180a6-17.
54 Ny, 398b2-29.
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When we examine the early Prajiiaparamita texts, we find that the Bud-
dha’s perfection in Wisdom is almost explained exclusively in terms of his
absolute eradication of the defilements along with their vasanas (see below,
§5.1.2). If we consider the close connection of the Mahasamghikas with the
Prajiiaparamita development,® then it seems probable that the articulated
vasanda doctrine under discussion could have been first developed by the
Mahasamghikas. In any case, this Mahasamghika (and Vibhajyavada) doc-
trine is certainly known by the MVS compilers, as is evident in the discussion
below on the Buddha’s physical body: Is it with-outflow, or outflow-free?

The Vibhajyavadins and the Mahasamghika masters maintain that the
Buddha’s physical body comprises outtlow-free dharmas. ... Moreover,
they assert that since the Buddha has absolutely abandoned all defile-

ments together with their vasanas (— YA R E 7K ET), how can his
physical body be with-outflow ? The [JPS] discussion here is for the
sake of refuting their claim and make known one’s own tenets.”

However, it should be noted that the MVS compilers themselves too, utilize
this notion of vasana to distinguish the Buddha from the arhats. In the above-

cited discussion, MVS proceeds to argue that when the Siitra speaks of the
Tathagata not being defiled by the “eight worldly dharmas” (astalokadharmas),
it is not intended that his body is outflow-free. The Buddha is said to be
non-conforming to them and undefiled by them; the Pratyekabuddhas and
Sravakas are to the contrary. The major reason for this difference is that the
latter still possess their semblances:

The arhats, though having abandoned craving and hatred, still possess
the residual traces (BR¥; visanati/visani) resembling craving and
hatred ... they are therefore not regarded as being undefiled by the
worldly dharmas. The Buddha alone has absolutely eradicated the
vasands of craving and hatred. ... Moreover, when the Buddha acquires
gains, he does not feel elated, because he has abandoned the vasana of

5 Consider, for instance, the tradition that the Prakritic version of the Astasahasrika
Prajiiaparamita was said to have been possessed by the Piirva- and Apara-Sailya
subsects of the Mahasamghikas (cf. e.g., Warder 2000: 347).

56 MVS, 871c2-8.
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conceit. ... When he is praised, he does not feel delighted, because he

has abandoned the vasana of arrogance. ...’

MVS explains that the ten powers (dagabala)®® unique to the Buddha are
knowledge in their intrinsic nature (WA% %% HYE; jianasvabhava). In this

discussion, the connection of complete abandonment of defilements together
with their vasanas with his perfect Wisdom is again underscored:

Q: The two yanas also possess the knowledge of recollection of former
lives (pitrvanivasanusmrtijiiana) and the knowledge of the perishing and
arising [of beings in samsara] (cyutyupapattijiiana). Why is the Buddha’s
knowledge (Wisdom) alone called “power”?

A: It has been explained previously that “power” signifies non-
crushability (anavamrdyata). Although the two yanas possess this
[knowledge], it does not have this signification. For instance, Sariputra,
in spite of his entry into the fourth dhyana, fails to discern the future
destiny of rebirth and his background.”

Q: The two yanas too possess the knowledge of the absolute exhaustion
of the outflows. Why is that not a power?

A: The Buddha’s knowledge is strong; it swiftly abandons defilements

and their residual visands; not so in the case of the two yanas.*

AKB also discusses the Buddha’s power, and likewise underscores the two
yanas’ knowledge as being hindered by the visanas of defilements:

This tenfold knowledge is not called power in the case of others. Only
in the case of the Buddha is it called “power” because his knowledge
proceeds unobstructed with regard to all knowables (sarvatra jiieye). [It
is only the Buddha that has eradicated the visanas of the defilements,

7 MVS, 871c19-872¢19.

%8 1. sthanasthanajfianabala; 2. karmavipakajiianabala; 3. nanadhimuktijiianabala; 4. nana-
dhatujianabala; 5. indriyaparaparajfianabala; 6. sarvatragamanipratipajjiianabala; 7.
sarvadhyanavimoksasamadhisamapattisamklesavyavadanavyutthanajiianabala; 8. piirva-
nivasanusmrtijianabala; 9. cyutyupattijianabala; 10. asravaksayajfianabala. Cf. MVS,
156¢16-25; AKB, 411-413.

% See also the AKB passage quoted below.

60 MVS, 157c29-158a7.
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and is able to know all object-domains as he wishes].®! On the other
hand, they are obstructed in the case of others. ... This is like the

case of the Elder Sariputra’s rejection of a man seeking ordination [—
because the time period in which this man planted seeds of skilfulness

and aspired for liberation is beyond Sariputra’s knowledge],®> and his
incapability to know the number of previous and subsequent births of a
bird being chased by a hawk.®?

In Vy, the above story of Sariputra, together with that of Maudgalyayana’s
inability to locate his mother suffering in the extremely far away Marici
world-sphere (ativiprakrstadesamaricilokadhatu), are cited precisely as illustra-
tion of the imperfection of the Sravakas’ knowledge due to the very reason
of the presence of the non-defiled nescience in them.** Here then, is another
instance where the two notions—non-defiled nescience and vasana—are used
interchangeably to account for the imperfection of the two yanas” knowledge.
The Buddhological development outlined so far above in the Abhidharma
tradition leads clearly to the understanding that the non-defiled nescience or
vasand indeed constitutes a cognitive hindrance, the absolute eradication of
which results in the Buddha’s uniquely perfected Wisdom.

In MVS, the term “knowable hindrance” (FT#1/&; jiieyavarana) does occur,
albeit attested only once, juxtaposed with “defilement-hindrance” (KET&[&;
klesavarana):

All the four [proper abandonment (samyakprahana)] have the meaning
of abandoning (prahana): The former two abandon the defilement-
hindrance. The latter two abandon the knowable-hindrance; for when

61 This bracketed sentence is only in Xuanzang’s translation, (FJEEZRE(E&F) T29,
140b25-26: MEGRCIBRAARE R, R—YIHEREAREERT

62 Cf. Vy, 5; Puguang, 404b28-405a24 (with a much more elaborate narration).

63 AKB, 412.

64 Vy, 5: ... tesv api tesam ajianam anekalokadhatv-antarita-desatoat | srityate hi sthavira-
maudgalyayanasya ativiprakrstadesamaricilokadhatujata-svamatrdesaparijfianam | ati-
viprakrstakalesv apy atitesu anagatesu va tesv arthesv atibahukalpantarantaritavinasa-
pradurbhavatvat tesam bhavaty evajiianam | Srityate hi sthavirasariputrena moksa-
bhagiyakusalamiiladarsanat pravrajya peksa-purusapratyakhyanam | ... Similar stories
of Sariputra and Maudgalyayana are also given in Sthiramati’s sub-commentary
(HEFRERGT) (Tattvartha) on AKB, T29, 325b1-13.
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the skillful dharmas are cultivated, nescience (HEX; ajiana) is aban-
doned.®

That the knowable-hindrance must be gradually abandoned through cultiva-
tion is doctrinally consistent with what we saw above: it is bhavanaheya.

The ultimate aim of Buddhist cultivation is not merely for the aban-
donment of defilements—for moral perfection per se—but for the perfec-
tion of wisdom through absolutely eradicating the non-defiled nescience
qua knowable-hindrance. As we shall see below, the early Mahayana
scriptures subsequently derived much inspiration from this Abhidharma
doctrine, in which they found an adequate and satisfactory doctrinal basis
for the formulation of their Bodhisattva ideal culminating in the attainment
of Perfect Buddhahood—perfect wisdom in contrast to the inferior wis-
dom/knowledge of the two yanas.

4.1. Sarvastivada-Vaibhasika view on the relation between the non-
defiled nescience and vasana

The above-cited MVS discussion (§4) on the Buddha’s sometimes scolding
his disciples is followed by a discussion on the meaning of “moha-purusa.”
In this context, we see that the arhats’ behaviour exhibiting semblances of
defilements is also understood to be due to the aklistajiiana.

Q: What is the meaning of a “deluded person”?

A: ... Some other masters assert: One is a deluded person if delusion
(moha) manifests in him.

Q: If so, the Siitra should not speak of the arhats as “deluded persons.”

A: ... Some other masters assert: The arhats, etc, too have manifestation

of delusion, since their non-defiled nescience has not been abandoned.
66

The explanation in terms of the aklistajfiana is a Sarvastivada view, not being
contended by the MVS compilers. The simultaneous acceptance here, of these
two notions—uaklistajfiana and viasanda—as the reason for the incompleteness

65 MVS, 724b25-29.
66 MVS, 78a11-b8.
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of an arhat’s perfection, compared to the Buddha’s, is similar to what we saw
above in §3.2, where it is claimed that the non-defiled jiiana (=aklistajfiana) is
both abandoned and rendered non-manifesting by the Buddha alone because
he alone has permanently abandoned all defilements as well as their vasana.

We saw that in the context of Samghabhadra’s discussion on the nature of
the non-defiled nescience, Rama speaks of the non-defiled nescience as being
vasand (§3.3). According to him, whereas the non-defiled vasana comes to be
gradually eradicated in the course of spiritual cultivation, the “white-dharma
vasand” persists in the Buddha after his Perfect Enlightenment:

The Venerable Rama claims thus: “There exists a non-defiled dharma
called perfuming (vasana), which is like the retribution (vipaka) incurred
by a skilful cause. Formerly, at the Bodhisattva-stage, when the
Bhagavat was cultivating the various preparatory practices (prayoga)
during the three incalculable kalpas, while still possessing defilements,
he was able to gradually eradicate the non-defiled vasani induced by
the defilements, and gradually develop the white-dharma vasana. Later,
when he absolutely abandoned the acquisition (prapti) of the outflows,
some of his previous vasanis were ceased and some were not ceased.”

As a result of cultivating the preparatory practices for a long time, he
attained the Supreme [Enlightenment], and the outflows were abso-
lutely exhausted. However, the Buddha still possessed the white-dharma
vasands—since he speaks of some visands being ceased and some not
being ceased. Such a claim may be considered reasonable. But he fails
[therein] to clarify its nature: What constitutes the nature of this non-

defiled vasana?®”

Samghabhadra’s own explanation of the nature of the non-defiled nescience
and its relation to the vasana is as follows:

Thus, it is this inferior knowledge (jfiana)[—a mode of prajiii—]induced
[through a succession] by previous knowledge which repeatedly gets

67 Ny, 502b13-21. Yinshun (1968), 572-573, suggests that Rama’s explanation on
the white-dharma vasana represents a doctrine accounting for the generation of
the outflow (pure) seeds (within one who has been practicing as an ordinary
worldling), and may be seen as being very close to the *Mahayanasamgraha doctrine
of the new outflow-free seeds being gradually formed from the perfuming in the
with-outflow process of the listening to the True Dharma which is the emanation
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used to being incapable of understanding the objects’ taste, etc—that is

called aklistajiiana. Those very cittacaittas co-nascent with it are known
68

collectively as vasana.
Thus, according to him, on the one hand, there seems to be no objection
to the non-defiled nescience being considered as the vasani. On the other
hand, the two notions are not identical: the former is a real entity, prajiia
in its intrinsic nature; the latter is a concept for the thought and thought-
concomitants conjoined with the non-defiled nescience. This understanding
of the distinction and relationship between the two is essentially in agreement
with the MVS doctrine we saw above (§4).
In this very same context, and immediately following the above explana-
tion, Samghabhadra also offers a somewhat differently worded explanation
on the formation of the vasana:

When sentient beings are at the stage of possessing defilements, all their
non-defiled cittas together with their series, are perfumed by defile-
ments that comingle ([E%; *vy-ava-\/k7) with them, giving rise to traces
(RJ7; *vasa?) that accord with the arising of defilements. Accordingly,
specific non-defiled cittas and their retinue (*parivara) arise, operating in
a manner similar to the [defilements]. They arise successively by virtue
of the force of repeated conditioning, for which reason those without
faults [i.e. the arya-pudgala] are still said to be in possession of vasana. In
the case of an Omniscient One, it is absolutely abandoned and does not
manifest (*samuda-./car) any more. ...

As the Bhagavat has acquired mastery over the dharmas, such [vasanas]
which appear like defilements absolutely never manifest. Therefore, the
Buddha alone is called the “well purified serial continuity” (*suvisuddha-
santati);*® and for this very reason, his behaviour is never amiss” (3%

5; *asampramosa).”

This second explanation entails that vasana refers to the non-defiled nescience
together with the co-existent serial continuity—i.e., the co-nascent psycho-

(nisyanda) of the Truth realized in the Buddha’s Perfect Enlightenment.
68 Ny, 502a24-26.
% Or, “Wholesome Series” (*kusala-santati) E{FAHE.
70 Ny, 502a27-b13. For the full translation of his two explanations, see also, Akli, §7.2.
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physical complex.”! The Buddha, totally devoid of the non-defiled nescience,
is said to be the “well purified serial continuity,” without behavioral plunder.
This reminds us of the MVS discussion on the “deluded person.” The
Buddha is free from semblances of greed, etc, “he has absolutely abandoned
defilements and vasana.” The pratyekabuddhas and Sravakas display such
semblances in behaviour because they “still possess the visani [as defilement-
traces].” (§4).

5. Aklistajiiana, vasand, jiieydvarana in the early Mahayana texts
5.1. The Wisdom-perfection siitras

The very first chapter of the Astasiahasrika Prajiiaparamitd (=Asta)—most
likely its earliest core, on which the various expanded versions of the
Prajiiaparamita siitra developed—is entitled “the practice of the all-mode-
knowledge” (sarvakarajiiata-carya). This suggests that in fact the Mahayana
ideal, at least as discernible in the Prajfiaparamita tradition, upheld the ideal
of Perfect Enlightenment through the practice of the prajiaparamita —the
perfection of Wisdom. Indeed, the title of the earliest Chinese translation
(179 CE) by > Z5lli# Lokaksema, CEFTAKARE) Daoxing bore jing (=DX),
could well be seen as a support of this surmise.”?

I Puguang (5b21-24) clarifies the difference in Samghabhadra’s two explanations:
“According to one explanation: the cittacaitta dharmas co-nascent with the weak
prajiia are collectively called vasana. According to the other explanation: vasani
refers not only to the cittacaittadharmas, but also the serial body.”

7 £’ 7 £

’2While dao (3#)—commonly known to translate “marga,” “patha,” “pratipad,”
“carya,” “dharma,” etc—is pregnant in Chinese religious and philosophical con-
notations, judging by Lokaksema’s translation style in the siitra, it likely corre-
sponds here to “Wisdom” or “Ultimate Spiritual Attainment”; and in this tex-
tual context, probably “sarvajiiata,” “sarvakarajiiatd” (as in the Asta) or “Perfect
Enlightenment”/ “Buddhahood”/ “sambodhi.” Lokaksema’s renderings are quite
inconsistent. In DX, we find dao used to render jiiana (e.g., Asta, 5: pradesikena
jiianenass /NB); sarvajiiata (often transliterated in the same context as fEZ 4. E.g.,
Asta 6: niryasyati sarvajiiatayam~ B E LA, but sarvajiiata asannibhavati~ FELERE;
Asta 20: samyaksambuddhatva~ #38; Asta 27: samyaksambodhim abhisambhotsyate
sarvajiianam ca pratilapsyate~ YRAEE; Asta 114: sambodhaye pratistapayisyantix

4 .. 220BE; Asta 232: sthasyati sarvajiiatayam~ 1IEfEMIE. We also see sarva-

jfiatd and dao forming a compound corresponding to sarvajiiati[phala]l—Asta 140:
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It has already been suggested by several scholars, including Professor
Lambert Schmithausen”® and Venerable Yinshun,”* that this first chapter
constitutes the urtext of the Astasahasrika. This is quite likely the case,
especially as regards its earlier portion. For one thing, we find this text,
almost at the beginning, urgently answering the question—very much to
be expected by the emerging Mahayanists proposing the new message of
prajiiaparamiti—how is this new doctrine, expounded through Subhiiti, to
be accepted as genuine Buddhavacana? The answer is:

Whatever... the Bhagavat’s Disciples teach ..., all that is to be known as
the Tathagata’s direct effectuation (purusakara) ... It is just an emanation
(/flowing-out nisyanda) of the tathagata’s Dharma-teaching.”

The course of this practice culminates in the attainment of the all-mode
knowledge (perfect wisdom), to be contrasted with the Wisdom of the Arhats
and Pratyekabuddhas. In the extant Prajiaparamita siitras, this attainment
is not accounted for in terms of his absolute eradication of the non-defiled
nescience, but of all defilements together with their traces (vasana). The
description in the MVS (see §4) suggests that this is the view of the Maha-
samghikas and the Vibhajyavadins.

sarvajiiataya aparigrahaya~ BE 4118132, The correspondence of dao to “spiritual
fruit”/“attainment” is sometimes quite explicit; e.g., Asta 18f: srotaapattiphala,
sakrdagamiphala, anagamiphala, arhatva correspond to: ZHFETEIE, HTFE &3, Bk &
and ¥EHIE; Asta 93f: phalavisuddhi~ j&. ..{5{3%. One must, however, also concede
the possibility that both dao and xing equally connote “practice,” and become
compounded as a correspondence to “carya”’; cf. Asta 199: carya~ Ffif7i&. This
may explain why in X1 (T7, 763b6: #2475 —), the first chapter is entitled “#%17”
(“Wonderful Practice”). Seishi Karashima, however, considers X2 to be older than
X1 (see Karashima 2011: xiii.). But still, it is possible that the early Prajfiaparamita
tradition could have understood the “wonderful practice” as the practice leading
to sarvakarajiiatd, as indicated in the Asta’s “sarvakarajiiata-carya.”

73 Cf. Schmithausen 1977.

7 Yinshun 1981: 632 f.

7> Asta, 2 f.
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5.1.1. The sarvakarajiiana and the sarvajiiajiiana

Besides the title of the first chapter, the term sarvakarajiiata also occurs in the
Asta as follows :

(1) This perfection of wisdom is a perfection of the knowledge of the omni-

parijiianati) of the intrinsic natures of all dharmas.”®

(2) Bodhisattvas ... training in [this Wisdom-perfection] swiftly come to attain all
buddha-qualities accompanied with the perfection of all virtues, as well as the
all-mode-knowledge (sarvakarajiiata).”

For (1), the Tib version corroborates “sarvakara-parijiiana” (rnam pa thams cad
yongs su mkhyen pa).” However, noticeably, corresponding to (1) above: X1
has simply: “on account of this all-knowing knowledge paramita’s under-
standing (apparently without sarvakarajiiatd) that all dharmas are devoid of
intrinsic nature.””? Both X2 and Kumarajiva’s version too, is even simpler:

rZ

. on account of all dharmas being devoid of intrinsic nature.” Likewise DX,
simply: “because all dharma has no intrinsic nature.”%

As for (2) above: the Tib version likewise has rnam pa thams cad mkhyen pa
nyid. There is, however, no correspondence in X1 or X2, but only in the First

Assembly (55—&) of X4 Xuanzang’s R B EZAS) Da bore boluomiduo

sarvakaraparijiidnatam upadaya |

77 Asta 250 na tvam kulaputra janise? esd hi si prajAiaparamitd bodhisattoanam ... matd
..., yatra Siksamana bodhisattoa mahasattoah sarvagunaparamitanugatan sarvabuddha-
dharman sarvakarajiiatam ca ksipram anuprapnuvantiti | ; Toh 12, bka” 'gyur, shes phyin,
vol. ka: 217b: “di la bslabs pas byang chub sems dpa’ sems dpa’ chen po dag yon tan thams
cad kyi pha rol tu phyin par rjes su 'gro ba dang / sangs rgyas kyi chos thams cad dang rnam
pa thams cad mkhyen pa nyid kyang myur du thob par 'gyur ba yin na khyod mi shes sam /

78 Toh 12, bka’ 'gyur, shes phyin, vol. ka: 116a: rnam pa thams cad yongs su mkhyen pa’i
slad du "di lta ste shes rab kyi pha rol tu phyin pa "di ni thams cad mkhyen pa’i ye shes kyi
pha rol tu phyin pa’o //

7977, 805b25-26.

80 T8, 444b23: JRFABIRINE H AR,

81 T6, 1066a20-22.
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not sarvakarajiiata®? .83

of the occurrence in the early Prajiaparamita texts, of the term “all-mode

Accordingly, we cannot be sufficiently confident

knowledge”—so much stressed in the Abhidharma since the MVS—except
in the Asta and its corresponding Tib version.

Another term in the Prajidparamita for a Buddha’s unique Wisdom is “all-
B, “sarvajiajiana” is also attested in DX as fEz= £ & = But in the Asta,
it seems to connote the same as sarvajiiatd; and judging by X1, even sarva-
karajfiata. For instance, in the Asta XII, we see buddhajiiana (Tib: sangs rgyas kyi

It is impossible that [a Bodhisattva], thus coursing, thus intensely
striving, thus vigorously engaged, will not attain the supreme Buddha-
knowledge, the all-knowing knowledge, the Great-Caravan-Leader
knowledge.®

X1: It is impossible that [a Bodhisattva], thus vigorously practicing, will
not attain the anuttara samyaksambodhi, the sarvakarajiiana (—HJHE), the

&), the mahasarthavahajfiana.8
At times, one gets the impression that the notion of sarvakarajiiata was still
being worked out. In some places, it seems to be suggested that it leads to

final, perfect Wisdom of a Buddha.

82 However, A. Hirakawa’s Buddhist Chinese-Sanskrit Dictionary gives sarvakarajiiata
as one of the correspondence for FEZE4.

B Kj, 583c1-2: FEMNEHE, EREHANE UL, RISEES.

8 Toh 12, bka’ 'qyur, shes phyin, vol. ka: 222b: de Itar spyod cing de Itar brtson te de Itar

"bad na sangs rqyas kyi ye shes bla na med pa dang ye shes chen po dang thams cad mkhyen
pa’i ye shes dang ded dpon chen po’i ye shes thob par mi 'gyur ba 'di ni gnas med do //

8 Asta, 202: evam caran, evam ghatamanah, evam vydayacchamano nuttaram

vidyate ||

86 X1, 842b13-15. X2 (T7,911c20-22): it STt E, 5 FIEEEE, K8,
W, BARE. YIRS RAIRE, EEEK,

87 See discussion on sarvakarajiiatd below.
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Regrettably, Xuanzang’s rendering is not always consistent. In the Pra-
sometimes, also to sarvajiiata. E.g., Asta, 4f: na niryasyati sarvajiatayam =1
BE Ut — Y1 (sarvajiiata); but: sacen nimittato grahitavya abhavisyat, na ceha
Srenikah parivrdjakah Sraddham alapsyata | tatra hi Srenikah parivrajakah sarva-
&, RIBERER - E A EEM, Such Examples abound in Xuanzang's
CRIRA R ZHE) . However, this state of affairs seems also to indicate that
in contrast to Asta, in the subsequent Prajiiaparamita texts, the “all-knowing
knowledge” qua a Buddha’s supreme Wisdom was increasingly understood
to connote more than “all-knowledge” or “omniscience” (sarvajfiati), which
is doctrinally said to be shared by the two yanas.

Asta teaches that this unique omniscience, also called “all-knowing
knowledge,” can only be achieved by practicing Wisdom-perfection without
grasping at anything, including Wisdom-perfection itself. This meditative
state of non-grasping is the equipoise known as “sarvadharmaparigrhita”
(Asta, 4; R—YNEIERZIE), or “sarvadharmanupadana” (Asta, 7; EFTHEZ
—JEEH)—"equipoise of non-grasping of (/non-clinging to) any dharma.” It is
this equipoise, apparently proclaimed for the first time in the Prajfiaparamita,
that distinctively marks off the Bodhisattva Path, which leads to Perfected
Wisdom, from the Sravaka-pratyeka Path. For it is here declared to be

“unshared by all Sravakas and Pratyekabuddhas” (asadharanah sarvasravaka-
pratyekabuddhail). In chapter XVIII, Asta states that the knowledge (jiiana)
obtained by an irreversible Bodhisattva is “endless, boundless, insuperable

by the Sravaka-pratyekabuddhas.”®

The Paficavimdatika speaks of the
Bodhisattva’s equipoise of non-grasping at any dharma likewise as being
“insuperable by the two yanas,” and in that connection significantly relates

it to the all-mode knowledge:

This samadhi-mandala of the Bodhisattva, Great Being, named “the
non-grasping of any dharma” ... is insuperable (/incapable of being

8 Asta, 170: avinivartaniyena hi subhiite bodhisattvena mahasattvena anantam aparyantam
jAanam pratilabdham asamharyam sarvasravakapratyekabuddhaih |
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eclipsed) by all Sravakas and Pratyekabuddhas. The all-mode knowl-

edge (sarvakarajfiatd) too is not grasped. ...%

In brief, the doctrine that came to be formulated in the Prajidparamita is that
jiiana, is unshared by the Sravakas and Pratyekabuddhas, and is insuperable
by them. This is to be achieved through the practice of prajiiaparamita in the
equipoise state of not grasping at any dharma at all, and this is the new Bodhi-
sattva praxis.

Subsequent to the Asta, Prajfiaparamita came to further articulate and
distinguish among the three types of knowledge (Wisdom): (I) all-knowledge
(sarvajiiata), (II) path-mode knowledge (margakarajiiana) and (III) all-mode
knowledge (sarvakarajiiana). (I) is shared by the Buddha, Sravakas and
Pratyekabuddhas; but the latter two, while knowing all internal and external
dharmas, do not know them in all-modes. (II) is possessed by the Bodhi-
sattvas. They must fully possess knowledge of all the paths of the Sravakas,
Pratyekabuddhas and Bodhisattvas, and use them to cross over sentient
beings—without realizing the Reality-limit (bhiita-koti).”® (III) is unique to the
Buddha: it knows all the modes (akara), distinguishing characteristics (liriga)
and signs (nimitta) of all dharmas; or rather, it knows all dharmas through
a single mode, the mode of tranquillity ($antakara).”! In such articulation,
it seems clear enough that sarvikarajiiatd is the culminating Wisdom of
Perfect Enlightenment. The Bodhisattva is to apply his mind (manasi-/kr) to
sarvakarajfiatd from the first moment of resolving for Perfect Enlightenment.”?
Indeed, in the Larger Prajiiaparamita texts, sarvakarajfiatd stands out as the
key term for expressing the unique, perfect, Wisdom of a Buddha. When

8 PSP 1:171:  idam bodhisattvasya mahasattvasya sarvadharmaparigrhitam nama
samadhimandalam vipulam puraskrtam apramanam niyatam asamharyam sarvasravaka-
pratyekabuddhaih | sapi sarvakarajfiata aparigrhita | ...

%0 PSP 5, 125; AdPP I, 146; T8, 375b23—c5.

L AdPP 1, 147. Also cf. PSP 5, 124. Also cf. explanations of the three types of
knowledge in T7, 337b8-26.

92PSP 5, 134: bhagavan aha: prathamacittotpadikena subhiite bodhisattvena maha-
sattvena sarvakarajfiatd manasikartavya |; Also cf. PSP 5, 145: bodhisattvo mahasattvo
viryaparamitayam caran prathamacittotpadam upadaya sarvakarajiiatapratisamyuktair
manasikarair viryam arabhate |
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the Bodhisattva, having transcended the Sravaka-pratyekabuddha stage,
achieves this, he becomes a Perfectly Enlightened Buddha, whose absolute
abandonment of defilements is one in which all the serial connexion of vasana
is eradicated:

a Bodhisattva, Great Being, coursing in Wisdom-perfection, tran-
scends the Sravaka-pratyekabuddha stage and enters into the Bodhi-
sattva-certainty (bodhisattvaniyama). He fulfils the buddha-qualities and
will come to attain the all-mode knowledge. Having attained the
all-mode knowledge, he will become a Tathagata, Arhat, Samyak-
sambuddha, characterized by the abandonment of defilements along

with all the serial connexion of vasana.”?

In another similar context, the Larger Prajiiaparamita likewise states:

abiding in the vajropamasamadhi, he directly realises the Supreme
Perfect Full Enlightenment by means of the prajfia conjoined with a
single thought-moment. Thereupon, he is described as a “Tathagata.”

He is the knower of all dharmas, and hence said to be “all-seeing”
).94

(sarvadarsin), “all-knowing” (sarvajiia
Thus, essentially agreeing with the Abhidharma path trajectory, the absolute
abandonment of all defilements—in this case including also the vasand—can
only take place in the moment of the Vajropamasamadhi, abiding wherein all
the vasana comes to be eradicated.
modes; i.e., of the all-mode knowledge. For this reason, it is mentioned, as
seen above, on a par with buddhajiiana and sarvakarajiiatd. However, in some
which can be rendered as “knowledge of the omniscient (/ the all-knowing),”
i.e., of a Buddha.

PSP 5:68: atra hi kausika prajaaparamitayai caran bodhisattvo mahdasattvah
§ravakapratyekabuddhabhiimim atikramati, bodhisattvaniyamam avakramati | buddha-
dharman paripiirayati, sarvakarajiiatam anuprapsyati | sarvakarajiiatam anuprapya
tathagato ‘rhan samyaksambuddhah sarvavasananusamdhikleSaprahano bhavisyati |

Y4 PSP 6-8:124: iha subhiite yada bodhisattvo mahdsattvah satparamitah paripirya ...
astadasavenikan buddhadharman paripiirya vajropame samadhau sthitvaikacittaksana-
samayuktaya prajiiayanuttaram samyaksambodhim abhisambudhyate | tada tathagata iti
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In Asta, prajiiaparamita is said to be the full accomplishment (perfection)
of the all-mode knowledge, omniscience (sarvajiiatva, sarvajiiata).”> “Be-
cause of having abandoned all the serial connexion or succession with the
vasand of the defilement- and knowable-hindrance (sarvaklesajiieyavarana-
vasananusandhiprahinatam upadaya), the prajiiaparamita is non-generative of all
dharmas.”*® The last sentence links up the notion of the twofold hindrance
with the notion of vasana, and is therefore doctrinally significant in the
context of our investigation of the impact of the vasana (and aklistajiiana)
doctrine. However, this linkage is attested only in Xuanzang’s version of
the third assembly (2 =):°” “because of the absolute abandonment of all
defilement serial continuity together with the vasanas ....” It is not in the
other Chinese versions, including the oldest Daxing Bore and Kumarajiva’s
version.”® Accordingly, the allusion to vasana here maybe a later interpolation.
Elsewhere in the Asta, it is said that the prajiaparamita is said to be the
modes of the intrinsic nature of all dharmas.”®® Training in the prajiiaparamita,
the Bodhisattva swiftly attains all the buddha-qualities and the all-mode
knowledge.!? Accordingly, in such contexts, the all-mode knowledge and
the all-knowing are still not properly differentiated, although we might

nirdisyate sarvadharman janita ity atah sarvadarsim sarvajfia iti |
prajiiaparamita |

% Asta, 86: sarvaklesajiieyavaranavasananusamdhi-prahinatam upadaya anutpadika bha-
gavan sarvadharmanam prajaaparamita | For vasana-anusamdhi, cf. 558 2 “the
continuity/succession of the vasanis,” in {BOCHEAE) (Mo, T8, 116a10-11), the
older translation of the Mahaprajfiaparamita.

77X, 17, 576b25-26 : JKEi— YA E RIL ; 2al R, However, it
is the fourth and the fifth assemblies (Z5VU®, 25 L 8) that properly correspond to
the Asta.

% CEITHAEHE) T8, 440023: HEATEHATR, ARG FREE R, ; CNiREE BREE
#€) T8, 550a8: AR, IFAEIRH, IHRIEH. ;X T7,798c16-25: ... /n—Y]
R, BREE i R

% Asta, 103.

100 Asta, 250.
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also infer that the “knowledge of the omniscient” is in fact the “all-mode
knowledge.”

5.1.2. Vasana, its absolute eradication and Perfect Buddhahood

In the Larger Prajiaparamiti texts evolved from the Asta, such as
Paficavimsatisahasrika  Prajfiaparamita, frequent allusion to wvasana and
vasananusandhi (“serial connexion or succession of vasana”) is attested. Thus,
like MVS (§3.2 and §3.4) and the Pali commentaries (§2), they teach that
vasana serial connexion (sarvavasananusandhi) is not defilement, but exists in
the two yanas, resulting their bodily perturbation, and is absent only in the
Tathagata.!®! The Astadasasahasrika Prajiiaparamita (=AdPP):

Subhiti! The vdsana serial connexion is not defilement.!> But even
though the Sravakas and Pratyekabuddhas have abandoned greed,
hatred and ignorance, certain bodily perturbances occur. These [per-

turbances] lead to harm in the case of the foolish worldlings; not in the

case of the Sravakas. They are [completely] absent in the tathagata.'®

101 Cf. PSP 5, 126: bhagavan aha: na subhiite kleSaprahanasya nanatoam asti, asti punas

tathagatasya sarvavasananusamdhiklesaprahanam, na punah sravakasya sarvavasananu-
samdhiklesaprahanam |
1921 have emended vasananusandhikleso 'sti to vasananusandhih kleso 'sti, which reads

more meaningfully, and probably agrees better with Xuanzang’s version. See
following note.

103 AdPP, 1, 149: bhagavan aha, na subhiite vasananusandhih kleso 'sti | api tv asti tesam
Sravakapratyekabuddhanam ragadosamohaprahanam; kascit tu kayavikaras pravartante |
te balaprthagjananam anarthaya samvartante | na tu Sravakanam, te tathagatasya
nasti |; PSP 5:126 states almost identically: bhagavan aha, na subhiite vasananu-
samdhiklesaprahanam; api nu tesam ragadosamohaprahanam asti, kayavagvikaras tu
pravartante | te tu balaprthagjananam anarthaya pravartante, na tu Sravakanam, te
tathagatasya na santi | But on the basis of the AdPP passage above, Xuanzang’s
CRIBE B REEZAE) (X, T, 872a1-19, T7, 338a4-9, and T7, 695¢7-11: fi 5 : [
B BRHBEIEN, AGEEE e EE C, G0 o PlEiREEh 5 . 5h
TSI 2% 8 SRARA, AR BOR A ARAAE S | f2%  JREE R, SR SARIRE S | 1R, 40
U1 R, A MHESTRIEE ) ) as well as Kumarajiva’s {EEFIMAE R EFS)
(Kj, T8, 376a3-621: fiit7HEHE  HIFMENG, BEE. RS TALUER. BEE,
BERH, NRBARZIGIR. 2=3Y, #IE ), vasananusamdhiklesaprahanami
should be amended to vasananusamdhih kleso (like AdPP).
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The complete destruction (samudghata) of vasana is defined in PSP as the
non-manifestation (asamudacara), in each and every way, of any improper
behaviour resembling defilements.!%*

In most instances, the eradication of the vasananusandhi is explicitly stated
to be through the attainment of the all-mode knowledge, and sometimes
indicated as the consummation or culmination of the Mahayana path of
cultivation. Thus, a list of practices enumerating the spiritual friends and
teachers of the Bodhisattvas begins with the six paramitis and culminates
in the all-mode knowledge and the abandonment of the serial connexion of

vasana.

The six paramitas, Subhiiti, should be known as the spiritual friends
of the Bodhisattvas, Mahasattvas. [So are] the four abidings of mind-
fulness (smrty-upasthana) ... the eighteen unique buddha-qualities. ...
The six paramitdas are to be known as the teachers, ... the moth-
ers, the fathers. The four abidings of mindfulness, proper exertion
(samyakprahana) [etc. up to] the eighteen unique buddha-qualities are
conducive to the all-mode knowledge up to the abandonment of all
defilements together with their vasana serial connexion (sarvavasanai-

nusandhiklesaprahana).\®

In Xuanzang'’s translation of the Mahaprajiiaparamita, we see “the abso-
lute abandonment of all defilement-vasanas”—alongside with sarvajiiana,
sarvakarajfiana, anuttard samyaksambodhi—stated to be “the teachers and the

path/guide (#56fi 25; sastarah, marga) for the Bodhisattvas, great beings.”1%
The older translation, {JBOCHEE#E) Fangquang Bore [ing (=Mo), states: “the

104 Cf. PSP 6-8:61: katamas ca subhiite vasanasamudghatah? sarvena sarvam sarvathd
sarvam klesasamgav asadrsacesto ‘samuddcaro "yam ucyate vasanasamudghatah | Simi-
lar definition in the Yogacarabhiimi; cf. T30, 574a18-22.

15 PSP 5:10f: sat paramitah subhiite bodhisattvanam mahdsattoanam kalyanamitrani
veditavyani; catvari smrtyupasthanani ... | catvari smrtyupasthanani ... 'stadasi-
venika buddhadharmah sarvakarajiiatayai yavat sarvavasananusamdhikleSaprahanaya
samvartante |

It seems proper to interpret vasananusamdhikleSaprahana as saha vasana-

nusamdhya klesaprahanam. Cf. BoBh, 63: savasanasarvaklesaprahana; nyon mongs pa

bag chags dang beas pa thams cad spangs ba; —YIENSE RKER; and savasanappahanam

(Pali), understood as saha vasanaya kilesappahanam (see Akli, §1, and ns. 9 & 10.)
106 Cf. T6, 709a18-29; T7, 288a1-15; T7, 652c27—653a5.
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six paramitas are the sarvajiia. The six paramitas are that which eradicate the
vasands of men.” 1%

In Asta, Subhtiti, a prominent direct disciple of the Buddha, is presented
as the disciple who properly understands and expounds the new Mahayana
message of prajiiaparamita, praised as being foremost among those dwelling
paramitd, he is also described as one who dwells/abides in isolated-ness,
emptiness etc., and who does not apperceive (nopalabhate) the six paramitas.
Yet, compared to the Bodhisattvas’ coursing in the prajiiaparamita, Subhati’s
dwelling is said to be infinitely less significant. Because, except for the

Tathagata’s dwelling, this Bodhisattva dwelling is supreme:

Therefore, Kausika, the Bodhisattva, Great Being, wishing to get
to the highest state (agratd) should dwell in this dwelling, viz, the
prajigparamita-dwelling. Why? For, herein, Kausika, a Bodhisattva,
Great Being, coursing in the prajiiaparamita, transcends the stage of the
Sravakas and Pratyekabuddhas, enters into the Bodhisattva-certainty
(bodhisattvaniyama), perfects the Buddha-qualities, and will attain the
all-mode knowledge. Having attained the all-mode knowledge, he will
become a Tathagata, Worthy One, Perfectly Fully Enlightened One, who
has achieved the abandonment of all defilements together with their
vasand-succession (sarvavasananusamdhi-prahano bhavisyati).'%®

1 Mo, T8, 97b23-24: NFAREH, RMERR. NEFREHR, PRAGE .

18 PSP 5:67f: tatha hi tathagataviharam sthapayitod bodhisattvasya mahasattvasya
prajiidparamitayan carato yo viharah sarvasravakapratyekabuddhanam ca ye vihards
tesam viharanam ayam bodhisattvasya mahdasattvasya prajiidparamitayai carato yo
viharah so 'gra akhyayate, ... tasmat tarhi kausika bodhisattvena mahdasattvenagratam
gantukamenanena viharena vihartavyam yad uta prajfiaparamitaviharena. tat kasya
hetoh? atra hi kausika prajiiaparamitayasi caran bodhisattvo mahasattvah sravaka-
pratyekabuddhabhiimim atikramati, bodhisattvaniyamam avakramati, buddhadharman
paripiirayati, sarvakarajiiatam anuprapsyati, sarvakarajiiatam anuprapya tathagato
"than samyaksambuddhah sarvavasananusamdhikleSaprahano bhavisyati.; Cf. Kj, T8,
362a16-b15: i FERAEA : EETRLL A T2, MIREGREAAITS, ... PSE AT
9. ..o ARILARC? 185 | ZRER L e — URREE T, — YRS T, — YRz, —v)
TRIERITT, — YRR T, 1R | BB EHR T T, SR ne R i b
BT, A0tk —, ToTEEDERE EWRATNRE R, MILUR ? BRIMT, &
VPR A THECE BRI ], RS R T iR iR o LURIR, e ERn B K
FR—UIRE R b, EITRBATRREE T, LA 67500 | S e A o TS
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Thus, in the newly emerged Mahayana Bodhisattva-path—conceived as
transcending the “older” path of the Sravakas and Pratyekabuddhas—
Perfect Full Enlightenment is the final goal, to be achieved by the Bodhisattva
through the coursing in prajiiaparamita. The passage suggests that it is after
the all-mode knowledge has been attained (anuprapya) that the vasana serial
connexion comes to be abandoned. And it is only with its absolute abandon-
ment that this Perfect Buddhahood can finally be attained. Elsewhere it states
turther that they are abandoned in the manner of not being susceptible to re-
arising (sarvavasananusamdhiklesah prahasyante, anutpattikaprahanah).'® This
tallies with the Abhidharma doctrine that the Buddha’s non-defiled nescience
is not only fully abandoned, but also rendered incapable of re-arising. The
role of the all-mode knowledge is sometimes stated more explicitly:

The Bodhisattva, Great Being, ... having entered into the Bodhisattva-
certainty (bodhisattvaniyama), further abandons all defilements along
with their vasana serial connexion by means of the knowledge of the
all-mode knowledge.!'

The two corresponding places in Xuanzang’s version add: “it is only then
all vasanas are eradicated through the all-mode knowledge, the Bodhisattva
enters into the Tathagata-stage; only then does he arrive at the culmination
of his version. The following is an example:

PSP 6-8:132f states that for the sake of Perfect Enlightenment, the Bodhi-
sattva should train in all skilful dharmas; “training wherein, he will attain the

IR, JEF ], RSB, AEmEhL, R OHA, 19— UIRER, Br—UIEnaE e

109 Gee n. 120 below.

HOPSP 5:155: bodhisattvo mahasattvah ... bodhisattvaniyamam avakramya saroakarajiia-
tajfianena ca sarvavasananusamdhiklesan prajahati|; Cf. Toh 9, bka’ 'gyur, shes phyin,
vol. ga: 158b-159a: byang chub sems dpa’i skyon med par zhugs nas / rnam pa thams
cad mkhyen pa nyid kyis / bag chags kyi mtshams sbyor ba’i nyon mongs pa thams cad
rab tu spong ngo //; Tib has no equivalent to -jiianena; rnam pa thams cad mkhyen pa
nyid kyis.

1 But also bear in mind our remark above on Xuanzang’s rendering of this term.
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all-mode knowledge, and will abandon all the vasana serial connexion.”!!2

To this, Xuanzang’s version immediately adds: “It is only then that he will
''''' 7113

As regards the particular stage of the absolute eradication of the vasana,
the Larger Prajidparamita is in fact quite articulate: It is abandoned by the
perfected prajiia conjoined with the single moment of the vajropama-samadhi:

[Buddha to Subhtti:] Just these [bodhisattvadharmas] are the buddha-
dharmas. That is to say: by means of these dharmas he directly realizes
the all-mode knowledge (sarvakara-jiiatd). When he has acquired the
all-mode knowledge, succession of all the vasanas is abandoned. The
Bodhisattva, Great Being directly realizes it (the all-mode knowledge);
[but] by means of the understanding /wisdom conjoined with one single
moment, all dharmas are directly realized by the Tathagata, the Perfectly
Fully Enlightened one (Xuanzang: “The Tathagata, ... having directly
realized all dharmas by means of the excellent prajiia conjoined with a
single moment, attains the Supreme Perfect Full Enlightenment.”!4).
This is the difference between the Bodhisattva, Great Being, and the

tathagata, Arhat, Samyaksambuddha.

This, Subhiiti, is just like the case that the candidate (pratipannaka) is
quite another than the one abiding in the fruition (phalastha); and yet
it is not that both are not foremost persons (agrapudgala=aryapudgala).
Likewise, the Bodhisattva, Great Being, is the candidate in the non-
hindered path (anantaryamargapratipannaka); but the tathagata, Arhat,
Samyaksambuddha is one who has acquired the hindrance-free knowl-

H2PSP 6-8:132f: ... bodhisattvena mahdsattvena prathamacittotpadam upadaya sarva-
kusaladharmaparipiiryai  Siksitavayam yatra Siksitva sarvakarajfiatam anuprapsyati
sarvavasananusamdhim prahasyati |; likewise, Tib Toh 9, bka’ ’gyur, shes phyin, vol.
kha: 306a-306b: dge ba’i chos thams cad yongs su rdzogs par bya ba la bslab par bya
ste de la bslabs na rnam pa thams cad mkhyen pa nyid rjes su 'thob bo // bag chags kyi
mtshams sbyor ba thams cad kyang yongs su spong ngo // However, this passage lacks
last sentence of Xunazang’s version.

13X, T7,415b8-12 (=T7, 415b9-12): ... HWEEK—VIEE, LEES—YIMEE, KB
—UIE KA, JTRERS— IR,

14X, T7,418a28-b2: 7 : FASENR—YNEE—YIME, HHES—UEY, KE—UH
RAEME, HREAK, e, EHE, R—UREDI—RAMHED SHREE D, FEEE
FREEE, BB, 2REEEM _IEER, ;X T7,755a9-13: 3 : sEE R —UNA
B—UItH, HES—UEE, KE—UESEE, SRk, B EEHE, R—
UREDI—RIABHEFER GRS E, A L IES SR, 2REERME R,
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edge (anavaranajiianaprapta). This, Subhiiti, is the difference between the
Bodhisattva, Great Being, on the one hand, and the Tathagata, Arhat,
Samyaksambuddha, on the other.!??

We shall see below (§6) that in Yogacara, the “hindrance-free knowledge”
is directly related to the notion of overcoming the non-defiled nescience
(called therein the non-defiled ignorance aklistavidya—BoBh, 62). In Xuan-
zang’s version of the PSP (T7, 749¢16-18, cited below in n.118 ) too, the
absolute abandonment in the final anantaryamarga is that of all klesavarana and
jiieyavarana; the latter being the cognitive hindrance attributable to the non-
defiled nescience. As regards the last description of the difference, the several
versions of Xuanzang and that of Kumarajiva, while essentially agreeing with
the PSP, are more explicitly in terms of the Abhidharmic differentiation of the
anantaryamarga and the vimuktimarga. Thus, Xuanzang:

when [the practitioner] is coursing in all dharmas in the anantaryamarga,
and has not been freed from the hindrance of darkness, has not acquired
mastery, has not acquired the fruit—he is known as a Bodhisattva, Great
Being. When he is coursing in all dharmas in the vimuktimarga, and has
been freed from the hindrance of darkness, has acquired mastery, has
acquired the fruit—he is then known as the a Buddha. This is how the
Bodhisattva and the Buddha differ. Because there is a difference in stage,
the dharmas are not identical (“not without a difference”); but one cannot
say that the dharma-nature is different.!1®

Kumarajiva’s version is similar; but more concise:

15 PSP 6-8:141f: ... eta eva subhiite buddhadharma yad ebhir dharmaih sarvakarajfiatam
abhisambudhyate tasya sarvakarajiiatapraptasya sarvavasananusamdhih prahiyate |
tam bodhisattvo mahasattvo 'bhisambudhyate; tathagatenarhata samyaksambuddhena
sarvadharma ekaksanasamayuktaya prajiiaya abhisambuddha ayam viseso bodhisattvasya
mahasattvasya ca tathagatasyarhatah samyaksambuddhasya | tad yathapi nama subhiite
anya eva pratipannako ‘nyah phalasthah | na ca tav ubhav api nagrapudgalau | evam
eva subhiite bodhisattvd mahdsattva anantaryamarga-pratipannakas tathagatah punar
arhan samyaksambuddhah sarvadharmesv andvaranajiianapraptah, ayam subhiite viseso
bodhisattvasya mahasattvasya ca Tathagatasyarhatah samyaksambuddhasya | Cf. X, 17,
418a25-b11; X, T7, 755a7-19; X, T6, 1044a6-21; Mo, T8, 138b1-10; K], T8, 411b15-
27.

16X, T7, 418b5-10.
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When the Bodhisattva, Great Being, courses in the anantaryamarga, he
is known as a Bodhisattva. In the vimuktimarga, being free from all

coverings (/hindrance) of darkness, he is known as a Buddha.!'”

The above-mentioned “one single moment (ekaksana)” undoubtedly refers to
the moment of the vajropamasamadhi with which the prajfia is conjoined. This
is unmistakable in the PSP, as the following passage shows:

Here, Subhiiti, when the Bodhisattva, Great Being—having fulfilled
the six paramitas, ... the eighteen unique buddha-qualities, abiding
in the vajropamasamadhi—directly realises the Supreme, Perfect Full
Enlightenment by means of the prajfia conjoined with a single thought-

moment,!!® he is then described as a Tathagata.!'

More specifically, it is after the Bodhisattva has finally achieved the all-mode
knowledge that all the visani-succession are absolutely abandoned, in the
manner of their not further re-arising;:

And, Subhiiti, that Bodhisattva, Great Being, fully mastering (/intensely
practising; parijayan kurvan) the six paramitds in the Enlightenment-
paths, until he comes to be endowed with the eighteen unique bud-
dha-qualities|[, etc., up to,] endowed with the all-mode knowledge.
These, Subhiiti, are the paths to Enlightenment. By means of these
Enlightenment-paths, he fulfils the paramitas. Having fulfilled the
paramitds, by means of the wisdom (/understanding; prajiia) conjoined
with a single moment, he will achieve the all-mode knowledge. In
that state (tatravasthayam), all the defilements together with their vasana-
succession will be abandoned by him, as abandonment not susceptible

17Kj, T8, 411b25-27.

18X, T7, 749c16-18: TELLAER, A —RIARE MG E Mg, KEr—UTERE, Fr—
PR EE ) RUMHAE, RIS LIESEEEE, TvRUIZK. .. “When, immediately after this,
by means of the single moment of prajiid conjoined with the vajropamasamadhi,
he absolutely abandons all vasana-succession of the dausthulya of the twofold
hindrance of klesa and jfieya, and realises the anuttara samyaksambodhi.”

U9 PSP 6-8:124: iha subhiite yada bodhisattvo mahasattoah satparamitah paripiirya- ...
astadasavenikan buddhadharman paripiirya vajropame samadhau sthitvaikacittaksana-
samayuktaya prajiayanuttaram samyaksambodhim abhisambudhyate tada tathagata iti
nirdisyate sarvadharman janita ity atah sarvadarsim sarvajiia ity abhidhiyate |; Cf. X,
T7,749¢13-19. Also, Kj, T8, 408b13-20.
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to arising (FEFTIEAHY . . . abandoned in the manner of being incapable
120

of further arising”; A4 “because of their non-arising”).
That is: the paths leading to Enlightenment (bodhaye margah) are intensely
cultivated by the Bodhisattva and are fully mastered (parijayam-/kr) only
when he comes to be endowed with the eighteen unique buddha-qualities . ..
up to the knowledge that is the all-mode knowledge (sarvakarajfiatajfiana).
It is with these paths leading to Enlightenment that he fulfils the paramitas
and will attain the all-mode knowledge. And as Xuanzang’s version here
clarifies: all vasanas are not only fully eradicated, but also rendered absolutely
incapable of re-arising—and this is the attainment of Buddhahood.'?!

To summarise: the Abhidharma teaches that a defilement is abandoned,
in the anantaryamarga, by the simultaneously arising prajiia qua counteragent.
This prajiia is called a receptivity (ksanti). In the next moment called
the vimuktimarga, the practitioner is totally liberated from the defilement,
and the corresponding jiiana arises. Both ksanti and jiiana are modalities
of the universal thought-concomitant prajiia. The vajropamasamadhi is the
anantaryamarga that cuts of the very last (nineth) division of defilement, as a

120 PSP 5:137: sa khalu punah subhiite bodhisattvo mahdasattvah satsu paramitasu caran
bodhimarge parijayam kurvan, yavad dasabhis tathagatabalaih samanvagato bhavati, . ..
sarvakarajfiatdjiianena ca samanvagato bhavati | ime subhiite bodhaye margah | sa ebhir
bodhimargaih paramitah paripiirayati | paramitah paripiirya sarvan tad ekalaksanasama-
yuktaya prajiiaya sarvakarajiiatam anuprapsyati | tasya tatravasthayam sarvavisana-
nusamdhiklesah prahasyante, anutpattikaprahanah |; Mo, T8, 116a7-11: EFET /5K
MEELESERE, EWT. . —R—E, DEE NG, EBERESS. B
REFTIERE S 2 A RIRE, SERTIEAER ... K|, T8, 378b17-22: /2 R B IEI T /51
WEEFME, NHERBEEH T, - —UEE, BAE2ME, fEEERME
R E, M SMHERE—UEE, @k YA E KSR, DAL,

— IR SRR N E L SEERET, 154420, Cf. Toh 9, bka’ "gyur, shes phyin,
vol. kha: 222b. 142b-143a: de’i tshe de’i bag chags kyi mtshams sbyor ba’i nyon mongs
pa thams cad kyang mi skye bar spang bas yongs su spong bar 'gyur te /

See X, T7, 342b26-c26: FiARBUBLAIAY-T), VUSRI, POMERRAR, SO, KR K
B, K& /U, SESE, BRI —UIE BT, U M ERE
BREEMHE, BHRETHERGEN. GRIGECREM, H—RAHERSS, (F6E
Aefe—UIR (H?) & MARE, — U S RO B KN E R SRR, 195 .
Also cf. X, T7, 699a27-b7: - - - FEEZ O, M RAMHELRS, FiEs—
YIRHE . B, — OIS S RS AR SR, RIRaisR, B IEFR.

12
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result of which the practitioner is absolutely freed from all defilements.!??> In
attaining Buddhahood, the non-defiled nescience is completely eradicated in
the last anantaryamarga. Immediately after, the “knowledge of the exhaustion
of outflows” (ksayajfiana), following by the next moment of the “knowledge
of non-arising” which ensures that all defilements along with their vasanas,
and the non-defiled nescience, can no more arise. This final knowledge is in
nature the unique all-mode knowledge (cf. §3.4.1).

All these Abhidharmic doctrines can be seen to have impacted the Prajiia-
paramita doctrinal system. However, the apparent further articulation of the
Larger Prajiaparamita tenet is that it now speaks of the attainment of Perfect
Buddhahood, or rather his perfect Wisdom, as being subsequent to this.
The suggestion seems to be that: now, the all-mode knowledge previously
intended as the Buddha’s unique final Wisdom—both in Abhidharma and
a probably somewhat earlier stage of the Larger Prajiiaparamiti—is now,
though still considered as unique to the candidate (the [buddha-]pratipannaka)
destined to be a Tathagata in the immediately following moment, is made
comparable to the Abhidharma notion of receptivity (ksanti) which absolutely
abandons a defilement, in this case all defilements along with their vasanas in
the tinal anantaryamarga. The PSP claims that all the preceding knowledge
and abandonments (jianasi ca prahanaii ca)—i.e. jiianas and ksantis—upto and
including those of the Arhats and Pratyekabuddhas, are in fact

the ksanti of the Bodhisattva, Great Being. In this way, ... having

tulfilled all the paths of all the Sravakas and Pratyekabuddhas, he enters
the Bodhisattva-certainty. Having entered the Bodhisattva-certainty,

he abandons all defilements along with their vasanas by means of the

knowledge of the all-mode knowledge (sarvakarajiiatajiiana).'?

That is: differing from the Abhidharma doctrine, the prajiia that cuts all
defilements and visanas are now not considered as ksantis, but a jiiana. The
tinal Wisdom that issues in the very next moment now apparently receives
As seen a few paragraphs above, the Bodhisattva in the penultimate stage
is the candidate (for perfect Buddhahood) in the anantaryamarga. In the
final, ultimate tathagata-stage, he acquires the “hindrance-free knowledge”

122 Cf. MVS, 264c21-23.
123 PSP 5:155.
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(anavaranajfiana), which now seems—especially according to Xuanzang’s

doctrine of the Prajiiaparamita, the Bodhisattva now arrives at the tenth stage,

the buddha-stage (=dharmameghabhiimi), at which he becomes no different
from a Tathagata:

In this connection, how is it that a Bodhisattva, Great Being, abid-
ing/dwelling in the tenth stage, is to be said to be indeed a “full
tathagata” (tathagata eveti vaktavyah)?'?*  When a Bodhisattva, Great
Being, has fulfilled the ten paramitas, up to the eighteen unique buddha-
qualities, and there occurs the all-mode knowledge and the abandon-
ment of all defilements together with their vasana serial connexion, and
great compassion and all buddha-qualities have been fulfilled—in this
way, Subhiiti, a Bodhisattva, Great Being, after the tenth bodhisattva-
stage, is to be known indeed as a “Tathagata.”'?

124 Cf. Xuanzang: “he should be said to be no different from a Tathagata”;
Kumarajiva: “should be understood as being like a Buddha.”

125pSP 1-2:102:  tatra katham bodhisattvo mahdsattvo dasamyam bhiimau sthitah
samstathagata eveti vaktavyah? yada bodhisattvasya mahasattvasya dasaparamitah
paripiirnda bhavanti, yavad astadasavenika buddhadharmah paripiirna bhavanti, sarva-
karajfiatajiianam ca sarvavasananusamdhiklesaprahanam (cf. savasanam kilesapahanam,
savasanasarvaklesaprahana; — YIRS RKER) bhavati, mahakaruna ca sarvabuddha-
dharmah paripiirna bhavanti | evam hi subhiite bodhisattvo mahdasattvo dasamyah
punar bodhisattvabhiimeh param tathagata eveti vaktavyah | ; X2, T7, 88c11-17 : =ff]
SEEEERIREES T HE, BLFEAIAME S ] 2 B | R R e LT IR
%, hECEWH/\BAIE, B—Y1E, —YIMHE, SEKE— RIS R E
EEbH, HtiRER A SRS T HE, BEEAIAES . (This version
seems closest to the Sanskrit version.); Kj, T8, 259c6-15 : A& g -4 & A4
7 HEEEFEE S NERE, - SRR, Bi—YEERE, ReE
BRI (T B EIAN R, - - 5 X T5, 309b5-16 @ [T | R EHIC B T+
REMS R ES R 7 ) T8 | BEEENECEN PGEES,
o BB ER, UL GEMRE. YR, BRI UIPER ; A 1EKE—
U S, R, BECER - CENWES A ERE A, BRI
JESHER ) X, T7,497a24-b9: & | RAEEERREES HHIE, RATFHERAH
A SIS EN, BREAIRIES R ? ) TEHT | RS AR 1 O 1B A1 TR 2
TEBAPREES, - BEWARTDEHABAIE, B8, —UIHE,
K BT —UTENSE SRAR R i, HIEGR, RS T HE, Rl
FHEFEHIIBS IR 1S B, BARAANACHE S MR
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5.2. Discussion on vasand in (K& EE)

CRE ) Dazhidu lun (=DZDL), purporting to a commentary on the Maha-
prajiidparamitd, contains extensive discussion on vasand. Like in the Prajia-
paramita, it explains the imperfection of the two yanas” wisdom in terms of
vasand, rather than the non-defiled nescience. The Buddha alone abandons
the defilement-traces (KA1 ; klesavasana); this results in his perfect Wisdom
surpassing the two yanas. He does so by means of his all-mode-knowledge.
The nature of vasana is explained thus:

The defilement-traces are the residual impregnation/perfume (55) of
the defilements. They are bodily or vocal karma not conforming to
wisdom (prajiia), and appear to arise from defilements. Those incapable
of knowing others” minds, on seeing their actions generate impure
thoughts. They are not truly defilements; but are actions (karma) arising
on account of having for long habitually practiced (/been accustomed
with /A#) defilements. Just as one having his feet chained up for a
long time comes to be suddenly released. Even when walking without
the chain, he still retains the habitual manner as when he was chained.
Just as the garment of a nursing mother that has become tainted. After
cleaning it with pure ashes, even though the taint has been removed, its
residual trace still remains. The garment is like a Noble One’s thought;
the taint is like the defilements. Although it has been cleansed with the
water of Wisdom, the residual trace of the taint still remains. Thus, even
though the other Noble Persons [other than a Buddha] can abandon

defilements, they cannot abandon their vasana.'?

Similar cases of vasana are given, as in the Abhidharma: those of Nanda’s
sensual craving, Sariputra’s anger, etc.!?” Also like in the MVS, it compares
the traces of the other Noble Persons to the ashes that left behind after a fuel
has been burnt, owing to the relative feebleness of the fire. A Buddha’s
sarvajfiatd fire consumes all defilements without any residual traces; just
as the powerful fire at the end of a kalpa, which consumes everything

without leaving anything behind.!?® Some further explanations are given:
The virtues of the two yanas are accumulated for one or two or three

126 D7DL, 260c2-10.
127.Cf. DZDL, 260c10-24.
128 D7DL, 260c23-27.
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lifetimes; but a Buddha has been impregnated /perfumed by skilful dharmas
for immeasurable asamkhyeyakalpas and thus for him there is no residual
traces of the defilements. Further, in the case of a Buddha, all virtues have
been exhaustively taken up, owing to which all klesavisands are absolutely
exhausted without any residues. This is because the skilful virtues counteract
the defilements. The Arhats are incapable of acquiring all these virtues;
they only abandon worldly attachments and enter into Nirvana straight
after.'? A Bodhisattva abandons [all] defilements when he attains the
anutpattikadharmaksanti [at the eighth Bodhisattva-stage]; he abandons the
klesavasanis when he attains Buddhahood.”!3

An important doctrine here, not visible in the Prajfiaparamita in general,
concerns the notion of transformational births of the advanced Bodhisattvas
on account of their residual visana:

When the Bodhisattva attains the anutpattikadharmaksanti, he has ex-
hausted all defilements. But since he has not eradicated the vasanas, he
is capable of being transformationally reborn at will—qua retribution
of the vasanas and as a body born of the Dharmadhatu. This is on
account of his great compassion for sentient beings. It is also for the
sake of completing his original vows, and in order to return to the world
again for accomplishing the remaining buddha-qualities (buddhadharma).
When the tenth stage is completed, he will be seated upon the seat of
Enlightenment (bodhimanda). By virtue of the nonhindrance-liberation
(JERREARIG, anavarana-vimoksa), he will acquire the all-knowledge and the
all-mode knowledge and abandon the klesavasanas.

According to the Mahayana people: “the Bodhisattva that acquires that
anutpattikadharmaksanti has exhausted all defilements and vasanas.” This
is also wrong! If all has been exhausted, he would be no difference from
a Buddha. Hence, when the Bodhisattva acquires the anutpattikadharma-
ksanti, he relinquishes the physical body and acquires the body born of
the Dharmadhatu. 3!

According to the above doctrine. A Bodhisattva, having destroyed all
defilements—as also in the case of an Arhat—has transcended samsaric
rebirth. But he still has vdsana on account of which, in Mahayana, he is still

129D7DL, 261a29-bé.
130 D7ZDL, 262a14-16.
31 D7ZDL, 261c22-262a2.
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susceptible to another type of subtle, transformational (parinamiki) rebirth. In
fact, he needs this in order to complete his Bodhisattva vows and accomplish
all the buddha-qualities to attain perfect Buddhahood. DZDL explicitly claims
that “for the Bodhisattvas, the visanas of the Sravakas and Pratyekabuddhas
are defilements.” This notion, that outflow-free dharmas can be “defilements”
and can also constitute karma, is of course a far cry from the Srévakayéna
tenets and also Early Buddhism for whom only defilements and with-outflow
karma can lead to rebirth. But the implication here is that such form of rebirth
is not within the triple sphere of samsaric existence. DZDL expounds as
follows:

Q: An Arhat’s body retributed by the causal conditions in his preceding
existence will necessarily come to be extinguished. Where will he
complete his path to buddha-hood?

A: When he attains Arhat-hood, all his outflows constituting the causal
conditions [for existence] in the triple are exhausted, and he will no
more be born in the triple sphere. There is, [however], a buddha-
land beyond the triple spheres, which does not have even the name
“defilements.” In this field, he will hear the Saddharmapundarika-siitra
from a buddha and complete the path to Buddha-hood.3?

It is interesting to see the author of DZDL here essentially agreeing to a
doctrine which is usually ascribed to the Tathagata-garbha school of thought.
This school claims thus: Even the non-defiled nescience of perfuming are of
the nature of defilements, albeit in a very subtle form. These visanas that
still remain in the two yanas serve as supporting conditions for the outflow-
free (anasrava) karmas to generate a subtle, inconceivable type of birth-and-
death. The birth-and-death that comes to an end as a result of the exhaustion
of with-outflow (sdsrava) karma is “sectional (birth-and-)death” (pariccheda-
cyuti). The two yanas, as well as the advanced bodhisattvas, are still subject to
the “transformational birth-and-death” (acintya-parinamiki-cyuti), generated
by the outflow-free karma as cause and the “ignorance-perfuming ground”
(avidyavasabhiimi; ma rig pa’i gnas kyi sa; JERAE L/ FEBH{THE) as supporting
condition.

132D7ZDL, 714a9-15. The text here, as in many other places, quotes the Saddharma-
pundarika-siitra as scriptural support.
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This “ignorance-perfuming ground”—existing from beginningless time—
is the most subtle and fundamental source of all defilements. “All arising of
defilements has the ignorance-perfuming ground as its cause, has ignorance-
perfuming ground as its condition.”'3 Tt is not conjoined with thought, and
is abandonable by the Buddha alone. We thus discern here a Mahayana doc-
trinal development proposing that the ultimate obstacle—ultimate source or
seed of imperfection and the biggest Evil per se, existing from beginningless
time—to the attainment of the perfect Wisdom of Buddhahood is in fact this
fundamental, subtlest, nescience.

Just as, the arising, establishment and growth of all seeds have the
ground as support-basis. Likewise, the arising, establishment and
growth of all the [defilement] dharmas, surpassing the amount of sands
in the Ganga, to be abandoned by the Wisdom of the Tathagata’s

Enlightenment (F#£%), all have this ignorance-perfuming ground as

their support-basis. ... If the latter is abandoned (eradicated), the
134

former will come to be abandoned accordingly.
Thus, similar to the Abhidharma doctrine that a Buddha alone can absolutely
abandon the aklistajiiana and become perfectly enlightened, the Mahayana
doctrine here claims that the avidyavasabhiimi “cannot be abandoned by the
Arhats and Pratyekabuddhas; it is abandonable only by the Enlightenment-
knowledge (428, bodhijfiana) of the Tathagata.”!'® Accordingly, only a
Buddha truly transcends all births and deaths. This most subtle and fun-
damental ignorance-perfuming ground, which is more fundamental than all
the other defilements, constitutes the knowable-hindrance. The defilement-
hindrance, which is atmagraha, has the knowable-hindrance, which is dharma-
graha, as its support-basis. We can discern here an impact from the Abhi-
dharma doctrine of the non-defiled nescience—constituting the inspirational
source for the avidyavasabhiimi doctrine—even if it is differently interpreted
by the Mahayanists—and also an exemplification of the fusion of the latter
with that of the vasana.

133 Cf. SSH, T12, 220b11-24. Also see Yinshun 1951: 154a6-155a13.
134 SSH, 220b24—c1.
135 6SH, 220a13-15.
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6. Aklistajiana, vasana, klesavarana and jiieyavarana in Early Yogacara

For the Mahayana theory of Perfect Buddhahood and the soteriological
prescription of the path leading thereto, the early Indian Yogacara found an
important doctrinal device and inspiration in the Abhidharma doctrine of the
aklistajiiana and vasand.

6.1. Basic Section of the Yogacarabhiimi: Enlightenment is attained when
all vasanas and non-defiled ignorance are destroyed

The Bodhi-patala in the Basic Section (4&#177), among the earliest Yogacara
doctrinal strata of the Yogacarabhiimi, explains Supreme Perfect Enlighten-
ment in terms of the complete destruction of all defilements together with
the vasana, and the absolute abandonment of the non-defiled ignorance
(aklistavidya):

Herein, what is Enlightenment (bodhi)?
Briefly, it is the twofold abandonment and twofold knowledge.

Twofold abandonment: of defilement-hindrance (klesavarana) and
knowable-hindrance (jfieyavarana).

Twofold knowledge: [1] the taintless knowledge free from all bondages,
resulting from the abandonment of klesavarana; and [2] the knowledge
which is unobstructed and unhindered with regard to all knowables,
resulting from the abandonment of jiieyavarana.

Its synonyms: “pure knowledge” (suddhajiiana), “omniscience” (sarva-
jiiana), and “obstacle-free knowledge” (asarngajiiana). The complete
destruction of all defilements together with the vasana, and the remain-
derless abandonment of the non-defiled ignorance (aklistayas cavidya) is
called the “Supreme Proper Perfect Enlightenment” (anuttara samyak-
sambodhi).'3

Thus, we see here a more explicit development in which the attainment of
Perfect Enlightenment is taught to require the eradication of the twofold-
hindrance: Removal of all defilements—even that along with their vasani—
is not enough; the cognitive hindrance preventing the complete, all-mode
knowledge of all knowables must also be removed.

136 BoBh 62. Cf. T30, 498c20-499a15; T30, 975c11-17.
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In the very first chapter, on “families” (gotrapatala), of the Bodhisattva-
bhiimi, the Sravakapratyekabuddha-family is contrasted with the Bodhi-
sattva-family in terms of this twofold hindrance: The former are purified
only in respect of the defilement-hindrance; the latter is purified in respect
of both hindrances.!¥”

Another example of early Yogacara notion of the knowable-hindrance ob-
structing supreme perfect Wisdom is the Tattvarthapatala of the Yogacarabhiimi.
This text enumerates the highest level of Reality (tattvartha) as that accessible
exclusively for those whose knowledge (Wisdom) has been purified of, and
thus liberated from, the knowable-hindrance, in addition to being freed from
the defilement-hindrance. This cognitive domain is the supreme, highest
Suchness (tathata) “at the very limit of the knowables (i.e., of knowability
itself), from which proper investigations of all dharmas cease and proceed no
further.”138

The term “aklistavidya” in the above Bodhipatala passage, rather than
aklistajiana, is noticeable. It signifies a development in which the earlier,
Abhidharma conception of the non-defiled and non-defined aklistajfiana
being now considered an avidya—a Buddhist notion generally considered the
fundamental source of defilement.!® In this connection, we may also note
that, in a relatively later Yogacara text, the Trimsikavijiiaptibhasya, Sthiramati
(c. 6th century CE) in fact directly identifies the knowable hindrance with the
aklistajfiana:

The abandonment of the defilement and knowable hindrances is for
realization of liberation and omniscience [respectively].

For, defilements are the hindrance to the attainment of liberation; thus,
when they have been abandoned, liberation is realized.

The knowable-hindrance is the non-defiled nescience, obstructive to the
operation of knowledge with regard to all knowables. When it has
been abandoned, the unobstructed and unhindered knowledge arises

137BoBh 2. Cf. T30, 478c22-26.

138 Takahashi 2005: 87f: ... vyo gocaravisayah | sasau parama tathatd niruttard jiieya-
paryantagata yasyah samyaksarvadharmapravicaya nivartante nativartante ||

139 Cf. also the notion of the avidyavasabhiimi. However, also see §6.2 on usage of this
“avidya.”
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with regard to the knowable in all its modes; and thus the state of
omniscience is realized.!4?

6.2.  Aklistavidya (F3#&BB) and aklistajiiana (FZ#EF) in the Madhya-
ntavibhaga and its commentary

The Madhyantavibhaga states that the nondefiled ignorance concerning the
dharmadhatu constitutes the tenfold hindrance qua opposition to the ten
stages (bhiimi) of the Bodhisattva Path. The stages serve as their counter-
action.14!

However, the Bhasya that follows uses here the term non-defiled nescience:

Concerning the dharmadhatu ... that which is the nondefiled nescience

is the hindrance to the ten bodhisattva-stages respectively, on account

of being their opposition.4?

This suggests that indeed “avidya” here may not be used by Sthiramati (the
commentator) not in the strict sense of ignorance that is intrinsically defiled.

It is noteworthy that the ten Bodhisattva-stages—concretely constitut-
ing as they do the path of progress toward Perfect Buddhahood (tatha-
gatahood)—are expounded as being counteraction, stage by stage, to the
non-defiled ignorance/nescience. This obviously underscores the Mahayana
doctrinal concerns on the latter as the fundamental obstacle to be overcome
for the attainment of perfect Wisdom or complete Enlightenment.

6.3. *Mahayanasamgraha: the aklistavidya is non-defiled for the
sravakas, but defiled for the bodhisattvas

Asanga’s *Mahayanasamgraha cites the above-discussed stanza (chos kyi dby-
ings la ma rig pa / nyon mongs can min sgrib pa bcu / sa beu’i mi mthun phyogs
rnams kyi / gnyen po dag ni sa yin no //), and explains thus:

140 Buescher 2007: 38: klesa hi moksaprapter avaranam ity atas tesu prahinesu mokso
‘dhigamyate | jieyavaranam api sarvasmiii jiieye jiianapravrttipratibandhabhiitam
aklistam ajfianam | tasmin prahine sarvakare jiieye asaktam apratihatam ca jiianam
pravartata ity atah sarvajiiatvam adhigamyate |

41 Nagao 1964: 35: dharmadhatav avidyeyam aklista dasadhaortih | dasabhiimivipaksena
pratipaksas tu bhiimayah |l 11.16

142 Nagao 1964: 35.
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This ignorance is non-defiled for the $ravakas etc. But, for the bodhi-
sattvas, it should be understood as being defiled.!*

The reason is not far to seek: According to the Mahayana, unlike the
bodhisattvas, the sravakas do not seek the perfect all-mode knowledge (and
that is why they do not attain Buddhahood). They do not embark on
the bodhisattva stages wherein the non-defiled “ignorance” or “nescience”
constitutes a hindrance to be counteracted. This is explained in Asvabhava’s
commentary:

“This avidya is non-defiled in the case of the Sravakas”—This is because
it is not to be abandoned [by them]. It is not to be abandoned by them
because it is not their intention to enter into these [Bodhisattva-]stages
which serve as its counteraction, and it does not hinder their Nirvana.

“It is defiled in the case of the Bodhisattvas”—This is because it is
to be abandoned [by them]. It is to be abandoned because it is their
very intention to enter into these [Bodhisatva-]stages which serve as its

counteraction, and because the all-mode knowledge [sought after by the

Bodhisattvas] is hindered by this ignorance.!#*

7. Conclusion

Since the Buddha’s own time, the disciples, including the foremost Arahants,
had been overwhelmed by the superiority of the Buddha’s Wisdom. The
continuous pondering over and search for an answer on his incomparable
perfect Wisdom and the path leading thereto led to important Buddhological
doctrines in the various Buddhist schools or textual traditions. In a significant

143 Toh 4048, bstan 'qyur, sems tsam, vol. ri, 30a: ma rig pa 'di yang nyan thos rnams kyi
ni nyon mongs pa can ma yin gyi / byang chub sems dpa’ rnams kyi ni nyon mongs pa
can du rig par bya’o //

144 Toh 4051, bstan 'gyur, sems tsam, vol. ri, 257b: ma rig pa 'di yang nyan thos rnams kyi
ni nyon mongs pa can ma yin gyi zhes bya ba ni spang bar bya ba ma yin pa’i phyir ro //
de mi spong ba ni de’i gnyen po’i sa la ’jug pa’i skabs ma yin pa dang / mya ngan las "das
pa la bgegs mi byed pa’i phyir ro // byang chub sems dpa’ rnams kyi ni nyon mongs pa
can te zhes bya ba ni spang bar bya ba’i phyir ro // spong ba ni de’i gnyen po’i sa la ‘jug
pa’i skabs yin pa dang / rnam pa thams cad mkhyen pa nyid kyi bgegs byed pa’i phyir
ro//; (BRIRGFE) T31,423c23-28.
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way, this search may be considered one of the major threads inspiring the
origin of the Mahayana for which Perfect Buddhahood is the common ideal.

In this connection, the Sarvastivada formulated the aklistajiana doctrine.
This ajiiana is not avidya, and in fact not of the nature of defilement. It
is a non-veiled-non-defined (anivrtavyakrta) prajiia, one of the universal
thought-concomitants (caitta), to be abandoned by the path of cultivation
(bhavanaheya) upon the attainment of the Vajropamasamadhi. The Buddha
alone is capable of absolutely eradicating it, as a result of which he uniquely
and permanently achieves the all-mode knowledge. More or less contem-
poraneous with this doctrine, was the doctrine of visana. Before long, as
attested in the Abhidharmamahavibhasa, the two doctrines came to be often
fused: the two yanas are inferior in Wisdom because their aklistajfiana have
not been absolutely eradicated; the inferiority is also said to be on account of
their visanas not having been destroyed. The Sarvastivada-Vaibhasikas (e.g.,
Samghabhadra) emphasize the ontological reality of the aklistajiiana.

The Prajiiaparamita tradition continued to be inspired in their investiga-
tion in the Buddha’s Perfect Wisdom in a similar manner, and proposed that
the Wisdom-perfection (prajiiaparamita) is the perfect Wisdom to be sought af-
ter. It constituted both the means and the end with regard to Supreme Perfect
Enlightenment. However, in contrast to the Sarvastivada, their texts explain
the hindrance to Buddhahood in terms of vasana. This implies that the cog-
nitive imperfection of the two yanas essentially results from their incomplete
abandonment of defilements—having their visanas still remaining behind.
In the early Prajfiaparamita texts, such as the Astasahasrika, the “all-mode
knowledge” stands out as the main term characterizing a Buddha’s perfect
Wisdom. But eventually we see the clear distinction among three relevant
terms: all-knowledge (sarvajiiata), path-knowledge (margajiiata) and all-mode
knowledge. Another important term in this context is the “knowledge of the
term was initially used in a more or less generic sense, sometimes seen to be
synonymous with the other terms, and with buddhajfiana etc. But in the Larger
Prajiiaparamita, it is asserted—especially judging by Xuanzang’s version—
that the vasands are absolutely abandoned by the all-mode knowledge in
the Vajropamasamadhi (basically echoing the Abhidharma path-structure), and
this leads at the Tathagata-stage to the “knowledge of the omniscient,” the
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content and function of which must of course be the same as those of the
all-mode knowledge.

Starting from the earliest Yogacara textual stratum, Perfect Buddhahood
is said to be attained only when thought is absolutely purified (Suddha)—
fully integrated—by permanently abandoning both the defilement-hindrance
and the knowable-hindrance. This came to be the standard Mahayana Bud-
dhological doctrine. Sthiramati, for one, explicitly identifies the jiieyavarana
with the aklistajiagna. The significant impact of the aklistajiiana notion on
the Yogacara becomes conspicuous in texts like the Madhyanta-vibhaga and
the *Mahayana-samgraha, which teach that the ten bodhisattva-bhiimis are
practiced as its counteraction. It is further taught that this non-defiled
nescience/ignorance is non-defiled for the two yanas, but defiled for the
Bodhisattvas.

In the Mahayana textual tradition represented by the SSH, another
important impact of the Sarvastivada aklistajiana doctrine is discernible
in the formulation of the avidya-vasa-bhiimi, which constitutes the most
fundamental ground and subtlest source for the obstruction to the Wisdom
of Perfect Enlightenment. Related to this notion is the teaching of the
subtle “transformational (birth-and-)death (parinamiki cyuti) of the advanced
Bodhisattvas (after the eighth Bodhisattva-stage) and the Arhats after they
have transcended the physical births as a result of having abandoned all
defilements—since their vasands still remain. Thus, the vasanads, originally
conceived of, in both Abhidharma and Prajfiaparamita, as having nothing to
do with defilements, are now considered—analogously to the with-outflow
defilements generating impure karma—as capable of generating outflow-
free (pure) karma resulting in transformational births in which the advanced
Bodhisattvas can continue to accomplish their vows and the buddha-qualities.
The same doctrine of the two types of birth-and-death is also seen in DZDL
which explains that the Arhats are reborn outside the triple spheres, in
some Buddha-land where they will receive the profound teachings of the
Saddharmapundarika-siitra, and continue their journey toward Buddhahood.
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