CHAPTER III

The “dhyana-Master” Asvaghosa on the Path,
Mindfulness, and Concentration

VINCENT ELTSCHINGER, EcoLE PRATIQUE DES HAUTES ETUDES
(EPHE), PSL UNIVERSITY (PARIS)

In two recent publications, I have attempted to show that Asvaghosa (152"
cent. CE), while composing the Buddhacarita (hereafter BC), relied heav-
ily on (Mila)sarvastivada recensions of the biographical sttras." Even more
recently, I have come to the conclusion that the poet was likely familiar with
textual materials that, though probably considered Sarvastivadin in his time,
later (?) came to be labelled Miilasarvastivadin.? This may look little sur-
prising given the traditional accounts that consistently portray Asvaghosa
as a Sarvastivadin hierarch ordained by Par$va (or Purna/Punyayasas)
and/or involved in the redaction of the Mahavibhasa. However, since E.H.
Johnston, who regarded the poet as a Bahusrutiya, several scholars have
doubted Asvaghosa’s Sarvastivada affiliation, insisting instead on his doc-
trinal proximity with Sautrantika, Darstantika and/or Yogacara ideas. The
Yogacara connection was made especially attractive by the fact that early
fifth-century Central Asian and Chinese traditions regarded Asvaghosa as
a dhyana-master, a claim plausibly supported by the poet’s repeated men-
tions of Yogacara(s) in his Saundarananda (hereafter SNa). However, there
is little doubt that the Sautrantikas, the Darstantikas and the Yogacaras
were not ordination lineages, sects or monastic orders in their own right.
In other words, they most probably had no independent “canon”—neither
a vinaya nor sitras—which means that Asvaghosa could very well have

I See Eltschinger 2012 and 2013. Unless otherwise stated, all translations of the BC
and the SNa are tacitly borrowed from Johnston 1984 and Johnston 1932, respec-
tively. References are provided in full whenever I have modified Johnston’s transla-
tion.

2 See Eltschinger forthcoming a.
Cristina Pecchia and Vincent Eltschinger (eds.), Marga. Paths to Liberation in South Asian Buddhist

Traditions. Papers from an international symposium held at the Austrian Academy of Sciences, Vi-
enna, December 17 — 18, 2015. Vienna: Austrian Academy of Sciences Press, 2020, pp. 99-176.
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been a (Miila)sarvastivadin in terms of monastic lineage and an occasional
opponent of Sarvastivada(/Vaibhasika) dogmatics, or the perfectly orthodox
representative of a certain (non-Kashmirian?) Sarvastivada community that
later came to regard itself as Milasarvastivada.” Be that as it may, it has
become increasingly clear to me that Asvaghosa was indeed a Sautrantika
at least in the most literal sense of the expression, i.e., a specialist of Bud-
dhist sttra literature* who relied on siitras and reasoning alone and who ei-
ther criticized Abhidharma dogmatics or remained uncommitted to it. The
poet’s ideas on the path abundantly confirm this conclusion, showing that,
personally committed to Buddhist practice as he may have been according
to Chinese traditions, Asvaghosa did not venture beyond siitra accounts of
the path while describing the Buddhist soteric practices.

1. Asvaghosa as a dhyana-Master

1.1. Legendary accounts of Asvaghosa (Bodhisattva) likely reached China
before any of his works. One of the earliest Chinese references to Asvaghosa
Bodhisattva occurs in Sengzhao’s (54, 384—414) commentary on the Vi-
malakirtinirdesa (hereafter Vkn; T. 1775), which records numerous exegeti-
cal explanations by Kumarajiva (344—413). According to the great Kuchean
translator, the non-Buddhist A$vaghosa (*tirthika, #NEFT, T. 1775, 399b12)
was converted to Buddhism by Par§va, who after composing an exegesis
of the Threefold Canon (= jifiaz, T. 1775, 399b6-7), received and prac-
tised the methods of dhyana (%, T. 1775, 399b8). Advaghosa “had sharp
faculties, wisdom, [...] completely understood all of the scriptures [...],
was [...] greatly eloquent and could refute all arguments™; but when he in-
vited Parsva to debate with him, the latter remained silent, which eventu-
ally led to Asvaghosa’s subjugation and subsequent conversion.® A fairly
similar account appears in the Tradition of Asvaghosa Bodhisattva (J51E

3 Note, albeit in a different context, Schmithausen 1987: 340: “denn es spricht, so-

weit ich sehe, nichts dagegen, daf3 nur ein Teil der Anhédnger der Vinaya-Schule der
Mulasarvastivadins dogmatisch gesehen Yogacaras war, ein anderer dagegen die
Sarvastivada-Position vertrat.”

*  See, e.g., BCAP 434,18-435,2 on BCA 9.44.

° T.1775,399b12-13: FMREE —DIAEEE B, (-] ARBEA Gl Vlimak.
Translation Young 2015: 46.

% On this biographical account, see Lévi 1927: 113—116 and Young 2015: 45—47.
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FF#%1#) found at Nanatsu-Dera in Nagoya and which could go back to the
time of Kumarajiva.” Here, it was Plirna’s silence that led to the conver-
sion of the brahmin Asvaghosa by causing him to acknowledge that he had
“not yet escaped the fetters of words” CRAJAF). In fact, the only writ-
ings of Asvaghosa certainly known in China in the first years of the fifth
century CE likely were the sixty-five stanzas® quoted by Kumarajiva in a
manual of dhyana that he compiled upon arriving in Chang’an in 401, the
Dhyana Essentials of All the Schools (7 ZAH %), alias the Scripture on Seat-
ed Dhyana Samadhi (T. 614, A8 —HBRES). Sengrui (57, 371-4387), one
of Kumarajiva’s Chinese associates, accompanied his revision of the work
(completed early in 407) by a Preface to the Dhyana Scriptures Translated
within the Passes (T. 2145, FF L), Here is Sengrui’s oft-quoted de-
scription of Kumarajiva’s meditation treatise:

The first forty-three verses were composed by Kumaralata. The con-
cluding twenty verses were composed by Asvaghosa Bodhisattva.
Therein the five gateways came from among the compiled Dhyana
Essentials of Vasumitra, Sangharaksa, Upagupta, Sanghasena,
bhiksu Side (Parsva), Asvaghosa and Kumaralata. The verses with-
in the [section on the] six kinds of thought are those cultivated by
Asvaghosa Bodhisattva in order to explain these six thoughts. The
initial contemplations of the marks of desire, anger and delusion and
then of their three gateways were all compiled by Sangharaksa. The
six elements of anapanasmrti were spoken by all [of these] discourse
masters. The middle and latter bodhisattva methods for practicing
dhyana were all based on the Vasudharasiitra and [used to] augment
the Tivelve Causes and Conditions in one scroll and the Essential
Exposition in two scrolls, which were compiled and published at an-
other time."’

7 See Young 2015: 251-263, with bibliographical references to the numerous studies
by Ochiai Toshinori Y& # (Young 2015: 316-317).
8 AsfarasIcanjudge from Yamabe and Sueki’s references (2009, passim), the follow-

ing stanzas of the SNa are quoted in Kumarajiva’s treatise (the BC seems not to be
quoted at all): 15.8, 15.9, 15.11-21, 15.31-49, 15.54-62, 15.64, 15.66, 15.67, 16.49-69.

®  For an English translation of this sfitra, see Yamabe/Sueki 2009.

0 T. 2145, 65a28-b6: AU+ =16, i& U BEAR AEFEVARTITIE . 12 — 18, R IHIGE T
PGt FErp Y o o S A i A S B A TR L b RS NS AR R AR S
o PR BTt ANTEH G . 2 RIS REIE L. LUBNTE R . W8 R [
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Asvaghosa was thus famed as a dhyana-master even before the BC reached
China or at least was translated into Chinese (by Dharmaraksa [385—433] in
420 CE)," even though his great skill as a writer might have been already
well known by that time.'? His expertise in dhyana meditation finds another
early echo in Huiyuan’s (£, 334-416) Comprehensive Preface on the
Cultivation of Expedient Means Translated at Mount Lu (J&11 B4 T 5 (54
41 )7). As Huiyuan has it,

I always grieved that since the great teaching had been disseminated
eastward, techniques of dhyana were very rare, the three trainings
[of Stla, samadhi, and prajiia?] thus lacked their complete order,
and the Way was in danger of dying out. Then Kumarajiva promul-
gated Asvaghosa’s exposition, such that this discipline [of dhyana
(samadhi)] appeared [in China]. Although his Way has not yet been
fully disseminated, [it can eventually be established just as] a moun-
tain starts with but a single basket [of earth]. It is a joyous occasion to
encounter this timely arrival, as we can [finally] experience the won-
drous purport of such a person. He relinquished his arguments for
overcoming [opponents| and instead embraced the wordless teach-
ing. Thereupon he vowed to take on the samnaha (armor) [of the
bodhisattva’s resolve to liberate beings], and made it his personal
charge to achieve ultimate tranquility (i.e., nirvana). Embracing the
virtues and never forgetting them, he bequeathed his teachings to this
land."

12

13

H =P B & S 2 prifeds . P NHEEER AT . 2 B B AL . 1% KRR
& A+ N — M 4. NIFEEL.  Translation Young 2015: 55. On the
scriptures referred to at the end of Sengrui’s description, see Young 2015: 55, n. 98,
and especially the useful synoptic table in Yamabe/Sueki 2009: xvi—xvii. On this
passage, see also Demiéville 1951: 354, n. 2, and Yamabe 1999: 78—79. Kumarajiva
also translated Harivarman’s *Tattvasiddhi (T. 1646), which quotes (372a15-16) two
verses of Asvaghosa’s SNa (16.14 and 15cd). On this quotation, see Johnston 1984,
part II: xxxvi—xxvii.

Provided, of course, as everybody seems inclined to accept nowadays, that
the KAEFGHES (T. 201) alias *Satralankara/*Mahalarkara($astra), ie., the
Kalpanamanditika, is a work by Kumaralata and not Asvaghosa, a work, moreover,
that was never translated by Kumarajiva. See, e.g., Tomomatsu 1931. On traces of a
genuine Sitralankara of Asvaghosa, see Hanisch 2007.

See Young 2015: 263, and 260-261.
T. 2145, 65¢28-66a4: K HCRIHBOCTE. =S MATHEYRE. THIGEE LS
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Huiyuan’s Preface thus also portrays Asvaghosa as a skilled debater who
eventually converted to the “wordless teaching” (/N5 2 %) of the Mahayana,
thus confirming Mafijusri’s opinion, in the Vkn, that “all dharmas are with-
out words, without explanations, without purport, without cognition, re-
moved from all questions and answers.”'* As Stuart Young points out, then,

in addition to the conception of Asvaghosa [...] according to which
he was a master of non-Buddhist learning converted to Buddhism
through debate with his silent interlocutor Parsva (Piirna), as well
as a great champion of the True Dharma at a time when the teach-
ing had fallen into decay, Asvaghosa was also seen as a purveyor of
dhyana essentials to a Chinese sangha that had long been deficient
in this regard."

1.2. Now of course, A§vaghosa’s close relationship to the (predominantly
Sarvastivada'®) milieu(x) of meditators (yogacara, SNa 14.19 and 15.68)
that eventually gave rise to the Yogacara tradition(s) and whose representa-
tives composed meditation treatises such as Sangharaksa’s Yogacarabhiimi
(T. 607, T. 606) has long been recognised. But as scholars such as Harada
Waso J5HAIZZ, Honjo Yoshifumi <R and Yamabe Nobuyoshi 1l
#BfEH have noted, these early Yogacaras were at times also very critical
of Sarvastivada orthodoxy. This can be seen from Kumarajiva’s Scripture
on Seated Dhyana Samadhi, which, as pointed out by Yamabe, exhibited

FEUSPTIR Jh A B3 . BEHIE AR 35 R — 3. TR 2 2 A I8 IR 2R A A7
No B KA Z GmmNEAN S 2 Fke FERAEIN . AEBURCAT. RAERE. #aEsl
TE 4%, Translation Young 2015: 58-59. On Huiyuan’s Preface, see also Demiéville
1951: 396.

4T, 475, 551c18-19: JA—VNEES MR, MR REEE 2. Translation Watson
1997: 110, as quoted in Young 2015: 47. See also Lamotte 1987: 317, and n. 43, pp.
317-318, and Nagao 1955, for useful materials on this “wordless teaching”.

5 Young 2015: 57. See also Young 2015: 59.

16 On Sengrui’s list of authorities, note Yamabe/Sucki 2009: xvii—xviii: “Most of the
authors [...] were affiliated with the Sarvastivada tradition, though not all of them
were faithful to the orthodox tenets of this tradition [...] [M]any of the [...] mas-
ters [...] were active in northwestern India. Therefore, by and large the methods
described in the Traditional [i.e., non-Mahayana, VE] portion of this manual were
based on the meditative tradition within the Sarvastivada community in that area.
Kumarajiva probably based his manual on the meditation methods he learned while
he was there.” On the Sarvastivada connections of early Yogacara authors, see
Demiéville 1951.
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significant deviations from Sarvastivada orthodoxy. Its negation of pleas-
ant sensation (sukha vedana, T. 614, 278¢12-279al),” for instance, is clearly
reminiscent of a Darstantika doctrine found in Harivarman’s *Tattvasiddhi
(T. 1646, 281c-282c¢) and fairly well represented in Asvaghosa’s BC (11.36
and 39-42) and SNa (9.40 and 17.19)."* Moreover, Kumarajiva’s compilation
contained a quotation from the Paramarthasinyatasitra (5538 1EER) to
the effect that an entity “did not exist before but now exists; having existed
[for the present moment], it will again not exist.”" This doctrine obviously
contradicts the “school’s” very name, “Sarvastivada,” which postulates the
existence of the three times. Here again, Asvaghosa’s SNa (17.18ab) contains
a very similar statement which was already labelled “Sautrantika” by John-
ston (1984, part II: xxv): “Since inevitably in this world all phenomena come
into being from not-being and pass away again from being into not-being.”?
As a matter of fact, the above-mentioned Japanese scholars have shown that
Asvaghosa’s SNa contains several other doctrines that frontally contradict
Sarvastivada orthodoxy and can be termed “Sautrantika”, “Darstantika”
and/or “Yogacara”. This is the case of A§vaghosa’s interpretation of anusaya
in SNa 15.5-6, which states, in Yamabe’s translation (2003: 232), that

[t]he potential (anusaya, i.e., the potential of the kamas) remains,
like a fire covered up with ashes. O friend, you should quench that
[anusaya] with practice, like fire with water. For those [kamas] arise
again from that [anusayal, like sprouts from a seed (bija). [But] those
[kamas] would not exist when that [anusaya] is destroyed, as sprouts
[do not exist] when the seed is destroyed.?!
It is well known that, contrary to the Sautrantikas (AKBh 278, 18-24), the
“Sutrakara” (T. 1562, 596¢24-597a2), the Darstantikas (ADipa 222,3-223,1)
and the Viniscayasangrahani of the Yogacarabhiimi (P Zi 118b1-3/T. 1579,
623a22-24), the Vaibhasikas did not acknowledge the anusaya as the latent

17 See Yamabe/Sueki 2009: 49-50.

18 On this point, see Yamabe 2003: 234-238.

19 T. 614, 279a2-3: AMAH A M. Translation Yamabe 1999: 79-80; see also
Yamabe/Sueki 2009: 50. On the Paramarthasiunyatasitra and the wording of this
sentence, see Yamabe 1999: 80, n. 64.

20 SNa 17.18ab. For the Sanskrit, see below, n. 162.

2 SNa 15.5-6: tisthaty anusayas tesam channo ‘gnir iva bhasmana | sa te bhavanaya

saumya prasamyo ‘gnir ivambund || te hi tasmat pravartante bhiiyo bijad ivankurah |
tasya nasena te na syur bijanasad ivankurah ||.
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or “dormant” form of a defilement.?? Similarly, Asvaghosa’s understanding
of the abhiitaparikalpa and related notions in SNa 13.49-53 (see below, §6.3)
bears close affinities with doctrines labelled “Darstantika” in the *Nyayanu-
sara (T. 1562, 639b4-10) and the Mahavibhasa (T. 1545, 288b16-27) and well
represented in Yogacara sources.”® Yamabe concludes (2003: 243-244) that

it seems very likely that A§vaghosa was close to the meditation tradi-
tion that later formed the Yogacara school [and that his] texts con-
tain many points that are akin to the Darstantika or Sautrantika tradi-
tion. Further [...], many of these Sautrantika-like elements are also
found in the Yogacarabhiimi. Considering these points, it appears
that the Yogacara tradition and the Sautrantika-like elements were
almost inseparably interconnected long before the compilation of
the Yogacarabhiimi. [...] The critiques of the orthodox Sarvastivada
theories transmitted to us as Darstantika or Sautrantika views were
perhaps the opinions of more practice-oriented people who found the
Sarvastivada system at times too artificial to follow. Of course, there
would have been variant opinions even among these practice-orient-
ed people, and so it is not surprising that scholars have noticed very
different opinions within the Darstantika or Sautrantika tradition.

1.3. If Asvaghosa belonged to this early, pre-Mahayanistic Yogacara envi-
ronment, one may be justified in expecting his ideas on the path to reflect
a personal commitment to ethical-behavioural, meditative and soteric prac-
tices rather than to consist in a mere arrangement of scriptural materials
of a stereotyped character. Before focusing on the poet’s ideas on medita-
tive practices, let me deal with his views on the eightfold path (astang/ik]
amarga), which possibly reflect yet another deviation from “orthodox”
Sarvastivada conceptions.

2. The Eightfold Path

2.1. Asvaghosa’s understanding of the noble eightfold path confronts us with
two important problems from the very outset. For not only do the poet’s two
accounts of the path look mutually contradictory; they also seem to disagree
with the little we know of the (Mula)sarvastivada versions of the eightfold

22 See Yamabe 2003: 231-234.
23 See Yamabe 2003: 238-242.
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path. In the BC, to begin with, Asvaghosa describes the eightfold path im-
mediately after presenting the Buddha’s exposition of the middle way:*

The sun of right views illumines it, the chariot of pure right thought
fares along it, the rest-houses (vihara) are right words rightly spoken,
and it is gay with a hundred groves of good action. It enjoys the great
prosperity (subhiksa) of noble livelihood, and has the army and reti-
nue of right exertion; it is guarded on all sides by the fortifications
of right mindfulness and is provided with the bed and seat of con-
centration. Such in this world is this most excellent eightfold path,
by which comes release from death, old age and disease; by passing
along it, all is done that has to be done, and there is no further travel-
ling in this world or the next.

This passage apparently presents the eight constituents of the path in the fol-
lowing sequence: (1) insight (prajiia, two items: right views [samyagdysti]
and right thought [samyaksankalpal); (2) morality (sila, three items: right
speech [samyagvac), right activity [samyakkarmanta), right livelihood
[samyagajival); (3) concentration (samadhi, three items: right exertion
[samyagvydayamal, right mindfulness [samyaksmrti], right concentration
[samyaksamadhi]). Asvaghosa’s second formulation of the eightfold path
appears in chapter 16 of the SNa. Here it is in Johnston’s translation (slightly
modified) and according to the Nepalese manuscript(s):

The means to attain this end is the path with its threefold insight and
double tranquillity. It should be duly cultivated by the prudent man,
governing himself by the pure threefold morality. Right action of
voice and body and right livelihood, these three, based on morality,
should be practised in the department of conduct for the mastery of

2% See BC 15.27-34 (BC,,, D57a4-b4), and Johnston 1984, part I1I: 11.

Weller
» BCy., 15.35-37 (BC,,, D57b4-6/): | yan dag lta ba’i fii mas rab tu gsal byas sin | |
rnam dag yan dag rtog® pa’i Sin rtas drans pa ste | | yan dag brjod pa’i yan dag nag
ni gtsug lag khan || dge ba’i bya ba’i skyed tshal brgya phrag mnon par dga’ || smad
pa med pa’i ‘tsho ba lo legs chen po ste | | yan dag rtsol bas stobs dan rjes su ‘gro
ba can || kun tu yan dag dran pa’i sbas pas sbas pa ste | | tin "dzin gzims mal dan ni
gdan dan bzugs pa yis | | de ltar mchog gi yan lag brgyad ’dir ’di lam ste | | ‘chi dan
rga dan na ba rnams las 'dren pa’o | | gan las drans nas bya ba thams cad byas pa
ste || *di dan che ge mor ni shar yan ‘gro ba med | *rtog em.: rtogs BC , BC_, .
Translation Johnston 1984, part I1I: 12, with “action” for “conduct”, “exertion” for

“effort”, “mindfulness” for “attention”, “concentration” for “concentrated thought™;
sec also Weller 1928: 155.
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the actions. The noble view with respect to the truths regarding suf-
fering, etc., right thought and exertion, these three, resting on insight,
should be practised in the department of knowledge for the aboli-
tion of the defilements. Right mindfulness used in accordance with
the plan in order to approach the truths and right concentration of
thought, these two, based on tranquillity, should be practised in the
department of Yoga for the mastery of the mind.*

Even a superficial look at the two accounts reveals a fairly diverging distri-
bution of the eight factors into the three headings (Siksa, “courses”, skandha,
“groups/aggregates”) of morality (Sila, vrtta), concentration (samadhi, pra-
Sama, yoga) and insight (prajiia, jiana),”” even though the BC is not explicit
about this. For while the two texts agree on the three factors belonging to
morality, i.e., right speech, right activity and right livelihood, they reflect dif-
ferent understandings of concentration and insight, depending on the place
allotted to right exertion (samyagvyayama, parakrama): with right views
and right thought (samyaksankalpa, vitarka) to form a threefold insight (and
a twofold concentration) in the BC, but with right mindfulness and right
concentration to form a threefold concentration (and a twofold insight) in
the SNa. Did, then, Asvaghosa hold two different and partially contradictory
doctrines of the eightfold path and its tripartition?

2.2. There is in fact every reason to believe that he did not, for as has
been shown in detail by Hartmann and Salomon, the above-quoted version
of the SNa passage, based on the Nepalese recension, is very unlikely to
reflect the original wording of SNa 16.30-33 and can be shown to have un-
dergone transmission errors and corrections/revisions. Essentially closer to
Asvaghosa’s composition is indeed the reading of a fragment of a second- to

26

SNa 16.30-33: asyabhyupayo ’dhigamaya margah prajiiatrikalpah prasamadvi-
kalpah | sa bhavaniyo vidhivad budhena sile sucau tripramukhe sthitena || vakkarma
samyak sahakayakarma yathavad ajivanayas ca suddhah | idam trayam vrttavidhau
pravrttam Silasrayam karmaparigrahdya || satyesu duhkhadisu drstir arya samyag vi-
tarkas ca parakramas ca | idam trayam jianavidhau pravrttam prajiasrayam klesa-
pariksayaya || nyayena satyadhigamaya yukta samyak smrtih samyag atho samadhih |
idam dvayam yogavidhau pravrttam Samasrayam cittaparigrahaya |. Translation
Johnston 1932: 91-92, with “insight” for “wisdom”, “morality” for “discipline”,

EERN23

“view” for “doctrine”, “defilements” for “vices”, “mindfulness” for “attention”.
27 On the eightfold path and its tripartition, see Eimer 1976: 18-25 and 34-41; see

also Traité 111.1129-1132, AVSa 34,17-42,13 (Samtani 2002: 26-30) and 231,1-233,3
(Samtani 2002: 161-166), Gethin 2001: 190-226, and especially pp. 207-212.
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third-century palm-leaf manuscript written in Kusana script and discovered
in Sor¢uq in the framework of the third German Turfan expedition.?® Ini-
tially published by Waldschmidt (1971), the fragment has been identified by
Hartmann (1988) and discussed in great detail by Salomon (1999) and Choi
(2010).% In the light of this important fragment, SNa 16.30-33 might have
originally read as follows (with the main variants underlined and adapting
Johnston’s translation accordingly):

The means to attain this end is the path with its twofold insight and
triple tranquillity. Both should be duly cultivated by the prudent man,
governing himself by the pure threefold morality. Right action of
voice and body and right livelihood, these three, based on morality,
should be practised in the department of conduct for the mastery of
the actions. Mindfulness used in accordance with the plan in order to
approach the truths as well as concentration and exertion, these three,
based on tranquillity, should be practised in the department of Yoga
for the mastery of the mind. The noble view with respect to the truths
regarding suffering, etc., as well as right thought ..., these two, rest-
ing on insight, should be practised in the department of knowledge
for the abolition of the defilements.*

As we can see, SNa 16.32 and 33 appear here in reverse order, with the result
that concentration is described before insight, which accords well with the
sequence of the description of the three groups found in SNa 16.34-36 and,
though in reverse order, with the sequence as it is spelled out in SNa 16.30.
More importantly, concentration turns out to be threefold (smrti, samadhi,
parakrama = vydyama) instead of twofold, as in the Nepalese recension,

2 For brief descriptions of the manuscript, see Hartmann 1988: 67(/15) and Salomon
1999: 223.

2 See especially Hartmann 1988: 66(/14)-70(/18), Salomon 1999: 231-241 and Choi 2010.

30

asyabhyupayo ’dhigamaya margah prajiadvikalpah prasamatrikalpah | tau bha-
vaniyau vidhivad budhena Sile sucau tripramukhe sthitena || vakkarma samyak
sahakayakarma yathavad ajivanayas ca Suddhah | idam trayam vrttavidhau
pravrttam silasrayam karmaparigrahaya || nyayena satyadhigamaya yukta smrtih
samadhis ca parakramas ca | idam trayam yogavidhau pravrttam Samdasrayam
cittaparigrahaya || satyesu duhkhadisu dystir arya samyag vitarkas ca . G
idam dvayam jiianavidhau pravrttam prajiiasrayam klesapariksayaya ||. “These five
syllables cannot be reconstructed on the basis of the available materials. Sanskrit
text according to Salomon 1999: 258; see also Hartmann 1988: 69(/17)—70(/18) and
Choi 2010: 33-34.
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while insight is now twofold (drsti, vitarka = sankalpa) instead of threefold,
a situation that is reflected in the wording of SNa 16.30, where the path is
said to be twofold as regards insight (prajiiadvikalpa) and threefold with re-
spect to tranquillity (prasamatrikalpa). The original wording of SNa 16.30-
33 thus exhibits the same tripartition of the eight items as BC 15.25-26 (two-
fold insight, threefold morality and threefold concentration). There is little
doubt, then, that this pattern faithfully reflects Asvaghosa’s understanding
of the eightfold path.

2.3. As already suggested by Salomon (1999: 238) and substantiated
by Choi, however, at least part of the correction/revision process that re-
sulted in the wording of the Nepalese version might have been dictated by
doctrinal and maybe sectarian imperatives, for this version closely match-
es (Mila)sarvastivada materials concerning the eightfold path and its tri-
partition. Thus it is that Vasubandhu’s Abhidharmakosabhasya (hereafter
AKBh) contains a clear statement to the effect that insight is threefold:
“Right view, right thought and right exertion are referred to as the group of
insight.”! Even more striking are the two (Miila)sarvastivada recensions of
the *Dharmadinnabhiksunisiitra (754810 frJE4X) hinted at by Choi.*? Here
is the Chinese version (Sarvastivadin) of the relevant passage:

[The Upasaka Visakha] further asked: ‘Are the three groups included
in the noble eightfold path or is the noble eightfold path included in
the three groups?’ The nun Dharmadinna replied: ‘The three groups
are not included in the noble eightfold path; [rather, it is] the noble
eightfold path [that] is included in the three groups. Right speech,
right activity and right livelihood, these three members of the path are
included in the group of morality; right mindfulness and right con-
centration, these two members of the path are included in the group
of concentration; right view, right thought and right effort, these three
members of the path are included in the group of insight.’*

31

AKBh 55,14-15: samyagdrstisankalpavyayamas ca prajiiaskandha uktah |. See
Johnston 1932: 91, note on SNa 16.31, Salomon 1999: 237-238, and Choi 2010: 36.
Since Choi’s references are somewhat difficult to follow and the author neither
quotes nor translates the two texts, I allow myself to provide the materials in full.
See also Honjo 1983 and Honjo 1984: 2-3 (item no. 5). For remarks on the different
versions of the Dharmadinnabhiksunisitra, see Schmithausen 1987: 337-343.

3 T.26, 788c7-12: AHMIE: BE, )\ SCRUER IR, RIRE/\SCHIENR. VR4
LB E: dE)/\ S

32
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A Milasarvastivada version of the sitra exhibiting a distinct wording but a
similar doctrinal content is quoted by Samathadeva while commenting on
AKBh 4,7 (asabhago nirodhah):

O noble lady, [as regards] the three groups (skandhatraya?), [i.e.,]
the group of morality (Silaskandha), the group of concentration (sa-
madhiskandha) and the group of insight (prajiiaskandha), and what
is called the noble eightfold path, is the noble eightfold path included
in the three groups, or are the three groups included in the noble
eightfold path? O Venerable, the noble eightfold path is included in
the three groups, but the three groups are not included in the eight-
fold path. [O noble lady,] how is the noble eightfold path included
in the three groups and the three groups not included in the eightfold
path? O Venerable, among them, the Blessed One has presented right
speech, right activity and right livelihood as [forming] the group
of morality; the Blessed One has presented right mindfulness and
right concentration as [forming] the group of concentration; and the
Blessed One has presented right view, right thought and right exer-
tion as [forming] the group of insight.**

34

B=0R, =R\ SCRE. IERRIESE IRy, SL=TESCHRMCR . IESIEE, M
TOESCHERE. ERIEEIETE, b =S R T

AKUT D Ju 7b2-6: ‘phags ma gan ’di phun po gsum po tshul khrims kyi phun po
dan | tin ne ’dzin gyi phun po dan | Ses rab kyi phun po dan | gan yan phags pa’i
lam yan lag brgyad pa Zes "byun ba ci phun po gsum gyis ‘phags pa’i lam yan lag
brgyad bsdus sam | ‘on te ‘phags pa’i lam yan lag brgyad kyis phun po gsum bsdus |
tshe dan ldan pas ga phun po gsum gyis phags pa’i lam yan lag brgyad bsdus kyi |
‘phags pa’i lam yan lag brgyad kyis ni phun po gsum bsdus pa ma yin no| |ji ltar
phun po gsum gyis phags pa’i lam yan lag brgyad bsdus sin'phags pa’i lam yan lag
brgyad kyis phun po gsum ma bsdus Se na | tshe dan ldan pas ga de la yan dag pa’i
nag dan | yan dag pa’i las kyi mtha’ dan | yan dag pa’i ’tsho ba dag ni bcom ldan
“das kyis tshul khrims kyi phun por bsad do| |gan yan yan dag pa’i dran pa dan |
yan dag pa’i tin ne 'dzin ni bcom Idan "das kyis tin ne ’dzin gyi phun por bsad do|
|gan yan yan dag pa’i Ita ba dan | yan dag pa’i rtog pa dan | yan dag pa’i rtsol ba ni
bcom Idan ’das kyis Ses rab kyi phun por bsad do| |. To these witnesses, one should
add SrBh 1.230,5-7 (see also Eimer 1976: 36, n. 8): tatra ya ca samyagdrstir yas ca
samyaksankalpo yas ca samyagvyayamo ’yam prajiaskandhah | tatra ye samyag-
vakkarmantajiva ayam Stlaskandhah | tatra ya ca samyaksmrtir yas ca samyak-
samadhir ayam samadhiskandhah |. “Among them, right view, right thought and
right exertion, this is the group of insight; among them, right speech, activity and
livelihood, this is the group of morality; and among them, right mindfulness and
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As pointed out by Choi, the “original” wording of SNa 16.30-33, to which
we must add the doctrinally homogenous BC 15.25-26, reflects a triparti-
tion that is similar to the one found in the Theravada counterpart of the
*Dharmadinnabhiksunisitra, the Cualavedallasutta (MN 1.299-305). Here,
the stlakkhandha consists of sammavaca, sammakammanta and samma-
ajiva, the samadhikkhandha consists of sammavayama, sammasati and
sammasamadhi, and the parfinakkhandha consists of sammaditthi and
sammasankappa.® Far from being restricted to Theravada conceptions,
however, this pattern is also reflected in Vasubandhu’s (?) commentary on
MSA 18.64-65,¢ a text of undetermined sectarian affiliation.

3. Morality (sila)

3.1. Morality, the first of the three above-mentioned groups of the path-fac-
tors, is traditionally regarded as the foundation of the other two (concentra-
tion and insight), hence of Buddhist soteriology if not of Buddhism as a
whole.’” His insistence on the priority of faith notwithstanding,*® Asvaghosa
fully agrees with this, making the earth—the ground—(vasundhara, Tib.
sa, *prthivi/*bhiimi, etc.) his dominant metaphor for morality: “As the earth
is the support of all beings, moving and stationary, so morality is the best
support of all virtues.”® Or else: “For by taking your stand on morality all
actions take place in the sphere of the supreme good, just as standing and
other actions of the body are performed by taking your stand on the earth.™?
Passages such as SN V.45-46 are the likely source of the poet:

Bhikkhus, just as whatever strenuous deeds are done, are all done
based upon the earth, established upon the earth, so too, based upon

right concentration, this is the group of concentration.”

3 MN.301; see Choi 2010: 35 and 37, n. 7, and, for a discussion, Gethin 2001: 211-212.

3¢ See MSABh 145,20-146,5 (Johnston 1932: 91, note on SNa 16.31).

37 See Gethin 2001: 255-257.

38 See below, §4.

* BC 23.17 (BC,, D80b6/P97b1-2): |'byurn po rgyu dan mi rgyu yil |rten ni ji ltar sa
yin pal |de Iltar yon tan thams cad kyi| |rten ni tshul khrims dam pa’o|. Translation
Johnston 1984, part I11: 70, with “morality” for “discipline”.

40 SNa 13.21: Silam asthaya vartante sarva hi sreyasi kriyah | sthanadyaniva karyani

pratisthaya vasundharam ||. Translation Johnston 1932: 73, with “morality” for “dis-

cipline”.
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morality, established upon morality, a bhikkhu develops and cul-
tivates the Noble Eightfold Path. [...] Bhikkhus, just as whatever
kinds of seed and plant life attain to growth, increase, and expansion,
all do so based upon the earth, established upon the earth, so too,
based upon morality, established upon morality, a bhikkhu develops
and cultivates the Noble Eightfold Path, and thereby he attains to
growth, increase, and expansion in [wholesome] states.*!

According to Asvaghosa, morality consists, “to sum up, in good behaviour”
(acaro ’yam samasatah, SNa 13.19b); as a religious observance (vrata), it
is equivalent to (good) conduct (caritra, vrtta®), i.e., to “recognising the

3.

danger of even the smallest faults™?; as a word, sila is a derivative of the
verbal root \s7l, “to practise repeatedly” or “to be intent upon” in the sense
of exercising or cultivating (s7/ana, “repeated practice”).** Morality can be
characterized as the purification of bodily and vocal actions® so that (s)he

41

42

43

44

45

SN V.45-46: seyyathapi bhikkhave ye keci balakaraniya kammanta kariyanti sabbe
te pathavim nissaya pathaviyam patitthdaya evam eva te balakaraniya kammanta
kartyanti | evam eva kho bhikkhave bhikkhu silam nissaya sile patitthaya ariyam
atthangikam maggam bhaveti ariyam atthangikam maggam bahulikaroti | |[...]
seyyathapi bhikkhave ye keci bijagama bhiitagama vuddhim viralhim vepullam
apajjanti sabbe te pathavim nissaya pathaviyam patitthaya evam ete bijagama
bhiitagama vuddhim viralhim vepullam apajjanti | evam eva kho bhikkhave stlam
nissaya sile patitthaya ariyam atthangikam maggam bhavento ariyam atthangikam
maggam bahultkaronto vuddhim virilhim vepullam papunati dhammesu. Transla-
tion Bodhi 2000: 1553, with “morality” for “virtue”. On ideas about the earth as a
foundation and the earth simile, see Analayo 2015: 66, n. 21.

vrtta in SNa 13.10d.

Cf. SNa 13.20: tasmac caritrasampanno brahmacaryam idam cara | anumdtresv
avadyesu bhayadarst drdhavratah ||. “Therefore live the holy life, endowed with
good conduct, firmly attached to your vows and recognising the danger of even the
smallest faults.”

MW 1079ab s.v. sil- and silana. Note SNa 13.27: Silandc chilam ity uktam Stlanam
sevanad api | sevanam tannidesac ca nidesas ca tadasrayat ||. “Discipline is so-
called from its disciplining, disciplining comes from habitual repetition, habitual
repetition from keen desire for a thing and keen desire from dependence on it.”

Cf. SNa 13.11ab: prayogah kayavacasoh suddho bhavati[...] |. The notion of a puri-
fication of actions occurs repeatedly in the context of morality, e.g., in BC 26.27ab
(BC,,, D90a5/P108b4): lus dan nag gi las ni rnam par dag ’dod pas, “(s)he who
desires to purify her/his bodily and verbal actions”, or in SNa 13.13: sariravacasoh
Suddhau [...] ajivasamudacaram [...] samskartum arhasi, “you should perfect
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who cultivates it becomes candid (u#tana) from giving expression to the feel-
ings, open (vivrta) from not concealing anything, guarded (gupta) from con-
centration on self-government, and without defect (anavacchidra, acchidra)
from sinlessness.*

3.2. If it is comparable to the earth, what is morality the basis for, then?
As we have just seen, it is the foundation of all good qualities/virtues (Tib.
yon tan thams cad, *sarvaguna).”’” But morality is also described as what is
relied upon by the yogins in all their different undertakings toward liberation
(etat sthanam anyesu ca moksarambhesu yoginam, SNa 13.29¢d), as that in
the absence of which “there can be no proper life either as a mendicant or
as a householder”,” as the means to obtain deathlessness (amrtasyaptaye,
SNa 13.10c)), and as that which, “when observed and adorned, removes all
danger of the evil spheres of existence below and cannot but raise a man to
the heavens above.”™ In short, “morality is the refuge, the guide as it were in
the wilderness, the friend, the kinsman, the protector, wealth and strength.”>°
However, Asvaghosa’s most striking statement concerning morality as the
touchstone of soteriology and salvation is SNa 13.22-26:

[your] practice of [right] livelihood in the purification of [your] body and language.”
See also SNa 13.18, below, §3.3.

SNa 13.11cd. Cf. SNa 13.12: uttano bhavakaranad vivrtas capy agithanat | gupto
raksanatatparyad acchidras canavadyatah ||. On uttana, see BHSD 124b s.v.; on
being open and candid, see also BC 26.29, below, n. 58.

¥ See above, n. 39. In BC 26.32cd (BC,, D90b2/P109al) morality is the support of
good qualities (yon tan dam pa rnams kyi rten yin no). Note BC 23.9-10 (BC_,,
D80b2-3/P97a4-5): |gzugs dan dpal dan stobs la sogs| |bkur man rnams dan ldan pa
ni| |khyed kyi chos la gus ’di gan| |de las lhag par mdzes pa 7iid| |tshul khrims la sogs
yon tan gyis| |ji ltar ’jig rten mdzes de ltar| |lus ni sna tshogs gos sam rgyan| |phren
ba rnams kyis* ma yin no|. *D: P kyi. “This devotion of yours to the Law far exceeds
in value your distinction such as beauty of form, sovereignty and strength. Neither
your beauty, nor your magnificent clothes, nor your ornaments or garlands, have the
same brilliance as the virtues of morality and the like have.” Translation Johnston
1984, part III: 70, with “morality” for “discipline”.

46

4 Cf. SNa 13.19¢d: asya nasena naiva syat pravrajya na grhasthata ||.

¥ BC 18.6bd (BC,, D64b7-65a1/P78b1-2): |(tshul khrims fiid ni) bsrun ba dar ni rgyan
yin zZin| |'og tu son ba rnams kyi rnam par ldog byed do| \nam mkha’i sten gi nes par
rdzogs pa po fiid yin|.

0 SNa 13.28: stlam hi Saranam saumya kantara iva daisikah | mitram bandhus ca

raksa ca dhanam ca balam eva ca | |. Translation Johnston 1932: 74, omitting the

initial “For” (hi).
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My friend, comprehend that salvation is based on freedom from pas-
sion, freedom from passion on right understanding, and right under-
standing on the apprehension of knowledge. Realise that knowledge
is based on mental concentration and mental concentration on bliss of
body and mind. Bliss of body and mind is based on supreme serenity,
and know too that serenity is based on joy. Similarly joy is deemed to
be based on pre-eminent cheerfulness and cheerfulness on freedom
from remorse over misdeeds and omissions. But the freedom of the
mind from remorse is based on purity of morality. Therefore purify
your morality, realising that morality goes in front of the foremost.’’

By making remorse impossible, morality prompts various states of ease
which are themselves responsible for psychic concentration, discernment,
and liberation. In the perspective of Buddhist monasticism, morality finds
expression in the prescriptions of the vinaya, itself an amplification of the
pratimoksa(siitra) regarded by the Buddha as an epitome of his teaching and
the very teacher of the sarigha once he has passed away into parinirvana.
Encapsulated in the pratimoksa, morality is nothing but the Law and serves
as the foundation of all subsequent attainments:

In this way the Pratimoksa is the summary of morality (si/a), the root
of liberation; from it arise the concentrated meditations, all forms
of knowledge and the final goals. For this reason he has the Law, in
whom is found pure inviolable morality neither rent nor destroyed;
and without it all these (advantages) are absent.>

51

52

53

SNa 13.22-26: moksasyopanisat saumya vairagyam iti grhyatam | vairagyasyapi
samvedah samvido jiianadarsanam || jianasyopanisac caiva samadhir upadharya-
tam | samadher apy upanisat sukham sariramanasam || prasrabdhih kdayamanasah
sukhasyopanisat para | prasrabdher apy upanisat pritir apy avagamyatam || tatha
priter upanisat pramodyam paramam matam | pramodyasyapy ahrllekhah kukrtesv
akrtesu va || ahrllekhasya manasah Silam tiapanisac chuci | atah Silam nayaty
agryam iti silam visodhaya ||. Translation Johnston 1932: 74, with “morality” for
“discipline”, “serenity” for “buoyancy”, and “joy” for “ecstasy”. For sources and
parallels, see Johnston 1932: 74, n. 22 (e.g., AN V.311-312); for upanisad in this and

similar contexts, see Renou 1978: 149—-151.

See MN II1.10/MA no. 145 (Analayo 2011, I1: 625), MPSii 111.386 (41.1-2), BC 26.26,
and Eltschinger forthcoming b, §3.2.

BC 26.30-31c (BC,, D90a7-b2/P108b7-109al): |rnam pa de ltar tshul khrims yan
dag bsdus pa di| [thar pa’i rtsa ba Zes pa so sor thar pa ste| |'di las tin ne ’dzin
rnams rab tu skye ba ste| |ye Ses thams cad rnams dan mthar thug rnams® "di’'o® | |de
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3.3. As we have seen above (§§2.1-3), morality as a group comprises right
speech, right activity, and right livelihood. As far as I can see, Asvaghosa
never discusses right speech and right activity separately. But in two closely
parallel passages, he singles out right livelihood, and this in the footsteps of
the Buddha himself, to whom he ascribes the following statement:

This livelihood is explained by Me separately from the physical ac-
tions, namely those of body and voice, because it is so difficult to
purify. For it is difficult for the householder attached to many varied
doctrines to attain purity of doctrine and for the mendicant whose
means of existence are dependent on others to obtain purity of live-
lihood.**

The second stanza also appears in the Mahavibhasa® and in AKBh 255,7-8,
where Vasubandhu makes the doctrinal context more explicit than Asvaghosa
has. Here is the relevant passage:

54

55

When the Blessed One says ‘Right speech, right action, [and] right
livelihood,” [does it mean that] this right livelihood is [something]
distinct from the [first] two [i.e., from right speech and right action]?
[Answer: No,] it is not [something] distinct [from them]. Rather,
wrong livelihood consists of that bodily and verbal action alone that
is born of greed. But [when they are] born of hostility and error, they
are [termed wrong] bodily and verbal actions. This [wrong liveli-
hood] is singled out [from the other two] because it is [especially]
difficult to purify. For the greed factor (lobhadharma) is a thief
(harin), [so that] thought is not easy to guard from the action it gener-
ates. Therefore, since livelihood is [especially] difficult to purify, [the
Blessed One] has taught it separately in order that one gives rise to
the endeavour [necessary to purify it]. And in connection to this he’
has uttered [the following stanza]: ‘For it is difficult for the house-
holder attached to many varied doctrines to attain purity of doctrine

phyir ma ral ma iiams dbrog bya ma yin pa’i| |gan gi¢ tshul khrims gtsan ma yod pa
de yi chos| |de med gal te "di yi thams cad med pa ste|. "P: D rnam. *P: D ’da’o.P: D
gis. Translation Johnston 1984, part III: 95, with “morality” for “discipline”.

SNa 13.17-18: karmano hi yathadystat kayavakprabhavad api | ajiivah prthag evokto
duhsodhatvad ayam maya || grhasthena hi duhsodha drstir vividhadystina | ajivo
bhiksuna caiva paresv ayattavrtting ||. Translation Johnston 1932: 73, omitting the
initial “For” (/).

T. 1545, 605c14.
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and for the mendicant whose means of existence are dependent on
others to obtain purity of livelihood.”*

In other words, insofar as it arises from greed—a manifestation of craving,
the cause of suffering—wrong livelihood is so difficult to correct that it de-
serves being designated by an expression of its own. According to Yasomitra
(AKVy 420,9), the “superstitions of the laymen” (La Vallée Poussin) alluded
to in the stanza are the beliefs (drsti) in (the favourable influence of)) ceremo-
nies (kautuka), magical rituals (marngala), the stars (naksatra), the lunar days
(tithi), and the (auspicious?) moments (muhiirta), etc.”’

3.4. But what does right livelihood consist of, then? In the BC, Asvaghosa
characterizes it as follows:

In order to purify your bodily and vocal actions give up all worldly
concerns (vyavahara), and, as from grasping a fire, refrain from ac-
cepting lands, living beings, grain, wealth and the rest. The proper
means of livelihood is to abstain from the cutting and felling of what
grows on the earth, from digging and ploughing the surface of the
ground, and from medicine and astrology. There is neither modera-
tion nor contentment nor life in resorting to the knowledge of go-
betweens, in the practice of charms and philtres, in not being open
and candid, or in the attainments not forbidden by the Law.*

¢ AKBh 254,23-255,8: yad bhagavata mithyavan mithyakarmanto mithyajiva ity
uktam ko ’yam anyas tabhyam mithydjivah | nayam anyo ’sti | yad eva tu lobhajam
kayavakkarma mithydjivah [AK 4.86ab | | dvesamohajau tu kayavakkarmantau | sa
caisa tabhyam prthak krtah | duhsodhatvat [AK 4.86b,c ] | hari hi lobhadharmah |
tatsamutthat karmanas cittam na suraksyam | ata ajivo duhkhasodha ity adarot-
padanartham tatrasau prthan nirdistah | aha catra — duhsSodha grhinam drstir
nityam vividhadystina | ajivo bhiksuna caiva paresv ayattadystineti |. See also Kosa
1I1.188-190.

57 On kautuka and mangala, see YBh 159,13-15 and Eltschinger 2015: 226.

¥ BC 26.27-29 (BC,,, D90a5-7/P108b4-7): |lus dan nag gi las ni rnam par dag "dod
pas| |de bzin ’jig rten tha siiad thams cad "dor ba dan| |sa dan srog chags sa bon
rdzas la sogs rnams kyis?| [rab tu ’dzin pa las ni me bzin ldog pa’o| |sa la skye ba
gcod dan "byed pa dag las dan| |sa yi [gos la rko dan rmo ba dag las dan| |gso ba dan
ni skar rtsis mtshan iiid rnams las® ni| |nes par ldog pa bza’ ba’i cho ga dus yin no|
|pho fiavi rig® pa sman dan snags ni bsiien rnams la| |sbyor min iid dan ‘chab pa iiid
ni med pa iid| |chos las ma bkag pa yi sgrub pa rnams la ni| |tshod Ses #iid dan tshim
dan srog® pa ma yin nol. *D: P kyi. *D: P la. °P: D rigs. ‘em.: DP sogs. Translation
Johnston 1984, part I11: 94-95, with “wealth” for “treasure”.
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Here is the description in the SNa:

You should sanctify the conduct of your livelihood in the purification
of your body and speech and in the sevenfold work, [b]y not giving
way to the five faults, hypocrisy etc., and by abandoning the four de-
stroyers of good conduct, astrology and the rest, [b]y refusing what
is to be avoided, living beings, rice, wealth etc. and by accepting the
authorised rules of mendicancy with their definite limits. Contented,
upright, pleasing in voice and pure in livelihood, you should practise
the remedy for suffering till you reach emancipation.”

The two passages have various elements in common. Both refer to things
that are forbidden to monks—Iands (Tib. sa), living beings (pranin), grain/
rice (Tib. sa bon, *bija; dhanya), and wealth (Tib. rdzas, *dravya; dhana).
All items mentioned by Asvaghosa feature in the detailed list given at DN
L1.5: fields and plots (khettavatthu), women and young girls (itthikumarika),
male and female slaves (dasidasa), sheep and goats (ajelaka), cocks and pigs
(kukkutasitkara), elephant, cattle, horses and mares (hatthigavassavalava),
seed (bjjagama) and grain (dhafifia), gold and silver (jatariaparajata).®® The
SNa’s “four destroyers of good conduct” (vrttighatin), which apparently
include astrology (jyotisa), plausibly coincide with the BC’s “(im)proper
means of livelihood,” i.e., “cutting and felling of what grows on the earth,
[...] digging and ploughing the surface of the ground, [...] medicine and
astrology”, all of which have literal or close equivalents in the Brahma-
Jjalasutta.®' The five faults alluded to in the SNa most likely refer to the five
attitudes traditionally taken to characterize wrong livelihood (mithyajiva),
i.e., hypocrisy (kuhand, a “display of behaviour designed to stimulate lay-

% SNa 13.13-16: sariravacasoh suddhau saptange capi karmani | ajivasamudacaram

Saucat samskartum arhasi | dosanam kuhanadinam paricanam anisevanat | tyagac
ca jyotisadinam caturnam vrttighatinam || pranidhanyadhanadinam varjyanam
apratigrahat | bhaiksanganam nisystanam niyatanam pratigrahat || paritustah Sucir
manjus cauksaya jivasampada | kurya duhkhapratikaram yavad eva vimuktaye ||.

80 See also MN 1.179-180 (Analayo 2011, I: 191), 345, and the tenfold list of SN V.470-
472 (mentioned in Johnston 1932: 73, note on SNa 13.15): dancing (nacca), beds
(sayana), money (rajata), grain (dhaniia), meat (mamsa), young girls (kumariya),
slaves (dast), goats and sheep (agjelaka), cocks and pigs (kukkutasitkara), and el-
ephants (hatthino). A$vaghosa’s “lands” do not appear in the list.

' On cutting and felling of what grows on the earth and digging and ploughing the

surface of the ground, see DN 1.5 and 1.180; on medicine, see DN I.11; on astrology,
see DN 1.10.
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men to give gifts”, BHSD 189b s.v.), boasting (lapana, “of one’s own re-
ligious qualities, to extract gifts from patrons”, BHSD 46la s.v.), hinting
(naimittikata, “at desires to get particular gifts”, BHSD 312a s.v.), extract-
ing of gifts (naispesikata, “[from laymen, by monks] by means of threats”,
BHSD 313b s.v.), and extraction of a profitable gift by referring to a gift
received from others (labhena labhaniscikirsa, or °nispadanata, see BHSD
306b s.v. niscikirsa).®> As for the SNa’s “sevenfold work™ (saptangam kar-
ma), it must refer to the inauspicious courses of bodily and verbal action
(akusalakarmapatha), i.e., taking life (pranatipata), theft (adattadana), and
illicit sexual conduct (kamamithyacaralabrahmacarya, “unchastity”), and
lying (mrsavada), harsh speech (parusya), slander (paisunya), and frivolous
talk (sambhinnapralapa), several of which are alluded to in SNa 3.30-34.%°
Finally, I am not aware of any definite locus classicus for the last items
mentioned in the BC, i.e., “the knowledge of go-betweens (*ditavidya?),
the practice of charms and philtres, not being open and candid, or the at-
tainments not forbidden by the Law”, even though, again, the knowledge of
go-betweens is prohibited at DN 1.8 and the practice of charms and philtres,
e.g.,at DN L11.

3.5. The descriptions of morality considered so far were concerned
mainly with the ethical code and religious expectations of Buddhist monas-
tics. But as we have seen, morality is also said to remove “all danger of the
evil spheres of existence below and cannot but raise a man to the heavens
above.”* These match the eschatological expectations of laymen and ordi-
nary people (including non-Buddhist sectarians and ascetics, brahmins, etc.)

02 These five elements are listed in BoBh 168,21-23 and discussed by Wogihara
(BoBh 21-26); see also MVy 2493-2497, Kosa 111.165, n. 4, and Kosa 111.189, n. 3;
AVSi 38,14-41,1 (Samtani 2002: 28-29) contains interesting definitions of the five
items.

8 pranatipata in SNa 3.30, adattadana in SNa 3.31, kamamithyacaralabrahmacarya

in SNa 3.32, mrsavada, parusya and paisunya in SNa 3.33. Johnston (1932: 18, note
on stanza 3.37) conjectured that “a verse has dropped out between 33 and 34; it
must have described the two missing vocal actions, the opposites of parusya and
sambhinnapralapa.” 1f SNa 33b (rtam api jajalpa napriyam) could be interpreted
to point to (a)parusya (cf. AVSu 37,9: paraduhkhacikirsor anistavacanasravanam
parusyam, “To address hurtful words to another desiring to cause anguish is harsh
speech”, translation Samtani 2002: 27; see also DN 1.4 and 1.179-180, 345), the whole
passage (SNa 3.30-37) certainly lacks an allusion to frivolous talk.

% See above, BC 18.6bd, n. 49.
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such as the Licchavis and general Simha, to whom the Buddha preaches the
many advantages of morality in BC 23: “This morality should be ever pres-
ent in you, so that your riches (svartha?) in this world and the next cannot be
snatched away by the passions. Great is the reward of morality, — a contented
mind, honour, gain, renown, trust and delight, and in the hereafter bliss.”®
The following part of the sermon provides us with a masterly illustration
of Asvaghosa’s style in interreligious controversy—note, in particular, the
polemical allusions to the Brahmanical practices of religious mendicancy
(parivrayj), ablutions (tirthasnana), and oblation (agnihotra), as well as to
various forms of severe asceticism and, to crown it all, the poet’s pastiche of
the Vedic idea according to which the sacrifice is the ship leading to heaven
(nauh svarga)®s:
The man who, having renown and beauty and wealth, resiles from
morality, resembles a tree loaded with flowers and fruit, yet covered
with thorns. A man may live in a palace and wear gorgeous clothes
and ornaments, but, if he have morality, his way of life is equal to that
of a seer. All are to be known as shams, who, though they wear dyed
or bark garments and dress their hair in the various ascetic styles,
have ruined their morality. Though he bathe three times a day at a
sacred spot (#irtha), though he pour oblations twice in fire, though
he be scorched by fiery heat, if he have no morality, he is nothing.
Though he deliver his body to beasts of prey, though he cast himself
down a mountain, though he leap into fire or water, if he have no
morality, he is nothing. Though he subsist on a modicum of fruit and
roots, though he graze the grass like a deer, though he desire to live
on air, if he have no morality, he is not cleansed. The man, whose
morality is vile, is like the birds and beasts; he is not a vessel of the
Law, but like a leaky vessel of water. In the present life he reaps fear,
ill report, mistrust and discontent, and in the hereafter he will incur

6 BC 23.15-16 (BC,,, D80b5-6/P97a8-bl): |khyed cag rnams la tshul khrims de| |rtag
par ‘gyur bar ‘os pa ste| |bdag gi don ni ’dod rnams kyi| |’ dir dan son nas dbrog bya
min| |yid ni tshim zin bkur man dan| |riied dan grags dan yid ches 7iid| |dga’ ba 7iid
dan son nas bde| |tshul khrims kyi ni "bras bu che|. Translation Johnston 1984, part
III: 70, with “morality” for “discipline.”

66

See, e.g., SB 4.2.5.10 (as quoted in Lévi 2003: 87, n. 6): sarva eva yajiio nauh
svargya, “the sacrifice, as a whole, is the heavenly ship.” “The heavenly ship”, or:
“the ship that leads to heaven”. See also Lévi 2003: 87—88.
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(lit. eat) calamity. Therefore morality, like the guide in the desert,
should not be killed; morality, which is self-dependent and hard to
acquire, is the boat that conveys man to Heaven. He whose mind is
overcome by the sins loses everything in life. Taking your stand on
morality, make (every) effort to destroy the sins.*’

4. Faith (Sraddha) and energy (virya)

4.1. Several items of the noble(s’) eightfold path such as right speech and
right thought are not dealt with separately in Asvaghosa’s extant works. On
the contrary, two mental dispositions that, literally at least, do not belong to
the list are offered detailed treatment, i.e., faith/belief in SNa 12.30-43 and
energy/endeavour in SNa 16.93-98.

4.2.1. Asvaghosa’s concept of sraddha, sraddadhanata, Srad\dha is sig-

nificantly broader than that of “(to have) faith”.%® It of course covers “con-
fidence”, as in SNa 12.30, where the Buddha exhorts Nanda to have faith
“in the ultimate immaterial good” (naisthike sitksme Sreyasi). But it also

67
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BC 23.19-28 (BC,,, D80b7-81a5/P97b2-98al): [me tog "bras bus khyab pa’i $in| |tsh-
er ma can gyur ji lta bur| |thos dan gzugs don phun tshogs pal| |tshul khrims ‘chal ba
de Iltar ro| |sna tshogs gos dan rgyan Idan Zin| |khan bzans rnams su gnas na yan|
|tshul khrims dan ldan skye bo gan| |de yi dran sron dan miiam ‘gros| |nur smrig
Sin Sun zur phud dan| |gtsug phud spyi bo ral pa rnams| |tshul khrims fiams pa kun
rnams kyi| |bcos ma fiid du Ses par bya| |stegs las dus gsum khrus byas nas| |me la
lan giiis bsregs nas dan| |gdun ba drag por gduns nas kyan| |tshul khrims med na
bdag ma yin| |Sa za rnams la lus byin nas| |ri yi logs nas bor nas sam| |me ‘am chur
ni bdag mchons na| |tshul khrims med na bdag ma yin| |'bras bu rtsa ba chud® za zin|
|ri dags bzin du rtswa za’am| |rlun gi bza’ ba ’dod pa yan| |tshul khrims med na dag®
mi ‘gyur| |mi gan tshul khrims kyis dman pa| |de ni bya dan ri dags mtshuns| |rdol
ba’i snod ni chu yi® bzin| |de ni chos kyi snod ma yin| |’ jigs pa dan ni gtam nan dan|
|vid mi ches dan mi dga™ 7iid| |mnon sum dir ni thob pa ste| |son nas don med za
bar ‘gyur| |de phyir tshul khrims gzom mi bya| |'brog dgon dag na lam mkhan bZin|
|ran dban dag ni rited dka’ ba’i| |tshul khrims mtho ris dag na gru| |skyon rnams
kyis bcom sems kyis ni| [thams cad bcom nas ’jug pa ste| |tshul khrims rab tu gnas
byas nas| |fion mons 'joms la bad® pa gyis|. *P: D chu. *P: D bdag. ‘P: D yis. D:
P dga’i. °D: P dad. Translation Johnston 1984, part III: 70—71, with “morality” for
“discipline”. In the last pada, 1 have read "bad pa with D and not dad pa with P, and
translated accordingly “and make (every) effort to destroy the sins” for “destroy the
sins and cherish faith.”

For a detailed discussion of the concept of sraddha, see Gethin 2001: 106—115.
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includes the sense of “(hic et nunc unverifiable/unfalsifiable) belief”, as in
the examples of someone believing that there is water underground (SNa
12.33), of the man who does not believe that fire comes from firesticks (SNa
12.34), and of the farmer who does not believe that corn grows in the earth
(SNa 12.35). Finally, SradVdha and its derivatives entail a distinctly voli-
tional/desiderative and conative aspect: having faith or confidence in the law
also means aspiring to the law (dharmacchanda), “for desire is specifically
the originating cause of all the elements of existence™”: Someone proceeds
to walking when (s)he wants to move (gamanabuddhi), to lying down when
(s)he wants to lie down (Sayyabuddhi), and to standing when (s)he wants to
stand (sthanabuddhi, SNa 12.32).

4.2.2. According to Asvaghosa’s Buddha, “faith is the chief agent in the
production of the law” (dharmasya cotpattau sraddha karanam uttamam,
SNa 12.40a,b). Therefore, says the Buddha,

take heed to cherish this shoot of faith; for as it grows the Law grows,
as a tree grows with the growth of its root. As for the man whose
doctrinal sight is dim and resolution weak, his faith is unreliable; for
it does not work to the desired end. For so long as the real truth is not
seen or heard, so long faith does not become strong or firm, but when
a man by restraining his senses with self-control sees the real truth,
the tree of his faith bears fruit and becomes the vehicle [of further
advance].”

This primacy of faith is the reason why the Buddha has designated it with
many different names (tatha tatha, “so and so”) in different contexts (fa-
tra tatra, i.e., in different teaching circumstances) on account of its effect
(karyatas):
Therefore I call faith especially the Hand since it grasps the Holy
Law of itself, as a hand takes a gift. It is described as the Faculty
from its being the most important, as Strength from its steadfast-
ness, and as Wealth from its abolishing poverty of virtue. It is called
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SNa 12.31bd: sarvadharma hi [...] niyamdc chandahetavah |. On chanda and its
relationship with sraddha, see also below, n. 76.

" SNa 12.41-43: sraddhankuram imam tasmat samvardhayitum arhasi | tadvrddhau

vardhate dharmo millavrddhau yatha drumah || vyakulam darsanam yasya durbalo
vasya niscayah | tasya pariplava sraddha na hi krtyaya vartate || yavat tattvam na
bhavati hi drstam srutam va tavac chraddhd na bhavati balastha sthira va | drste
tattve niyamaparibhiitendriyasya sraddhavrkso bhavati saphalas casrayas ca | .
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the Reed-arrow from its power of protecting the Law, and is named
the Jewel from the difficulty of finding it in this world. Further, it is
said to be the Seed in that the highest good originates from it and the
River too from its property of cleansing from sin.”

4.3. If faith “is the chief agent in the production of the law”, “[i]t is indolence,
not his enemy, that is the cause that a man capable of success, on hearing of
the method, fails to progress, that, knowing the supreme Law, he does not
gain an abode above and that, having left his home, he does not attain peace
in Salvation.”’ In other words, practitioners who are eager to reach libera-
tion should cultivate energy,” “for it is the foundation for carrying through
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SNa 12.36-39: atas ca hasta ity ukta maya sraddha visesatah | yasmad grhnati
saddharmam dayam hasta ivaksatah || pradhanyad indriyam iti sthiratvad balam
ity atah | gunadaridryasamanad dhanam ity abhivarnita || raksanarthena dharma-
sya tathesikety udahrta | loke ‘smin durlabhatvac ca ratnam ity abhibhasita || punas
ca bijam ity ukta nimittam Sreyasotpada | pavandrthena papasya nadity abhihita
punah ||. For canonical references concerning some of these metaphors, see John-
ston 1932: 70, n. 36. indriya and bala are ubiquitous; Vism 464 (also quoted in
Gethin 2001: 115, n. 51) knows of the similes of hattha, vitta, and bija; on vitta/
dhana, see also SN 1.42, Bodhi 2000: 485, n. 597, Uv 10.3 and10.9; on bija, see also
SN 1.172 and Bodhi 2000: 450, n. 461. I have not succeeded in locating the similes
of istka, ratna, and nadi. ThaG 694 and 1090, AN II1.346, and Mil 413 contain yet
other similes.

SNa 16.96: nayam srutva sakto yad ayam abhivrddhim na labhate param dharmam
Jjhiatva yad upari nivasam na labhate | grham tyaktva muktau yad ayam upasantim
na labhate nimittam kausidyam bhavati purusasyatra na ripuh ||. According to AN
II1.3, bad destinies (duggati, niraya) come from being lazy (kusita), whereas good
destinies (sugati, sagga) come from being energetic (araddhaviriya).

virya could possibly be interpreted as a functional (if not strictly semantic) equiva-
lent of vyayama (“exertion”), one of the three items included in the group/course
of samadhi (see above, §2.1-3). In SN V.268, the verbs vayamati and viriyam
arabhati seem to be equivalent: chandam janeti vayamati viriyam arabhati cittam
pagganhati padahati, “he makes an effort, arouses energy, applies his mind, and
strives” (translation Bodhi 2000: 1730); passages such as this are often regarded as
providing a definition of samyagvydayama (see Traite 111.1130-1131). Recall also that
in SNa 16.32b, Asvaghosa refers to (samyak)vyayama (see above, n. 26) by means of
the word parakrama, apparently a synonym. In MN 1.356 (see also MN I1.95), the
expressions araddhaviriya and dalhaparakkama are closely related: araddhaviriyo
viharati akusalanam dhammanam upasampadaya, thamava dalhaparakkamo an-
ikkhittadhuro kusalesu dhammesu. “He is energetic in abandoning unwholesome
states and in undertaking wholesome states; he is steadfast, firm in striving, not
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what is to be done and without energy nothing can be accomplished; all
success in the world arises from energy, and if there be a lack of it there is
nothing but sin.”™ As a consequence, says the Buddha, “be ever energetic
and control your minds; with diligence practise the deeds that lead to good.
For life is like the flame of a lamp in the wind, flickering and subject to much
suffering.””

4.4. Interestingly, the two factors of faith and energy appear together in

a passage of the MN:

74

75

76

Bhikkhus, for a faithful disciple who is intent on fathoming the
Teacher’s Dispensation, it is proper that he conduct himself thus:
‘The Blessed One is the Teacher, I am a disciple; the Blessed One

remiss in developing wholesome states.” Translation Nanamoli/Bodhi 2001: 463;
see also Analayo 2011, II: 484. The same can be said of MN 1.480-481 (see below,
n. 77, and Analayo 2011, I: 386-387), where (purisa)viriyena and (purisa)parakka-
mena are somehow equivalent.

SNa 16.94: viryam param karyakrtau hi milam viryad rte kacana nasti siddhih |
udeti viryad iha sarvasampan nirviryata cet sakalas ca papma ||. Translation John-
ston 1932: 99, omitting the initial “(Energy) is of the greatest import”. Note also
SNa 16.95 and Johnston 1932: 99. See also AN L.10 (cf., e.g., AN 1.153, I11.2, IV.234,
332-335, 352, 358, V.24, 27-28, 91; SN 1.217) and SN I1.29.

BC 25.80 (D88b5-6/P196b7-8): de phyir brtson ‘grus ma spans bsdams pa’i sems
rnams kyis| |dge ba’i las rnams la ni bag dan ldan par gyis| |sdug bsnal du ma fie
bar ’dus Sin gyo ba ste| |srog ni thor has mar me dan ni mtshuns pa #id |. Transla-
tion Johnston 1984, part I11: 90, omitting the initial “Therefore” (de phyir). Note also
SNa 16.98d: tad viryam kuru Santaye viniyatam virye hi sarvarddhayah ||. “There-
fore show energy for the sake of tranquillity; for of a certainty all prosperity lies in
energy.”

As pointed out by Gethin (2001: 114), the AS’s definition of sraddha is interesting
in this regard (AS 48b4-5): dad pa gan zZe na | yod pa iid dan yon tan can dan nus
pa rnams la mion par yid ches pa dan dad pa dan ’dod pa ste | "dun pa’i rten byed
pa’i las can no| [(ASg,, ... 6,9-11: Sraddha katama | astitvagunavattvasaktatvesv
abhisampratyayah prasado 'bhilasah | chandasannisrayadanakarmika | ). “What is
sraddha? sraddha is confidence (abhisampratyaya), trust (prasada) and wish (abhi-
lasa) with regard to existence (astitva), worthiness (*gunavat; ASBh 5,10 gunatve;
to be read *gumavattva-?) and capacity(/realizability) (*Sakti/*sakta/*sakya;
ASBh 5,10 sakyatve)|[, respectively]. It serves as(/provides) a basis for [one’s] de-
sire to act (chanda, cf. AS 48b2).” Tib. byed pa’i las is attested as a translation of
Skt. karitrakarman (Negi 2002: 3870b s.v.); byed pa’i las can could, then, render
*karitrakarmika. The Sanskrit equivalents are borrowed from ASBh 5,9-10. See
also Rahula 1980: 8.
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knows, I do not know.” For a faithful disciple who is intent on fath-
oming the Teacher’s Dispensation, the Teacher’s Dispensation is
nourishing and refreshing. For a faithful disciple who is intent on
fathoming the Teacher’s Dispensation, it is proper that he conduct
himself thus: ‘Willingly, let only my skin, sinews, and bones remain,
and let the flesh and blood dry up on my body, but my energy shall
not be relaxed so long as I have not attained what can be attained by
manly strength, manly energy, and manly persistence.’ For a faithful
disciple, who is intent on fathoming the Teacher’s Dispensation, one
of two fruits may be expected: either final knowledge here and now
or, if there is a trace of clinging left, non-return.”

Could these two dispositions have been somehow connected in A$vaghosa’s
view as well? To answer this question, let me compare the metaphorical
repertoires associated with faith and energy in some detail. In SNa 12.33-35,
Asvaghosa adduces three examples for sraddha:

For instance, when a man believes that there is water in the earth (at
a particular spot) and he has need of it, then he makes the effort of
digging the earth there. Again, no one rubs the fire-stick, if he has no
need of fire or does not believe in its existence in the fire-stick; if the
contrary is the case, he does so. Similarly the husbandman would not
sow seed in the earth, unless he believes in the growth of corn in the
ground and has need of it.”®

Now consider SNa 16.97ab and 98a:
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MN 1.480-481: saddhassa bhikkhave savakassa satthu sasana pariyogaya vat-
tato ayam anudhammo hoti: sattha bhagava savako 'ham asmi, janati bhagava
naham janamiti. saddhassa bhikkhave savakassa satthu sasave pariyogaya vattato
rumhaniyam satthu sasanam hoti ojavantam. saddhassa bhikkhave savakassa sat-
thu sasane pariyogaya vattato ayam anudhammo hoti: kamam taco ca nahdaru ca
atthi ca avasissatu, sarive upasussatu mamsalohitam, yan tam purisatthamena puri-
saviriyena purisaparakkamena pattabbam na tam apapunitva viriyassa santhanam
bhavissatiti. saddhassa bhikkhave savakassa satthu sasane pariyogdya vattato
dvinnam phalanam anfiataram phalam patikankham: ditthe va dhamme anna, sati
va upddisese anagamita ti. Translation Nanamoli/Bodhi 2001: 583—584; see also
Analayo 2011, I: 386-387.

SNa 12.33-35: antarbhiimigatam hy ambhah sraddadhati naro yada | arthitve sati
yatnena tada khanati gam imam || narthi yady agnind va syac chraddadhyat tam na
varanau | mathniyan naranim kascit tadbhave sati mathyate || sasyotpattim yadi na
va Sraddadhyat karsakah ksitau | arthi sasyena va na syad bijani na vaped bhuvi ||.
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A man obtains water if he digs the earth with unremitting energy;
he produces fire from the fire-sticks by continuous friction; [...] by
ploughing the soil and by guarding [his field] with infinite pains man
obtains a splendid crop.”

There can thus be no doubt that faith/belief and energy/endeavour were
closely related in A§vaghosa’s view. The three similes are the same, but they
are considered from a cognitive perspective in the context of faith, and in
connection with the resulting action in the context of energy. In other words,
faith/belief is the cognitive event stimulating a practical answer in the form
of energy/exertion. Recall also that rivers, jewels, and arrows were to be
found in the metaphors resorted to by the Buddha to refer to faith. Now,
these expressions also occur in the context of virya: “For streams, by ever
running swiftly, wear away even mountains. [...] [b]y diving strenuously
into the ocean he rejoices in splendid jewels; by overwhelming the might of
his enemies with arrows he enjoys the splendour of sovereignty.”® The two
similes of the stream/river and the fire-sticks are also (already?) to be found
in the BC:

A stream, whose waters ever flow, however softly, in time wears
away the surface of the rock. Energy finds nothing impossible of
attainment. Therefore be strenuous and do not put down your loads.
The man who stops repeatedly in drilling with fire-sticks finds it hard
to get fire from wood, but by the application of energy it comes eas-
ily. Therefore where there is diligence, the task is accomplished.®!
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SNa 16.97ab and 98a: aniksiptotsaho yadi khanati gam vari labhate | prasaktam
vyamathnan jvalanam aranibhyam janayati | [...] krstva gam paripalya ca
Sramasatair asnoti sasyasriyam [...] | |.
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SNa 16.97d and 98bc: drutam nityam yantyo girim api hi bhindanti saritah || [...]
yatnena pravigahya sagarajalam ratnasriya kridati | Satrinam avadhiiya viryam
isubhir bhunkte narendrasriyam [...] ||.

81 BC26.60-61 (BC,, D92a2-3/P110b6-7): | rtag par rab zugs chu yi rgyun ni miien na
yan| |rdo yi* logs la dus su rnam par ’bigs pa ste| |brtson 'grus kyis ni rited par dka’
ba ci yan med)| |de phyir khur rnams mi "bor bar ni bzod bgyis dan| |gan Zig yan yan
nal gso® nas ni srub byed pal |de yis* sin la me ni riied par sla min Zin| |brtson ‘grus
brtsams pas riied par sla bar ‘gyur ba ste| |de phyir sbyor ba yod na bya ba 'grub®
paiiid|. *D: P ba’i. *P: D bso. P: D yi. ‘D: P grub.
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5. Insight (prajna)

5.1. Unfortunately, Asvaghosa provides no detailed account of his views on
insight, the third group of factors.*> The following is meant as a brief and
partly conjectural reconstruction of his ideas on the matter. A§vaghosa twice
compares insight with a boat (Tib. gru [po]) sailing on, and enabling one to
cross, the ocean of ignorance (Tib. mun pa’i rgya mtsho) whose waves are
wrong views (*kudpysti?) and whose water is craving (*frsna?), or the great
ocean of old age and death (Tib. rga dan $i ba’i mtsho chen), i.e., nescience
and samsara. This boat’s two oars are mindfulness (smrti) and energy (virya).
The antinomy between insight and nescience is reflected in a second meta-
phor, that of insight as a lamp (Tib. sgron ma) in the darkness of delusion (Tib.
rmons pa’i mun pa). Needless to say, insight is also compared with an eye
(caksus), i.e., with true, nonphysical vision.* In safely bringing its passengers
to the other side of transmigration, insight brings about salvation. This is cer-

82 1 allow myself to deal with prajiia before samadhi due to the comparably scarce

treatment of the former in the extant works of Asvaghosa.

¥ Cf.BC20.52 (BC,, D74b4-5/P90a6-7): |mun pa’i rgya mtsho la ni lta ian dba’ rlabs
can| |sred pa’i chu la srog chags rnam par ‘phyo rnams su| |Ses rab gru po dran dan
brtson ‘grus skya® ba ni| |gan gi® yod pa de ni de las® sgrol ba yod|. *P: D skye. *em.:
DP gis. ‘em.: DP /a. “Among the folks struggling in the ocean of ignorance (tamas),
whose waves are wrong views and whose water craving*, only he who has the boat
of insight (prajnia) with the oars of mindfulness and energy is rescued therefrom.”
Translation Johnston 1984, part III: 55, with “insight” for “mystic wisdom”, and
“mindfulness” for “awareness”. *I read “craving” with DP sred (*trsna?), and not
“existence” with Johnston, who must have read srid (*bhava?); T. 162, 39¢10 (Ff
HEFE R, “Beings follow the currents of desire”, translation Willemen 2009: 149)
corroborates this reading. BC 26.67-68 (BC,, D92a7-b2/P111a5-7): |Ses rab rga*
dan $i® ba’i mtsho chen dag la gru| |[rmons pa’i mun pa rnams la ji ltar sgron ma ste|
|nad rnams thams cad ’joms pa dag gi¢ sman yin zin| [fion mons ljon Sin ’joms byed
mtshon cha rnon po yin| |de phyir thos pa bsam® pa bsgom pa rnams kyi ni| |Ses rab
rnam par phel la rab tu ’jug par bya| |gan gi® Ses rab ran bzin Ita byed mig yod pal|
|de ni mig dan bral yan mig dan ldan pa fiid|. *P: D dga’. *P: D ‘chi. “D: P gis. D:
P bsams. °D: P gis. “Insight is the boat on the great ocean of old age and death, a
lamp, as it were, in the darkness of delusion, the medicine that smites all illnesses,
the sharp axe that cuts down the trees of the sins. Therefore practise learning (Sruta,
VE), reflection (cinta, VE) and cultivation (bhavana) for the increase of insight; for
he who has the eye that is of the nature of insight, though without ocular vision, has
indeed sight.” Translation Johnston 1984, part I11: 99-100, with “insight” for “mystic

ELINT3 CLINT3

wisdom”, “reflection” for “knowledge”, “cultivation” for “meditation”.



ASVAGHOSA ON THE PATH, MINDFULNESS, AND CONCENTRATION 127

tainly due to its capacity to eliminate whatever binds one to painful existence,
i.e., wrong views (/ku/drsti), defilements (klesa, including raga, desire), moral
faults (dosa), and influxes (@srava). Indeed, as A§vaghosa has it, “insight com-
pletely cuts away the faults, like a river the trees of its banks in the rains. Burnt
up by it, the faults cease to grow, like trees burnt by the fire of the thunderbolt
which strikes them.”®

5.2. The poet is well aware of the tripartition of insight into “born of
learning/hearing” (srutamaya), “born of reflection” (cintamayay), and “born
of cultivation” (bhavanamaya).*® The first stage of insight, which Asvaghosa
does not comment upon, is best illustrated by Nanda developing understand-
ing through the teaching of the Buddha.*® As for the third one, which is
generally said to presuppose mental concentration, it seems to overlap with
liberating insight, as the following excerpt testifies (keeping in mind that, in
the formulation of the eightfold path, insight coincides with right view): “For
when anyone sees that name-and-corporeality is impermanent, his views are
correct, and seeing correctly he attains complete detachment and by the abo-
lition of complaisance [in the things of this world] his desire is abolished.”®’
Extrapolating from this passage, one should not be too far off the mark in
conjecturing that insight consists in the practitioner’s discernment of all fac-
tors, physical (rijpa) as well as nonphysical (naman), as impermanent, pain-
ful, selfless, etc., i.e., under both their general (samanya-) and their specific
(sva-) aspects or characteristics (laksana). This is the exact import of SNa
16.46-48, with its typical allusion to dependent origination:

For I say that for him who recognises and understands the nature of
name-and-corporeality, its cause and its disappearance, the influxes
are abolished. Therefore, applying your utmost energy, strive quickly
for the destruction of the influxes, and in especial examine the ele-
ments which are full of suffering, impermanent and devoid of self.

8 SNa 16.36: prajiia tv asesena nihanti dosams tiradruman pravrsi niageva | dagdha

yaya na prabhavanti dosa vajragninevanusytena vrksah ||. Translation Johnston
1932: 92, with “insight” for “intuitive wisdom”, and omitting the initial “But” (tu).
85 SNa 26.68a; see above, n. 83.
8 See also, by way of contrast, SNa 17.13-14 (Johnston 1932: 102).

8 SNa 16.44: yadaiva yah pasyati namaripam ksayiti tad darsanam asya samyak |

samyak ca nirvedam upaiti pasyan nandiksayac ca ksayam eti ragah ||. Translation
Johnston 1932: 93, with “name-and-corporeality” for “corporeality”, and “desire”
for “passion”.
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For he who understands the six elements, earth, water, fire, etc., both
in their general and their specific characteristics and understands that
there is nothing other than them understands complete liberation
from them.*

This passage also enjoins Nanda to examine (pariNiks) the true nature
of reality in order to generate and to nurture liberating insight. As I have
emphasized elsewhere, pariksa is one of the most important concepts in
Asvaghosa.® In the present context, this examination likely coincides with
the second type of insight, the one born of rational reflection (cint/an]a), of
which the poet gives us a remarkable overview in SNa 17.15-22:

Then in possession of his soul and devoted to escape from being, he
duly examined the elements of existence according to their prerequi-
sites, their causation, their nature, the sensations with which they are
experienced and their individual defects. He investigated the body
in order to see its entire material and immaterial substance. Then he
deemed it to be impure, subject to suffering, impermanent, without
owner or self. For from a consideration of the body’s impermanence,
its absence of individuality, its lack of self and its liability to suf-
fering he made the tree of the vices shake by the supreme mundane
Path. Since inevitably in this world all phenomena come into being
from not-being and pass away again from being into not-being, and
since they all have a cause and that a transitory cause, therefore he
concluded that the world is impermanent. Since the union with kar-
man of whatever is born is continually operative and is the cause of
bondage and destruction, and since what is called pleasure is but the
means of countering suffering, he saw that mundane existence is suf-
fering. Since the individual is a mere creature of the samskaras and
there is neither agent nor knower and active being originates from
the complex [of the causes], he saw that this world is devoid [of

88

89

SNa 16.46-48: yathasvabhavena hi namaripam taddhetum evastagamam ca tasya |
vijanatah pasyata eva caham bravimi samyak ksayam asravanam || tasmat param
saumya vidhaya viryam Sighram ghatasvasravasanksayaya | dubkhan anityams ca
niratmakams ca dhatiin visesena pariksamanah || dhatin hi sad bhiisalilanaladin
samanyatah svena ca laksanena | avaiti yo nanyam avaiti tebhyah so tyantikam
moksam avaiti tebhyah ||. Translation Johnston 1932: 93, with “name-and-corpore-
ality” for “corporeality”, and “influxes” for “infections”.

See Eltschinger 2014b: 6—12.
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individuality]. Since the world has no motive force of its own and
is not self-dependent, and since there is no one being who exercises
paramountcy over actions, and since states of being arise from de-
pendence on other states, he understood the world to be without soul.
Then he reached the inaccessible supermundane Path, as one might
obtain a breeze in the hot weather by fanning or the fire which abides
in the wood by friction or the water in the ground by digging.*

Nanda is seen to proceed to the examination prescribed above (vidhivat, SNa
17.15; cf. SNa 16.47-48). Enquiring into the dharmas, he identifies, most-
ly by way of inferences, the characteristic features of reality—the body’s
being impure, painful, impermanent, and selfless, the contrary of the four
wrong notions (viparyasa). This examination seems to coincide, or at least to
bear close relationship, with the “supreme mundane path”, and is the surest
cathartic-purgative method before reaching the supermundane path. Note,
however, that the acquisition of the four aspects by means of rational exami-
nation seems to bring the practitioner to the threshold of the supermundane
path (recall that Nanda was said to be desirous to see the supreme noble path,
panthanam aryam paramam didrksuh, SNa 17.13¢).!

% SNa 17.15-22: sambharatah pratyayatah svabhavad asvadato dosavisesatas ca |

athatmavan nihsaranatmatas ca dharmesu cakre vidhivat pariksam || sa riipinam
krtsnam ariapinam ca saram didrksur vicikaya kayam | athasucim duhkham anityam
asvam niratmakam caiva cikaya kayam || anityatas tatra hi Sinyatas ca niratmato
duhkhata eva capi | margapravekena sa laukikena klesadrumam saficalayam
cakara || yasmad abhiitva bhavatiha sarvam bhiitva ca bhiiyo na bhavaty avasyam |
sahetukam ca ksayihetumac ca tasmad anityam jagad ity avindat || yatah prasitasya
ca karmayogah prasajyate bandhavighatahetuh | duhkhapratikaravidhau sukhakhye
tato bhavam duhkham iti vyapasyat || yatas ca samskaragatam viviktam na karakah
kascana vedako va | samagryatah sambhavati pravrttih Sianyam tato lokam imam
dadarsa || yasman nirtham jagad asvatantram naisvaryam ekah kurute kriyasu |
tat tat pratitya prabhavanti bhava niratmakam tena viveda lokam || tatah sa vatam
vyajanad ivosne kasthasritam nirmathanad ivagnim | antahksitistham khananad
ivambho lokottaram vartma durapam apa ||.

%' On the supermundane path, see below, §8.2.
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6. On mindfulness (smrti)

6.1. In order to understand Asvaghosa’s description of mindfulness,” one
must get first an idea of his views on the senses (indriya, or sense organs/
faculties). Quite unsurprisingly, frequent epithets of the senses are “rest-
less” (capala, e.g., SNa 13.33) and “roving” (lola, SNa 9.23). The senses
are compared with the ocean (samudra) since they can never be “filled to
satisfaction with their objects, though perpetually supplied with them” (na
trptim adhigacchaty ajasram piryamano ‘pi, SNa 13.40), and with hungry
dogs (Sunam asavatam), which “in their greed can never have enough” (SNa
13.39). In SNa 13.35, Asvaghosa compares the five senses with arrows (sara)
“tipped with the poison of fancies” (sarnkalpavisadigdha); they “have anxi-
eties for their feathers and pleasure for their target and fly in the air of the
objects of the senses. They are discharged by Love the hunter and strike
men, the deer, in the heart and, if they are not warded off, men fall pierced by
them.”*® As this extended metaphor suggests, the senses constantly “strike”
(vi\/han-) human beings, a recurrent description of their action in the SNa
(note the verbs \/han-, \/bddh-, \/pi_d— in SNa 13.31, 33, 34, 42). And indeed,

[r]abid foes oppress some people sometimes or they may not do so,
but everyone is always everywhere harassed by the senses. And a
man does not go to Hell when killed by foes etc., but he is dragged
there helplessly when beaten down by the restless senses. The man
who is struck down by the former may or may not suffer in soul, but
the man who is harried by the senses suffers in body and soul alike.**

2 Literature on mindfulness is increasing dramatically. See, first and foremost,

Analayo 2003 and Gethin 2001: 29—68. On smyti/sati especially, see Gethin 2001:
36—44 and Analayo 2003: 44—66. Note Gethin 2001: 44: “To sum up, it seems to me
that there are basically four elements to the notion of sati in the literature: (i) sati
remembers or does not lose what is before the mind; (ii) sati is, as it were, a natural
‘presence of mind’; it stands near and hence serves and guards the mind; (iii) sati
‘calls to mind’, that is, it remembers things in relationship to things and thus tends
to know their value and widen the view; (iv) sati is thus closely related to wisdom;
it naturally tends to seeing things as they truly are.”

% SNa 13.35¢d-36: cintapunkha ratiphala visayakasagocarah || manusyaharinan

ghnanti kamavyadherita hrdi | vihanyante yadi na te tatah patanti taih ksatah ||

% SNa 13.32-34: dvisadbhih satrubhih kas cit kada cit pidyate na va | indriyair
badhyate sarvah sarvatra ca sadaiva ca || na ca prayati narakam satruprabhytibhir
hatah | krsyate tatra nighnas tu capalair indriyair hatah || hanyamanasya tair
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Asvaghosa’s representation of the senses as arrows naturally leads us to his
central metaphor for them, that of enemies (ari, satru, SNa 13.32, 33, 38)
who have to be defeated on the battlefield. These enemies or “archenemies”
(dgra bo chen po, *mahasatru? BC 26.34, BC, D90b4/P109a3) are por-
trayed as hostile (dvisat, SNa 13.32) and ferocious (visama, SNa 9.46, BC
26.35, BC,,, D90b4-5/P109a5 [dgra bo ma runs]), as people wishing others’
misfortune (anarthakamabh... janah, SNa 9.46) and in whose hands one suf-
fers bitterly (sdug bsnal "thob par ‘gyur te, BC 26.34, BC_, D90b4/P109a4)
if one falls into their power (dban du son ba, ibid.). One has to wage war
(kurusva yuddham saha... indriyaih, SNa 9.23) against their army, which is
equipped with horses, chariots and elephants (sa@svarathadvipa, SNa 9.23),
and crush it on the battlefield (ajira, SNa 13.37, randjira, SNa 17.23). How-
ever, men “may overcome foes, [...] yet they are not counted such heroes as
the wise men who overcome the six restless senses.”” And indeed, “a man
should not so fear an enemy, fire, a snake or a thunderbolt as he should his
own senses; for the latter are ever aggressive.”®

6.2. It does not come as a surprise, then, that Asvaghosa’s dominant
metaphors for mindfulness revolve around battle and protection. SNa 13.36
warned men to ward off the arrows of the senses lest they fall pierced by
them. In SNa 13.37, mindfulness becomes part of the fighter’s equipment:
“[The arrows] should be kept off as they fall by the strong man who stands on
the battle-ground of self-control and is armed with the bow of steadfastness
and the armour of mindfulness.””” Armour (varman) is indeed A$vaghosa’s

duhkham hardam bhavati va na va | indriyair badhyamanasya hardam Sariram eva
cal|

%5 SNa 9.23: tatha hi virah purusa na te mata jayanti ye sasvarathadvipan arin | yatha

mata viratara manisino jayanti lolani sadindriyani ye ||.

% SNa 13.31: bhetavyam na tatha satror nagner naher na casaneh | indriyebhyo

yatha svebhyas tair ajasram hi hanyate ||. In BC 26.36 (BC,,, D90b5-6/P109a5-6),
Asvaghosa speaks in a very similar fashion of the restless mind: |ran gi gyo ba’i
sems las ’jigs® pa ji lta bar| |stag® rnams las dan sbrul dan "bar ba’i me las dan|
|dgra bo las ni de ltar ’ jigs par mi bya ste| |gan gis¢ sbran rtsi dan ni yan dag rtog pa
med|. *D: P ’jig. "D: P rtag. °D: P gi. “One should not fear tigers or snakes or blazing
fires or enemies in the world so much as one’s own restless mind, which sees the
honey but overlooks the danger (Sarika).”

7 SNa 13.37: niyamajirasamsthena dhairyakarmukadharina | nipatanto nivaryas te

mahata smrtivarmana ||. Translation Johnston 1932: 75, with “mindfulness” for “at-
tention”.
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favourite metaphor for mindfulness, as is made clear, e.g., in SNa 14.38:
“[H]e who lacks the armour of mindfulness is a target for the vices, as the
unarmed man is a target on the battlefield for the enemy.””® The metaphor
recurs in the BC in a most eloquent way:

When mindfulness is present, the faults do not enter into activity;
there is no friend or protector equal to mindfulness, and if mindful-
ness is lost, all certainly is lost. Therefore do not lose hold of mind-
fulness directed toward the body. The firm in mind, putting on the
armour of mindfulness towards the body, conduct themselves in the
battlefield of the objects of sense like heroes, who gird on their ar-
mour and plunge fearlessly into the ranks of their foes.”

This applies, first and foremost, to Nanda himself, of whom A$vaghosa de-
clares that, “holding the bow of holy knowledge, girding on the armour of
mindfulness and taking up his post on the chariot of the vows of pure dis-
cipline, he prepared for victory, ready to join battle with the foes of vices
arrayed on the battlefield of the thoughts.”'° Mindfulness is further said to
protect against the vices as a doorkeeper’s (dvaradhyaksa, SNa 14.36), be-
ing mindful of the door, guards (Ngup-) a town (pura) from its foes (ari).”!
Other similes involving protection and guidance include mindfulness to-
wards the body (kayagata smrtih, SNa 14.37) being regarded as guarding a

% SNa 14.38: Saravyah sa tu dosanam yo hinah smrtivarmand | ranasthah prati-

Satriinam vihina iva varmand |. Translation Johnston 1932: 79, with “mindfulness”
for “attention”.

% BC 26.62-63 (BC,,, D922a4-5/P110b8-111a2): |dran pa yod na skyon rnams ’jug pa
ma yin te| |dran pa dan miiam mdza’ po med cin bsrun ba med| |dran pa iiams las
nies par thams cad flams pa ste| |de phyir lus la son ba’i dran pa span mi bya| |ji
Itar dpa’ po rnams ni go cha bzun nas su| |dgra bo’i sde la ’jigs pa med rnams ’jug
pa ste| |de bzin lus la dran pa’i go cha bgos nas su| |brtan pa rnams ni yul gyi g.yul
rnams la spyod do|. Translation Johnston 1984, part I1I: 99, with “mindfulness” for
“awareness”.

100 SNa 17.23: sajjiianacapah smrtivarma baddhva visuddhasilavratavahanasthah |

klesaribhis cittarandjirasthaih sardham yuyutsur vijayaya tasthau ||. Translation
Johnston 1932: 103-104, with “mindfulness” for “attentiveness”. See also below,
§8.2.

101" The simile may be inspired from SN 1V.194-195 (Bodhi 2000: 1252—1253) or, per-
haps more likely, AN IV.110-111 (Bodhi 2012: 1078), both too long to be quoted
here in full. See Analayo 2003: 55-56, and especially Analayo 2013: 28-30 (T. 99,
315¢19-28 and T. 26, 423¢14-29).
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person’s thoughts “in all circumstances, as a nurse guards a child” (sarvasv
avasthasu balam dhatriva raksati);'” (s)he whose mind “is not guarded by
mindfulness is to be recognised as unprotected, like a sightless man walk-
ing over uneven ground without a guide”'®; finally, mindfulness goes after
the virtues (guna), discipline (s7/a), etc., “like a herdsman after his scattered
cows” (vikirna iva ga gopah, SNa 14.41).1%4

6.3. The armour of mindfulness acts thus as protection against the arrows
of the senses. As such, mindfulness is closely connected to the restraint of
the senses (indriyasamvara) that forms an important part of morality (s7/a).'®
For it is due to a wrong cognitive and affective reaction to sensory stimula-
tion that false conceptions, erroneous decisions and hence bad actions and
retributions take place. An important statement to this effect recurs with
high frequency in the siitras and is, as we shall see, the basis of A§vaghosa’s
elaborations of restraint and mindfulness:

On seeing a form with the eye, he does not grasp at its signs and fea-
tures. Since, if he left the eye faculty unguarded, evil unwholesome
states of covetousness and discontent might invade him, he practis-
es the way of its restraint, he guards the eye faculty, he undertakes
the restraint of the eye faculty. On hearing a sound with the ear...
On smelling an odour with the nose... On tasting a flavour with the
tongue... On touching a tangible with the body... On cognizing a
mind-object with the mind, he does not grasp at its signs and fea-
tures. Since, if he left the mind faculty unguarded, evil unwholesome

122" The image, which I have been unable to trace in the canon, recurs in T. 614, 272al8-
19; see Yamabe/Sueki 2009: 13.

103 SNa 14.39: anatham [...] mano jiieyam yat smrtir nabhiraksati | nirneta drstirahito
visamesu carann iva ||. Translation Johnston 1932: 79, with “mindfulness” for “at-
tention”. I have not succeeded in locating a canonical parallel.

104 A very likely source for this simile is MN 1.116-117: seyyatha pi bhikkhave gimhanam
pacchime mase sabbasassesu gamantasambhatesu gopalako gavo rakkheyya, tassa
rukkhumiilagatassa va abbhokasagatassa va satikaranivam — eva hoti: etd gavo ti;
evam eva kho bhikkhave satikaraniyam — eva ahosi: ete dhamma ti. “Just as in the
last month of the hot season, when all the crops have been brought inside the vil-
lages, a cowherd would guard his cows while staying at the root of a tree or out in
the open, since he needs only to be mindful that the cows are there; so too, there was
need for me only to be mindful that those states were there.” Translation Nanamoli/
Bodhi 2001: 209; see also Analayo 2003: 53 and Analayo 2011, I: 139.

105 On this aspect, see, e.g., Analayo 2003: 50, 60 (and n. 71), 71, 122-123, 145, 225-226.
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states of covetousness and discontent might invade him, he practises
the way of restraint, he guards the mind faculty, he undertakes the
restraint of the mind faculty.'%

Like several other scriptural statements on (non)restraint,'”’ this stitra makes
no explicit mention of mindfulness. But while commenting on “he left the
eye faculty unguarded”, Buddhaghosa explains: “remained with eye door
unclosed by the door panel of mindfulness” (satikavatena [...] apihita-
cakkhudvaram hutva, Vism 1,56 [21,12-13], translation Nanamoli 1991: 24);
and commenting on “he practises the way of its restraint”, he says: “he enters
upon the way of closing that eye faculty by the door panel of mindfulness”
(tassa cakkhundriyassa satikavatena pidahanatthaya patipajjati, Vism 1,56
[21,15-16], translation Nanamoli 1991: 24). In much the same way, other
stitras make the relationship between sense restraint and mindfulness quite
explicit:
And how, bhikkhus, is there nonrestraint? Here, having seen a form
with the eye, a bhikkhu is intent upon a pleasing form and repelled
by a displeasing form. He dwells without having set up mindfulness
of the body, with a limited mind, and does not understand as it re-
ally is that liberation of mind, liberation by wisdom, wherein those
evil unwholesome states cease without remainder. [...] It is in such a
way that there is nonrestraint. And how, bhikkhus, is there restraint?
Here, having seen a form with the eye, a bhikkhu is not intent upon
a pleasing form and not repelled by a displeasing form. He dwells
having set up mindfulness of the body, with a measureless mind,
and he understands as it really is that liberation of mind, liberation

196 MN 1.180-181: so cakkhuna ripam disva na nimittaggaht hoti nanubyanjanaggahi.
yatvadhikaranam enam cakkhundriyam asamvutam viharantam abhijjhadomanassa
papaka akusala dhamma anvassaveyyum tassa samvaraya patipajjati rakkha-
ti cakkhundriyam cakkhundriye samvaram apajjati. sotena saddam sutva |...]
ghanena gandham ghayitva [...] jivhaya rasam sayitva |...] kdayvena photthabbam
phusitva [...] manasa dhammam viiitiaya na nimittaggaht hoti nanubyarijanaggahi.
yatvadhikaranam enam manindriyam asamvutam viharantam abhijjhadomanassa
papaka akusala dhamma anvassaveyyum tassa samvardya patipajjati. rakkhati
manindriyam manindriye samvaram apajjati. Translation Nanamoli/Bodhi 2001:
274. Parallels include MN 1.223, 273, AN L1113, SN IV.104, 112, 176. See also
Analayo 2003: 225 (and n. 35). Buddhaghosa has devoted an important explanation
to this passage in Vism 1,53-59.

17 See, e.g., SN IV.79-80 (Bodhi 2000: 1180-1181).
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by wisdom, wherein those evil unwholesome states cease without
remainder. [...] It is in such a way that there is restraint.'*®

The expression “door panel of mindfulness” (smrtikavata) used by Bud-
dhaghosa is precisely the one Asvaghosa resorts to in the present context:
“Then, closing up the dam of the senses with the door panel of mindfulness
[...I” (atha smrtikavatena pidhayendriyasamvaram, SNa 16.1). The same
type of relationship between restraint and mindfulness is suggested by
another of Asvaghosa’s statements on the subject: “Then you should hold
back your senses from their objects by resting upon mindfulness, since
they are by nature restless.”'” Thus according to both Buddhaghosa and
Asvaghosa, mindfulness is the instrument of sense restraint, that which,
so to say, prevents and neutralizes the conceptual and emotional (mis)ap-
propriation of the raw sensory data. For of course, as Asvaghosa insists,
the senses cannot—and most certainly should not—be expected nof to
operate (Vvrt-) anymore (SNa 13.41ab).""® Rather, they should not grasp
(\/grah—) the characteristics (nimitta) and the secondary marks (anuvyarija-
na) when something visible is seen by the eye (alokya caksusa ripam, SNa
13.42). In other words, upon seeing something visible, one should refrain
from conceptualizing it as @ woman or as a man—or, if one does (sacet
stripurusagrahah, SNa 13.43), one should at the very least abstain from
“looking on their hair, teeth, etc., as beautiful” (Subhatah kesadantadin

108 SN 1V.198 and 199-200: kathaii ca bhikkhave asamvaro hoti. idha bhikkhave bhik-
khu cakkhuna riipam disva piyaripe ripe adhimuccati. appiyaripe ripe vyapajjati.
anupatthitakayasati ca viharati parittacetaso. tafica cettovimuttim panfiavimuttim
yathabhiitam nappajanati. yatthassa te uppannd papaka akusala dhamma aparisesa
nirujjhanti. [...] evam kho bhikkhave asamvaro hoti. kathai ca bhikkhave samvaro
hoti. idha bhikkhave bhikkhu cakkhuna riapam disva piyaripe ripe nadhimuccati.
appiyaripe riipe na vyapajjati. upatthitakayasati ca viharati appamanacetaso.
taiica cettovimuttim pannavimuttim yathabhiitam pajanati. yatthassa te uppannd
papaka akusala dhamma aparisesa nirujjhanti. [...] evam kho bhikkhave samvaro
hoti. Translation Bodhi 2000: 1255-1256. The whole siitra with its simile of the six
different animals (the six senses) and their respective dietary preferences (the six
domains) as well as the role of mindfulness is relevant here.

199 SNa 13.30: tatah smrtim adhisthaya capalani svabhavatah | indriyanindriyarthebhyo

nivarayitum arhasi |. Translation Johnston 1932: 74, with “resting upon mindful-
ness” for “fixing your attention”.

10 See Analayo 2003: 225 (referring to MN II1.298, on which see also Analayo 2011,
I1: 849).
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anupraNstha-, SNa 13.43). What should be avoided is not the per se un-
avoidable sense perception itself, but (mental) conceptualization (manasah
parikalpah, SNa 13.49, 50, 53), false conceptualization (abhiitaparikalpa,
SNa 13.51) or imaginings (sarkalpa, SNa 13.35).!'! Upon perceiving some-
thing, one should care for (vyavasthita, or “limit oneself to”) its component
elements alone (dhatumatra, SNa 13.42) and keep to its true reality (faz-
tva, SNa 13.45). In short, to quote a stanza that Madhyamika authors from
Nagarjuna onward would be very fond of, “nothing should be subtracted
from the object, nothing added to it; it is to be seen as it really is according
to its nature and kind.”"? For according to Asvaghosa, “the senses, even
though in activity, do not adhere to their objects, so long as imaginations
about the latter are not conceived in the mind.”""* Or, put in terms of depen-
dent origination, “as fire flames when wind and fuel are both present, so
the fire of defilements arises when the objects of the senses and imagina-
tions about them are both present.”!*

6.4. Indeed, what is really at stake in restraining the senses and mindful-
ness as components of a Buddhist salvational dispositif is the elimination of
the defilements (k/esa). Now both in the above-mentioned siitra pericope and
in the SNa, what is to be neutralised, or deprived of a foothold (padasthana,
SNa 13.45), is covetousness (abhidhya) and discontent (daurmanasya),
which SNa 13.46-47 defines in the following way:

1 See Yamabe 2003: 238-242, with abundant parallels and a discussion.

12 SNa 13.44: napanetum tatah kincit praksepyam napi kificana | drastavyam bhiitato
bhiitam yadrsam ca yatha ca yat ||. On this stanza, see La Vallée Poussin 1932:
393-395. Stanza 7 of (Nagarjuna’s?) Pratityasamutpadahrdaya reads as follows:
napaneyam atah kificit prakseptavyam na kificana | drastavyam bhiitato bhiitam
bhiitadarst vimucyate ||. “Nothing should be subtracted from the [object], nothing
added to it; it is to be seen as it really is, [for] he who sees it as it really is is liber-
ated.” To be connected with Ud 8: ditthe ditthamattam bhavissati, sute sutamattam
bhavissati, mute mutamattam bhavissati, viifiate vinniatamattam bhavissati. “When
in the seen will be only what is seen, in the heard only what is heard, in the sensed
only what is sensed, in the known only what is known [...].” Translation Analayo
2003: 230. Analayo 2003: 229-232 also refers to Sn 793, 798, 802, 812, and 914, MN
I11.30, MN 1.136 and MN II1.261.

SNa 13.49: nendriyam visaye tavat pravrttam api sajjate | yavan na manasas tatra
parikalpitah pravartate |.

113

"4 SNa 13.50: indhane sati vayau ca yatha jvalati pavakah | visayat parikalpac ca

klesagnir jayate tatha||. Translation Johnston 1932: 76, with “defilements” for “sin”.
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Covetousness destroys the passion-filled world by means of attrac-
tive forms, like an enemy with friendly face, having pleasant words
on his lips and evil in his heart. But what is known as discontent is
repulsion with regard to any object; by giving way to it out of delu-
sion a man is ruined in this world and hereafter.'"

As Asvaghosa’s reference to kama and his gloss of daurmanasya as pra-
tigha make sufficiently clear, covetousness and discontent stand here for de-
sire!'® (raga; lobha, “greed”) and hostility/hatred (dvesa), the two roots of
evil traditionally regarded, together with moha (“delusion”), as the source
of all other faults and vices. In other words, the type of sense restraint made
possible by mindfulness prevents the defilements ultimately conditioned by
delusion (moha, i.e., avidya or “nescience”) from occurring and hence trig-
gering detrimental actions and rebirth. The cognitional, moral and eschato-
logical aspects of sense restraint and mindfulness are best expounded in the
concluding stanzas of canto 13:

116

117

On seeing a certain form one man is attracted, another dislikes it and
a third is indifferent, while yet another feels compassionate disgust
for the same object. Hence an object of the senses is not of itself a
determining cause either of bondage or of emancipation. Association
with a special imagination may make it such or it may not. Therefore
one should strive one’s hardest for the control of the senses; for un-
guarded senses lead to suffering and the continuance of existence.'"”

115 SNa 13.46-47: abhidhya priyaripena hanti kamatmakam jagat | arir mitramukhe-
neva priyavak kalusasayah || daurmanasyabhidhanas tu pratigho visayasritah |
mohad yenanuvrttena paratreha ca hanyate ||. Translation Johnston 1932: 76, with
“Covetousness” for “The desire of possession”, and “discontent” for “desire of
avoidance”.

See SN I1.271 (Bodhi 2000: 711), and MN [.462, DN I1.141, Analayo 2003: 57,
as well as, for a more detailed (involving ayonisomanasikara) SA parallel (T. 99,
345c14-17), Analayo 2013: 22.

SNa 13.52-54: drstvaikam ripam anyo hi rajyate ‘nyah pradusyati | kascid bhavati
madhyasthas tatraivanyo ghrnayate || ato na visayo hetur bandhaya na vimukta-
ve | parikalpavisesena sango bhavati va na va || karyah paramayatnena tasmad
indriyasamvarah | indriyani hy aguptani duhkhaya ca bhavaya ca |).
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7. Yoga, samadhi and bhavana

7.1. Asvaghosa devotes important parts of cantos 15 and 16 of the SNa to
the issue of “meditation” or “cultivation” (bhavana). As suggested by the
dominant metaphor for this topic, the refining of gold by the goldsmith,'®
mental cultivation consists of various procedures (or methods, vidhi, SNa
16.6; krama, SNa 16.70) aimed at eliminating defilements (klesa), faults
(dosa) as well as unwholesome/bad (asubha, SNa 16.70, 73; asat, SNa 16.82;
akusala, SNa 16.77) thoughts (vitarka)."'? The good practice'® (gunavan
prayogah, SNa 16.70; samyakprayoga, SNa 16.71) of mental cultivation
is a daunting task insofar as the habit of these thoughts has become very
strong (svabhyastabhava, SNa 16.70) due to their being accumulated from
a beginningless time (anadikalocitatmaka, SNa 16.71). The various medita-
tive procedures described in this passage are nothing but yoga (SNa 16.49,
52, 86, 92), the path (marga, SNa 16.85-86) for the elimination of the de-
filements (klesaprahana, SNa 16.86) which, via the attainment of the four
dhyanas and the six abhijias (SNa 16.1-2), leads to the “seisin of the no-
ble Truths” (aryasatyadhigama, SNa 16.85). From a psychological point of
view, Asvaghosa’s ideas on the topic rely on two basic doctrines, that of the
anusayas (“[latent] tendencies”, “proclivities” of the defilements), which he
understands in a way that strongly echoes Sautrantika/Darstantika/Yogacara,
i.e., non-Vaibhasika interpretations, and that of the pratipaksas (“counter-
agents”), which relies on the opposition between the defilements and their
respective antidotes.'”’ From a text-historical point of view, Asvaghosa’s
elaborations on the subject can be shown to be little more than a recast of
various slitras whose recensions have been preserved in the Anguttara-, the
Samyutta- and the Majjhimanikaya as well as in the Madhyamagama and the
Samyuktagama.'** This does not come as a surprise, however, for Asvaghosa

8 For an in-depth study of this metaphor in the SNa, see Covill 2009: 184-214.

19 On vitarka in the context of “purgative” cultivation, see MN 1.118-122 (Nanamoli/

Bodhi 2001: 211-214, Analayo 2011, I: 140—143, and Analayo 2013: 149-154).

Prayoga occurs very frequently in the context of Buddhist meditation in the sense of
“exercise” (“Ubung”); it is, then, semantically very close to pariksa, “consideration,
contemplation” (“Betrachtung”). See Schlingloff 1964: 2629, and n. 4, p. 29.

On counterbalancing unwholesome factors with wholesome ones, see Analayo
2003: 192-200 and 2013: 149-159.

Agdvaghosa borrows the overall structure of his account from a siitra that was very

120
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122



ASVAGHOSA ON THE PATH, MINDFULNESS, AND CONCENTRATION 139

puts the entire exposition in the mouth of the Buddha, who is traditionally
regarded as having full command of the revelation of salvific means and
their judicious application:!?

Thus the Blessed One spoke to him of the right plan and of abandon-
ing the wrong one and, knowing all the varieties of behaviour, He
further explained the processes for the elimination of thought. As the
physician prescribes the treatment for the cure of disease according
to which one of the three humours it is that has become deranged, so
the Buddha prescribed the treatment for the faults.!?*

7.2.1. SNa 15.5-6 have been shown by Honjo and Yamabe to reflect an inter-
pretation of anusayas that contradicts the orthodox Vaibhasika doctrine ac-
cording to which no distinction between actual (the so-called paryavasthana)

similar in wording to AN 1.253-258 and SA no. 1246. Both the SNa and the siitra

123

124

open with a detailed comparison between the goldsmith refining gold and the yo-
gin cleansing his mind (SNa 15.66-69; AN 1.253-255 [Bodhi 2012: 335-336]; T. 99,
341b26-c24 [Analayo 2013: 155—156]). The simile extends to the result of the two
operations, i.e., reaching such a wieldiness of gold that “whatever kind of ornament
the goldsmith wishes to make from it [...] he can achieve his purpose”, and such a
malleability of mind that the yogin “is capable of realizing any state realizable by
direct knowledge toward which he might incline his mind”. Like his model, but
in a much shorter way, Asvaghosa then turns to the six supernatural knowledg-
es (abhijiia) that are now within easy reach for the yogin’s mind (SNa 16.1-2; AN
1.255-256). After a short introduction (SNa 16.49-52; SNa 16.3-48, which are mostly
dedicated to the four nobles’ truths and insight into them, are entirely independent
from the AN/SA passage), Asvaghosa deals with the pragmatics of meditation and
the choice of a meditation subject, which he does first by following the AN/SA and
its exposition of the three nimittas to be chosen by a yogin according to his psycho-
logical dispositions (SNa 16.53-58; AN 1.256-257), then by drawing on additional
stitras on the same topic (SNa 16.59-64; SN V.112-115; MN 1.424-425, on which
see Analayo 2011, I: 349-352). Asvaghosa then reverts to the AN/SA passage and
borrows its second formulation of the goldsmith-yogin simile (SNa 16.65-66; AN
1.257). The last part of his exposition, which takes place after a short transition (SNa
16.67-69) is modelled on yet another siitra of the MN/MA; it deals with the dangers
inherent in the choice of a wrong subject of meditation (SNa 16.70-83; MN 1.119-
122/MA no. 101).

See SN V.112, one of Asvaghosa’s sources, and Bodhi 2000: 1605.

SNa 16.68-69: ity evam anyayanivartanam ca nydayam ca tasmai sugato babhase |
bhiiyas ca tat tac caritam viditva vitarkahanaya vidhin uvaca || yatha bhisak
pittakaphanilanam ya eva kopam samupaiti dosah | Samaya tasyaiva vidhim vid-
hatte vyadhatta dosesu tathaiva buddhah |.
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and virtual (the anusayas proper) forms of the defilements can be justified.'
Suspensive wisdom!'?® (pratisankhyana, SNa 15.4) of any kind only neutral-
izes the actual occurrence of the defilements, not their root (miila, SNa 15.7),
their seed (b7ja) or their proclivity (anusaya), which mental cultivation alone
can destroy. But what should be cultivated in order to uproot them? Their an-
tidote, because all negative psychological events or thoughts (akusala dhar-
mah/vitarkah) stand in opposition (virodha, SNa 15.13) to a specific coun-
teragent which is capable of weakening and ultimately eliminating them.
For just as “through habit a man’s thoughts become inclined to whatever
he reflects on continually” (SNa 15.18), this person will eliminate this if (s)
he repeatedly practises the opposite thought. In SNa 15.12-19, Asvaghosa
expounds the counteragency principle by discussing the examples of ma-
levolence (vyapada) and desire to hurt (vihimsa) as opposed to benevolence
(maitrt) and compassion (karuna)’; other examples include muddied water
(akulam jalam) and a jewel (mani, SNa 15.12), light (prakasa) and darkness
(tamas), wedge (kila) and counter-wedge (pratikila, SNa 15.29),'*® and dis-
ease (gada) and antidote (agada, SNa 15.65).1%
7.2.2. Asvaghosa’s treatment of mental cultivation opens with the follow-
ing simile:
Just as a man, who washes dirt to obtain gold, first eliminates the
grosser pieces of dirt and then the finer ones for its cleansing and,
having cleansed it, retains the particles of gold, [s]o the man, who has
concentrated his mind for the sake of emancipation, first eliminates

125 See above, §1.2, and Yamabe 2003: 231-234.

126 On pratisankhya(na), see Eltschinger 2014a: 287-289, and n. 151, p. 288, for defini-
tions and references.

127 See MN 1.424, T. 125, 581c-582c¢, and Analayo 2011, I: 349.
128 See also SNa 16.72, below, n. 148.

129 Tn SNa 15.30-63, Asvaghosa successively considers the counteragents of thoughts

regarding the prosperity and adversity of one’s kinsfolk (jiiatijana, SNa 15.30-
41), one’s country (janapada, SNa 15.42-51), and one’s own life and person (SNa
15.52-63). This provides additional evidence for Asvaghosa’s indebtedness to a
passage very close to AN 1.254, which terms “subtle defilements” (upakkilesa) to
be thoughts “about [one’s] relations, thoughts about [one’s] country, and thoughts
about [one’s] reputation” (jativitakko janapadavitakko anavanfiattipatisamyutto
vitakko; according to Bodhi [2012: 1668, n. 557], the Chinese parallel at SA [T. 99,
341c12-13] reads “thought about rebirth in heaven” [2E K #]; see Analayo 2013:
156).
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the grosser vices and then the subtler ones to cleanse his mind and,
having cleansed it, retains the constituents of the Law. Just as the
goldsmith in this world heats in the fire and turns over repeatedly the
gold, after it has been gradually separated from the dirt by washing it
with water, so the Yoga adept cleanses his mind from the defilements
till it is completely separated from the sins in this world, and then
he brings it to tranquillity and concentrates it. And as the goldsmith
at his will reduces the gold in many ways so as to be easy to work
in the various kinds of ornaments, so when the mendicant’s mind is
cleansed and has also secured control of the supernatural sciences,
he reduces it to tranquillity and employs it as he will and where he
will.!?°

Let us now turn to Asvaghosa’s short introduction to the topic of mental
cultivation in SNa 16.49-52:

13

And he who has set his mind on the abolition of the defilements must
consider the time and the method; for even Yoga, when practised out
of season and by the wrong method, leads to calamity and not to its
proper result. For if a man should milk a cow which has not calved,
he would not obtain milk, because he would be milking at the wrong
season; or again, given the right season, he would not obtain milk
if through ignorance he were to milk a cow by the horn. And a man
who wants a fire will not obtain one from damp wood, however much
he tries, nor because of using the wrong method will he obtain a fire
even from dry wood, if he merely throws it down."*! Examining duly

130 SNa 15.66-69: suvarnahetor api pamsudhavako vihaya pamsian brhato yathaditah |

Jahati siksman api tadvisuddhaye visodhya hemavayavan niyacchati || vimoksa-
hetor api yuktamanaso vihaya dosan brhatas tathaditah | jahati sitksman api
tadvisuddhaye visodhya dharmavayavan niyacchati || kramenadbhih suddham
kanakam iha pamsuvyavahitam yathagnau karmarah pacati bhrsam avartayati ca |
tatha yogdcaro nipunam iha dosavyavahitam visodhya klesebhyah samayati manah
sanksipati ca || yatha ca svacchandad upanayati karmasrayasukham suvarnam
karmaro bahuvidham alankaravidhisu | manahsuddho bhiksur vasagatam abhijiiasv
api tatha | yatheccham yatreccham Samayati manah prerayati ca ||. Translation
Johnston 1932: 87, with “defilements” for “vices”.

As Johnston (1932: 94, n. 50) remarks, ASvaghosa may have borrowed these two
similes from I11.141-142 (see Nanamoli/Bodhi 2001: 999); see also MSABh 4,13-15
(see Lévi 1911: 9-10). For the parallel in MA no. 173 and a useful comparative chart
of the similes, see Analayo 2011, II: 724-725.
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the conditions of time and place as well as the scope and method
of Yoga, a man should strive his utmost while having regard to the
strong and weak points of his self and not doing what is contrary
thereto.'*

With its emphasis on timeliness and expediency, this short introduction
again reveals Asvaghosa’s indebtedness to AN 1.253-258/SA no. 1246, a
sttra in which the Buddha spells out some of the requirements of mental
concentration. To this end, the Blessed One mentions three nimittas (“sub-
jects of meditation,” Johnston 1932: 94, n. 58)'%: samadhinimitta, “subject
of meditation inducing concentration”; paggahanimitta, “subject of medita-
tion inducing exertion/energy”’; and upekkhanimitta, “subject of meditation
inducing equanimity”.** The Buddha warns the monks against practising
any of these nimittas exclusively (ekanta); rather, they should pick them up
alternately, practising each of them “from time to time” (kalena kalam). The
alternate cultivation of these three nimittas most likely corresponds to the
time (kala) and the expedient (abhyupaya) Asvaghosa has in mind in this
passage which, as we have seen, he puts in the mouth of the Buddha pre-
scribing the “right plan” or method (nyaya).*> But Asvaghosa’s introduc-

132 SNa 16.49-52: klesaprahanaya ca niscitena kalo ’bhyupayas ca pariksitavyah | yogo
‘py akale hy anupayatas ca bhavaty anarthaya na tadgunaya || ajatavatsam yadi
gam duhita naivapnuyat ksiram akaladoht | kale ‘piva syan na payo labheta mohena
sragad yadi gam duhita || ardrac ca kasthaj jvalanabhikamo naiva prayatnad api
vahnim rcchet | kasthac ca suskad api patanena naivagnim apnoty anupayapirvam ||
taddesakalau vidhivat pariksya yogasya matram api cabhyupayam | baldabale
catmani sampradharya karyah prayatno na tu tadviruddhah ||. Translation John-
ston 1932: 94, with “defilements” for “vices”.

133 For another use of nimitta in the context of Buddhist meditation, see Schlingloff
1964: 47-49, and n. 6, p. 47. On nimitta, see Deleanu 2006: 11.473, n. 17, and Analayo
2003: 237, n. 21. Deleanu proposes the following definition: “In its basic usage, ni-
mitta refers to the characteristic(s)/mark(s)/sign(s) (as directly perceived but more
often as defined a priori by the Buddhist doctrine) which is/are grasped and in-
ternalised through meditation or reflection.” Note also Schmithausen 1982: 63, n.
15a: “Der Terminus nimitta bezeichnet [...] zunichst das charakteristische Merkmal
oder die typische Erscheinungsform des als Ubungsobjekt gewihlten (duBeren) Ge-
genstandes, das man zu Beginn der Ubung ‘aufnimmt’ ((ud-)grah-), oder einfach
dieser selbst.”

134 On the three nimittas, see also StBh 1.54,12-13 and 56,9-10 (Samathanimitta, pra-
grahanimitta, upeksanimitta).
135 See also SNa 16.67. In addition, SNa 16.52 mentions place (desa) and “scope”
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tion also mentions untimeliness (akala) and the need, for the yogin, to adapt
the method to his own strengths and weaknesses, i.e., to his psychological
dispositions (in SNa 16.68, the Buddha is said to know “all the varieties of
behaviour”, tat tac caritam viditva).*® These two features of his introduc-
tion to samadhi are missing in AN 1.253-258, but appear in SN V.112-115,
a siitra addressing a similar topic. This sttra does not allude to the three
nimittas, but speaks instead of (sam)bojjhangas (“factors of awakening!*””),
distinguishing two sets of them: on the one hand, passaddhi (“tranquillity”,
Skt. prasrabdhi), samadhi (“concentration”), upekkha (“equanimity”, Skt.
upeksda), and on the other hand dhammapavicaya (“discrimination of states/
factors”, Skt. dharmapravicaya), viriya (“energy”, Skt. virya), and piti (“rap-
ture”, Skt. priti). Whereas using the first set of factors is untimely when
one’s mind is sluggish (/7na) and the second, when one’s mind is excited (ud-
dhata), using the first set of factors is appropriate when the mind is excited
and the second, when the mind is sluggish.*® Contrary to AN 1.253-258, SN
V.112-115 relates the prescribed subjects of meditation to different states of
mind; in addition, SN V.112-115 adduces examples for each case examined.
As I mentioned above, the overall structure of SNa 15.66-69 and 16.49-69 is
borrowed from AN 1.253-258. In SNa 16.53-58, which immediately follows
the above-quoted introduction, Asvaghosa merges the two siitras in the fol-
lowing way: the threefold nimitta-structure and terminology is maintained,
but it is now distributed into the psychological dispositions of SN V.112-115,
themselves subdivided into timely and untimely; the examples are drawn
mostly from the SN passage:

But when the soul is excited, he should not resort to the subject of
meditation known as “inducing energy”; for thus the mind does not

(matra, Johnston; “extent”, Covill 2007: 305). Whereas the precise meaning of the
latter remains unclear to me (does it refer to the “measure”, i.e., to the duration of the
practice?), the former may refer to solitary places such as a forest, which A§vaghosa
evokes several times in the SNa. See also SNa 15.1-2, SNa 14.46-52, and SNa 16.84-
86.

The locus classicus for the adaptation of meditation subjects to the various tempera-
ments is Vism I11.121; see also AKBh 337,9-341,6 and Kosa 1V.148-158.
On the bodhyargas/bojjhangas, see also below, §8.2.

13 For a parallel in the SA, see T. 99, 191¢25-192a23, translated in Analayo 2013: 202;
see also Analayo 2003: 235-239.
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reach tranquillity, as fire fanned by [the wind] does not die down.'** It
is when the mind is excited that it is the time for the subject of medi-
tation which is prescribed for tranquillity; for thus the thoughts can
assume tranquillity, as a blazing fire would be quenched by water.'*
When the mind is sluggish, he should not resort to the subject of
meditation for inducing tranquillity; for thus the mind becomes still
more sluggish, like a fire of little substance when not fanned.'*! It is

139
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Cf. SN V.114: seyyathapi bhikkhave puriso mahantam aggikhandhamnibbapetukamo
assa. so tattha sukkhani ceva tinani pakkhipeyya sukkhani gomayani pakkhipey-
yva sukkhani ca katthani pakkhipeyya mukhavataiica dadeyya na ca pamsukena
okireyya. bhabbo nu kho so puriso mahantam aggikhandham nibbapetun ti. no he-
tam bhante. evam eva [...]. “Suppose, bhikkhus, a man wants to extinguish a great
bonfire. If he throws dry grass, dry cowdung, and dry timber into it, blows on it,
and does not scatter soil over it, would he be able to extinguish that great bonfire?
— No, venerable sir. — So too, bhikkhus [...].” Translation Bodhi 2000: 1606. T. 99,
192a6-7: B KA. RILHHT AR AT SBALSKITREMAEL. “It is just
as a blazing fire which one wants to extinguish by adding dry firewood. What do
you think, would the fire not burn even more?” Translation Analayo 2013: 202.

Cf.SN V.114: seyyathapi bhikkhave puriso mahantam aggikhandham nibbapetukamo
assa. so tattha allani ceva tinani pakkhipeyya allani ca gomayani pakkhipeyya
allani ca katthani pakkhipeyya udakavatainca dadeyya. pamsukena ca okireyya.
bhabbo nu kho so puriso mahantam aggikhandham nibbapetun ti. evam bhante.
evam eva [...]. “Suppose, bhikkhus, a man wants to extinguish a great bonfire. If
he throws wet grass, wet cowdung, and wet timber into it, sprays it with water, and
scatters soil over it, would he be able to extinguish that great bonfire? — Yes, vener-
able sir. — So too, bhikkhus [...].” Translation Bodhi 2000: 1607. T. 99, 192a19-20:
EEYIIR K AR Hok o e R IR . 1 K HIIK. “It is just as a blazing fire that one wants
to extinguish by adding burned-out charcoal. That fire will indeed die out.” Transla-
tion Analayo 2013: 203.

Cf. SN V.112-113: seyyathapi bhikkhave puriso parittam aggim ujjaletukamo assa.
so tattha allani ceva tinani pakkhipeyya allani ca gomayani pakkhipeyya allani ca
katthani pakkhipeyya udakavataiica dadeyya pamsukana ca okireyya bhabbo nu
kho so puriso parittam aggim ujjaletum. no hetam bhante. evam eva [...]. “Suppose,
bhikkhus, a man wants to make a small fire flare up. If he throws wet grass, wet
cowdung, and wet timber into it, sprays it with water, and scatters soil over it, would
he be able to make that small fire flare up? — No, venerable sir. — So too, bhikkhus
[...].” Translation Bodhi 2000: 1605-1606. T. 99, 191¢28-192al: Z4n/\ K, ARAH:
WRIEDUE I o T EE o ARG IR A KRR . “It is just as a small fire that one wants
to flare up by adding burned-out charcoal. What do you think, O monks, would
adding [burned-out] charcoal not make the fire die out?” Translation Analayo 2013:
202.
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when the mind is sluggish that it is the time for the subject of medita-
tion prescribed for inducing energy; for thus the mind can become
capable of action, like a sinking fire through fuel.'** The subject
of meditation inducing indifference is not recommended when the
thoughts are either sluggish or excited; for thus it might bring about
a grievous calamity, like the illness of a sick man if it is neglected.
When the thoughts have attained equilibrium, then is the time for the
subject of meditation inducing indifference; for thus there would be
application to the duty in hand, like a chariot starting off with well-
trained horses.'*

Asvaghosa has more such cases to present, however; these he borrows
for the most part from MN 1.424-425. The cases considered here are
also three. That the former ones amounted to three was obviously due
to the fact that Asvaghosa conformed to the three-nimitta structure of
AN 1.253-258. The rationale behind the number of the new cases is to be
sought in the fact that they refer to persons afflicted with the three basic
defilements of desire (rdga), malevolence (vyapada, or hatred/hostility,
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Cf. SN V.113: seyyathapi bhikkhave puriso parittam aggim ujjaletukamo assa. so

tattha sukkhani ceva tinani pakkhipeyya sukkhani gomayani pakkhipeyya sukkhani
katthani pakkhipeyya. mukhavataiica dadeyya pamsukena okireyya. bhabbo nu kho
so puriso parittam aggim ujjaletun ti. evam bhante. evam eva [...]. “Suppose, bhik-
khus, a man wants to make a small fire flare up. If he throws dry grass, dry cow-
dung, and dry timber into it, blows on it, and does not scatter soil over it, would he
be able to make that small fire flare up? — Yes, venerable sir. — So too, bhikkhus [...].”
Translation Bodhi 2000: 1606. T. 99, 192a12-14: % /N AR MR LI HZ . =]
b o BEKEREAAN, “It is just as a small fire that one wants to get to flare up by
adding dry firewood. What do you think, O monks, will this fire flare up and burn?”
Translation Analayo 2013: 203.

SNa 16.53-58: pragrahakam yat tu nimittam uktam uddhanyamane hydi tan na sevy-
am | evam hi cittam prasamam na yati [---[na vahnir iveryamanah || Samaya yat
syan niyatam nimittam jatodbhave cetasi tasya kalah | evam hi cittam prasamam
niyacchet pradipyamano ‘gnir ivodakena || samavaham yan niyatam nimittam
sevyam na tac cetasi liyamane | evam hi bhiiyo layam eti cittam aniryamano 'gnir
ivalpasarah || pragrahakam yan niyatam nimittam layam gate cetasi tasya kalah |
kriyasamartham hi manas tatha syan mandayamano ‘gnir ivendhanena || aupeksi-
kam napi nimittam istam layam gate cetasi sodbhave va | evam hi tivram janayed
anartham upeksito vyadhir ivaturasya || yat syad upeksa niyatam nimittam samyam
gate cetasi tasya kalah | evam hi krtyaya bhavet prayogo ratho vidheyasva iva
prayatah ||.
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dvesa) and delusion (moha), which parallel the three roots of demerit
(akusalamiila, i.e., greed, lobha, hatred, and delusion) and can be easily
compared with persons subject to the three “humours” of Indian medi-
cine, i.e., phlegm (slesman, kapha), bile (pitta), and wind (vata).'** Here
is the passage in question:
When the mind is disturbed by the excitement of desire, the meth-
od of cultivating the idea of benevolence should be avoided; for
the man of passionate nature goes wrong through benevolence,
like a man disturbed by phlegm through unctuous treatment.
But when the mind is excited by desire, the subject of medita-
tion called “impure” should be selected so as to reach steadfast-
ness; for thus the man of passionate nature obtains relief, like the
man subject to phlegm who uses astringent remedies. But when
the mind is agitated by the vice of malevolence, do not choose
the subject of meditation known as “impure”; for that meditation
tends to the destruction of the man whose nature is full of hate,
just as pungent treatment does for the man of bilious tempera-
ment. But when the mind is troubled by the vice of malevolence,
practise thoughts of benevolence by considering the application
[of hurt] to yourself; for benevolence tends to tranquillising the
nature full of hate, like cooling treatment the man of bilious tem-
perament. When the working of the mind is subject to delusion,
the subjects of benevolence and impurity are unsuitable; for from
them a man is overtaken by further delusion, as a man of windy
temperament is overtaken by further unconsciousness, if given
astringent treatment. When the working of the mind is affected by
delusion, the subject of reflection should be causality; for this is

144 Remember that the Buddha prescribing the right method of eliminating polluting
and evil thoughts was compared with a physician prescribing “the treatment for
the cure of disease according to which one of the three humours it is that has be-
come deranged” (SNa 16.69; see above, n. 124). Asvaghosa’s examples, the origin
of which I am unaware of, become intelligible once one knows that each humour
has three dominant properties: phlegm is cold (sita), unctuous (snigdha), and heavy
(guru), hence weakened/eliminated by a dry (ritksa) treatment, and strengthened by
an unctuous one; wind is cold, dry, and light (laghu), hence weakened/eliminated
by an unctuous treatment, and strengthened by a dry one; finally, bile is hot (usna),
pungent and strong (t7ksna), hence weakened/eliminated by a cold treatment, and
strengthened by a strong one.
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the path to peace for the deluded mind, like unctuous treatment
for the man of windy temperament.'*’

145 SNa 16.59-64: ragoddhavavyakulite pi citte maitropasamharavidhir na karyah |
ragatmako muhyati maitraya hi sneham kaphaksobha ivopayujya || ragoddhate ce-
tasi dhairyam etya nisevitavyam tv asubham nimittam | ragatmako hy evam upaiti
Sarma kaphatmako riiksam ivopayujya || vvapadadosena manasy udirne na sevi-
tavyam tv asubham nimittam | dvesatmakasya hy asubha vadhaya pittatmanas
tiksna ivopacarah || vyapadadosaksubhite tu citte sevya svapaksopanayena maitri |
dvesatmano hi prasamaya maitri pittatmanah Sita ivopacarah || mohanubaddhe
manasah pracare maitrasubha caiva bhavaty ayogah | tabhyam hi sammoham upai-
ti bhityo vayvatmako ritksam ivopaniya || mohatmikayam manasah pravrttau sevyas
tv idampratyayataviharah | midhe manasy esa hi Santimargo vayvatmake snigdha
ivopacarah ||. Translation Johnston 1932: 95, with “desire” for “passion.” SNa 16.59-
64 can be usefully compared with SrBh 1.50,14-52,1: katham anuriipa alambane
cittam upanibadhnati | saced revata bhiksur yogi yogacaro ragacarita eva sann
asubhalambane cittam upanibadhnati | [...] dvesacarito va punar maitryam | moha-
carito vedampratyayatapratityasamutpade | manacarito va dhatuprabhede | saced
revata sa bhiksur yogi yogdcaro vitarkacarita eva sann anapanasmrtau cittam upa-
nibadhnati | evam so ‘nuripa alambane cittam upanibadhnati |. “How does [the
monk, the yogin, the yoga-practitioner] fix his mind on the proper object-support?
O Revata, the monk, the yogin, the yoga-practitioner, if he is inclined to desire, fixes
his mind on the loathsome as an object-support. Or [if] he is inclined to hatred, on
benevolence; or [if] he is inclined to delusion, on causality and dependent origina-
tion; or [if] he is inclined to conceit, on the division [of what seemingly exists] into
[constitutive] elements; O Revata, the monk, the yogin, the yoga-practitioner, if he
is inclined to [distracting and polluting] thoughts, fixes his mind on being mind-
ful of breathing in and out.” As remarked by Johnston, Asvaghosa’s description of
the treatment of the deluded mind by means of causality (idampratyayata) has no
clear equivalent in MN 1.424-425. In my opinion, Asvaghosa likely conflated the
antidote to delusion and the antidote to doubt as it is prescribed in a SA passage
such as T. 99, 192c14-16: 55 F55%E 25 AN, MARGEVEIBME. RAESEREAE. CARE
4o “What is the de-nourishment from the hindrance of doubt? Giving atten-
tion to dependent arising, the not yet arisen hindrance of doubt does not arise, the
already arisen hindrance of doubt is removed.” Translation Analayo 2013: 184. Note
also AN 1V.358 (quoted Vism I11.122 as part of the Meghiya Sutta): bhikkhuna |[...]
cattaro dhamma uttarim bhavetabba. asubha bhavetabba ragassa pahanaya metta
bhavetabba vyapadassa pahandya anapanasati bhavetabba vitakkiipacchedaya
aniccasaniia bhavetabba asmimanasamugghataya. aniccasafiiiino [...) anattasaifid
santhati anattasaniiit asmimanasamugghatam papunati ditth'eva dhamme nibbanan
ti. “The bhikkhu should develop further [another] four things. [The perception of]
unattractiveness should be developed to abandon lust. Loving kindness should be
developed to abandon ill will. Mindfulness of breathing should be developed to cut
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AN 1.253-258 ends with a comparison between the choice of a subject of
meditation by the yogin and the goldsmith’s concern for the proper opera-
tions in his treatment of gold:

Suppose, bhikkhus, a goldsmith or his apprentice would prepare a
furnace, heat up the crucible, take some gold with tongs, and put it
into the crucible. Then from time to time he would blow on it, from
time to time sprinkle water over it, and from time to time just look
on. If the goldsmith or his apprentice were to exclusively blow on
the gold, it is possible that the gold would just burn up. If he were to
exclusively sprinkle water on the gold, it is possible the gold would
cool down. If he were exclusively to look on, it is possible the gold
would not reach the right consistency. But if the goldsmith or his ap-
prentice from time to time blows on it, from time to time sprinkles
water over it, and from time to time just looks on, the gold would
become malleable, wieldy, and luminous, pliant and properly fit for
work. Then whatever kind of ornament the goldsmith wishes to make
from it—whether a bracelet, earrings, a necklace, or a golden gar-
land—he can achieve his purpose.'*
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off thoughts. The perception of impermanence should be developed to eradicate the
conceit ‘I am’. When one perceives impermanence, the perception of non-self'is sta-
bilized. One who perceives non-self eradicates the concept ‘I am,” which is nibbana
in this very life.” Translation Bodhi 2012: 1250. However, MN 1.424-425 is not
entirely without correspondence to SNa 16.64 provided one takes the perception of
impermanence (aniccasanind) to be symmetrical with causality (idampratyayata),
and the conceit “I am” (asmimana) to be equivalent to delusion (moha): “Rahula,
develop meditation on the perception of impermanence; for when you develop medi-
tation on the perception of impermanence, the conceit ‘I am’ will be abandoned.”
(aniccasarifiam rahula bhavanam bhavehi, aniccasaniiam hi te rahula bhavanam
bhavayato yo asmimano so pahiyissati |. Translation Nanamoli/Bodhi 2001: 531).
As we have just seen, also the SrBh regards causality and dependent origination
(idampratyayatapratityasamutpada, 1.70,18 and 72,1) as the counteragent of delu-
sion. After having defined them, the S$rBh (1.72,1-3) states: yad dlambanam manasi-
kurvan mohdadhikah pudgalo mohacarito moham prajahati taniikaroti mohacaritac
cittam visodhayati |. “Meditating on this (yaf) object-support, a person with much
delusion [and] inclined to delusion abandons [and] weakens delusion, purifies his(/
her) mind from the inclination for delusion.”

AN 1.257: seyyathapi bhikkhave suvannakaro va suvannakarantevasi va ukkam
bandhati ukkam bandhitva ukkamukham alimpeti ukkamukham alimpetva san-
dasena jatartipam gahetva ukkamukhe pakkhipitva kalena kalam abhidhamati
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Asdvaghosa’s indebtedness to this or a very similar passage is obvious:

Compare the goldsmith in this world who, placing gold in the mouth
of the forge, applies the bellows at the proper time, wets it with water
at the proper time and gradually at the proper time allows it to cool
off. For by using the bellows at the wrong time he would burn it too
soft and by letting it cool off at the wrong time he would not bring it
to maturity properly.'*

As Asvaghosa strongly insists, once again in close reliance on a siitra (MN
[.119-122), a wrong subject of meditation (akusalam nimittam, SNa 16.72;
asubham nimittam, SNa 16.74; asan nimittam, SNa 16.78) should by no
means be resorted to, “by attachment to which disaster might ensue” (ya-
travasaktasya bhaved anarthah, SNa 16.78). As in the siitra, five successive
alternatives are considered. (1) Rather than cultivating a wrong subject, one
should try another method (dvitiyam kramam arabheta, SNa 16.71) and pick
up a new one: “As a man, skilled in the job, uses a small wedge to knock out
another bigger one, so a subject of meditation that has bad results should be
driven out by selecting another one.”'*¥ (2) If this still does not yield the ex-
pected result, one should weaken the evil thoughts “by examining the faults

kalena kalam udakena paripphoseti kalena kalam ajjhupekkhati. sace bhikkhave
suvannakaro va suvannakarantevasi va tam jatarapam ekantam abhidhameyya
thanam tam jataripam daheyya. sace bhikkhave suvannakaro va suvannakarante-
vasi va tam jatarapam ekantam udakena paripphoseyya thanam tam jatariipam
nibbapeyya. sace bhikkhave suvannakaro va suvannakarantevasi va tam jatarapam
ekantam ajjhupekkheyya thanam tam jatariipam na sammd paripakam gaccheyya.
yato ca kho bhikkhave suvannakaro va suvannakarantevasi va tam jatarapam
kalena kalam abhidhamati kalena kalam udakena paripphoseti kalena kalam ajj-
hupekkhati tam hoti jatarupam muduii ca kammaniyaii ca pabhassaraii ca na ca
pabhangu samma upeti kammaya yassa yassa ca pilandhanavikatiya alankhati yadi
pattakaya yadi kundalaya yadi giveyyake yadi suvannamalaya tafi c’assa attham
anubhoti. Translation Bodhi 2012: 338.
SNa 16.65-66: ulkamukhastham hi yatha suvarnam suvarnakaro dhamatiha kale |
kale pariproksayate jalena kramena kale samupeksate ca || dahet suvarnam hi dha-
mann akale jale ksipan samsamayed akale | na capi samyak paripakam enam nayed
akale samupeksamanah ||.
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48 SNa 16.72: anvya yathanya vipulanir anya nirvahyate tadvidusa narena | tadvat

tad evakusalam nimittam ksipen nimittantarasevanena |. Asvaghosa’s source
here is MN 1.119 (Na‘lnamoli/Bodhi 2001: 211). For a parallel in the MA, see T. 26,
588al0-c21 and its partial translation in Analayo 2013: 149—150. Note, however, that
Agvaghosa’s simile is closer to the one in the MN than to the one in the MA.
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inherent in them” (taddosapariksanena, SNa 16.73) or, as the sutra says,
by examining the “danger” in those thoughts, “[f]or men of noble birth are
ashamed of the active workings of the mind towards impurity, the invisible,
unholy desires, as a spirited and handsome youth is ashamed of unsightly
and ill-arranged objects attached to his neck.”'* (3) Should this method re-
main ineffective, the yogin should try to obliterate' the evil, distracting
thoughts “by some other means such as study, action, etc.” (karyantarair
adhyayanakriyadyaih, SNa 16.77). (4) It might be that trying to forget or
“obliterate” these thoughts does not work either; then one ought to “driv|[e]
them out in the order of their grossness” (yathasthiilanibarhanena |...]
praheyah, SNa 16.80), “like the impurities of gold” (suvarnadosa iva, SNa
16.80).' (5) And

49 SNa 16.76: vyapatrapante hi kulaprasita manahpracarair asubhaih pravrttaih |
kanthe manasviva yuva vapusman acaksusair aprayatair visaktaih ||. Asvaghosa’s
source here is MN 1.119-120 (Nanamoli/Bodhi 2001: 211-212). See also Analayo
2013: 150 (MA; same simile).

The term Johnston translates as “obliteration” is vismarana, i.e., literally “for-
getting”. This is an allusion to MN 1.120: tassa ce bhikkhave bhikkhuno tesam
pi vitakkanam adinavam upaparikkhato uppajjant’'eva papaka akusala vitakka
chandiipasamhita pi dosiipasamhita pi mohiipasamhita pi tena bhikkhave bhikkhuna
tesam vitakkanam asati-amanasikaro apajjitabbo. “If, while he is examining the
danger in those thoughts, there still arise in him evil unwholesome thoughts con-
nected with desire, with hate, and with delusion, then he should try to forget those
thoughts and should not give attention to them.” Translation Nanamoli/Bodhi 2001:
212. Note that the siitra does not allude to adhyayanakriyadi. The MA parallel (see
Analayo 2013: 151) is quite different: “It is just like a clear-sighted person who, not
wishing to see forms that are out in the light, either closes the eyes or turns the body
away and leaves” (T. 26, 588b15-16: A H NAAEI . A L. a0k H B &
W2 ).

SNa 16.81: drutaprayanaprabhrtims ca tiksnat kamaprayogat parikhidyamanah |
yatha narah samsrayate tathaiva prajiiena dosesv api vartitavyam ||. “As a man
exhausted with strenuous erotic practices takes to walking quickly, etc., so does the
wise man deal with the vices.” Asvaghosa’s illustration remains somewhat obscure
to me due to the lack of any allusion to love-making (is kamaprayogat a corruption?)
in the poet’s obvious source, MN 1.120: seyyatha pi bhikkhave puriso sigham gac-
cheyya tassa evam assa: kin nu kho aham sigham gacchami yan niinaham sanikam
gaccheyyan ti. so sanikam gaccheyya tassa evam assa: kin nu kho aham sanikam
gacchami yan nitnaham tittheyyan ti. so tittheyya tassa evam assa: kin nu kho aham
thito yan ninaham nisideyyan ti. so nisideyya tassa evam assa. kin nu kho aham
nisinno yan niinadham nipajjeyyan ti. so nipajjeyya, evam hi so bhikkhave puriso

150
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[i]f evil thoughts are not allayed owing to failure to find the correct
counteragent, still they must not be tolerated for a moment without
opposition, any more than snakes in the house would be. A man may
do his best by setting the teeth, pressing the edge of the gums with
the tongue and restraining the mind with the mind, but in any case
they will not be readily docile.'>

Asvaghosa concludes his treatment of yoga in SNa 16 with a short appen-
dix on energy (virya, SNa 16.93-98) motivated by his praise of the courage
(vikrama) of the sixty-two chief disciples of the Buddha (SNa 16.87-92), and
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olarikam olarikam iriyapatham abhinivajjetva sukhumam sukhumam iriyapatham
kappeyya. evam eva [...]. “Just as a man walking fast might consider: ‘Why am I
walking fast? What if I walk slowly?’” and he would walk slowly; then he might
consider: ‘Why am I walking slowly? What if [ stand?” and he would stand; then he
might consider: “Why am I standing? What if I sit?” and he would sit; then he might
consider: ‘Why am I sitting? What if I lie down?” and he would lie down. By doing so
he would substitute for each grosser posture one that was subtler. So too...” Transla-
tion Nanamoli/Bodhi 2001: 212. Note also T. 26, 588b29-c6: R A7 38 ik % 2k .
AR o TRAT R . A S ATRARATHR . R ENERAT 1EIE R & FRATRARAT. B0]
AR PERIMEE: . AR R FRAF R B vy AR . AR AR, AR e FRAT R4k
SETTEAHR . A5 RIAEEA . 248 AT S & 8R4 7. “It is just as a person who walks on
a path, hurrying along quickly, and then reflects: “Why am I hurrying? Wouldn’t 1
rather walk more slowly now?’ and so the person walks slowly. Then that person
reflects again: “Why am I walking slowly? Wouldn’t I rather stand still?” and so the
person stands still. Then that person reflects again: “Why am I standing? Wouldn’t
I rather sit down?’ and so the person sits down. Then that person reflects again:
‘Why am I sitting? Wouldn’t I rather lie down?’ and so the person lies down. In this
way that person gradually quietens the body’s gross activities.” Translation Analayo
2013: 163. In the MN 1.120-121 and its MA parallel, the method thus exemplified is
that of “giving attention to stilling the thought-formation of those thoughts” (tesam
vitakkanam vitakkasankharasanthanam manasikatabbam, translation Nanamoli/
Bodhi 2001: 212), which has no equivalent in SNa 16.80-81.

SNa 16.82-83: te ced alabdhapratipaksabhava naivopasamyeyur asadvitarkah | mu-
hiirtam apy aprativadhyamana grhe bhujanga iva nadhivasyah || dante 'pi dantam
pranidhaya kamam talvagram utpidya ca jihvayapi | cittena cittam parigrhya capi
karyah prayatno na tu te ‘nuvartyah ||. Cf. MN 1.120-121 (Nanamoli/Bodhi 2001:
213). See also the MA parallel in Analayo 2013: 153—154. The example adduced in
the MN and the MA (two strong men grabbing a weak man, taking hold of him, and
subduing him) is not echoed in the SNa.
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by the fact that “the task of right effort is precisely to overcome what is un-
wholesome and cultivate what is wholesome.”'

8. The four applications of mindfulness and the
supermundane path to salvation

8.1. The instigator(s) of the Sarvastivada abhisamayavada somehow rele-
gated most of the Buddhist meditation practices to the status of more or less
remote preliminaries of the path stricto sensu. This is in particular the case
of the four applications of mindfulness—application of mindfulness to the
body (kaya), to the affective sensations (vedana), to the mind (citta), and to
the dharmas.”>* In the new path structure, the four applications of mindful-
ness are little more than one of several (admittedly high) steps toward the
clarification of the nobles’ truths and the removal of any remaining doubt
concerning them with the darsanamarga.’> However, there are reasons to
believe that the four applications of mindfulness played a more prominent
role in A$vaghosa’s ideas on the path, this, again, in close dependence on
stitra materials. Consider the following description:

Then he reached the inaccessible supermundane path, as one might
obtain a breeze in the hot weather by fanning or the fire which abides
in the wood by friction or the water in the ground by digging. Hold-

153 Analayo 2013: 148. On virya, see above, §§4.3—4. Skt. vikrama is semantically close
to parakrama/Pali parakkama, “energy, exertion”, etc., which is a nearly synony-
mous with viriya and thama in the Pali canon (see above, n. 73). ASvaghosa’s inten-
tion in listing the 62 chief disciples of the Buddha was to depict them as paragons of
Buddhist yoga worthy to be taken as models by Nanda (on the list of the Buddha’s
chief disciples, see Thomas 1929, Johnston 1932: 97-99, n. ad 87, and Johnston
1984, part IT: xxvii—xxviii (referring to T. 125, 557-558 and T. 126, 831-833; see also
AN 1.23-26 and Jat. IV.158).

For a discussion of the Pali expression satipatthana, see Gethin 2001: 30-36 (see
also above, n. 92) and Analayo 2003: 29-30. As pointed out by Analayo, the fourth
application of mindfulness does not refer to dharmas as “mental objects/factors”,
but rather as “classificatory schemes” or “categories” (at least in the context of the
two Satipatthanasuttas (MN 1.55-63, DN I1.305-315; see Analayo 2003: 15, n. 3 for
further scriptural references) serving as “frameworks or points of reference to be
applied during contemplation” (Analayo 2003: 183).

155 See AKBh 341,7-343,9 and Kosa 1V.158-162; see also Eltschinger 2014a: 260270,
esp. 262264, and Schmithausen 1976, Hurvitz 1977, Cox 1992a.
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ing the bow of holy knowledge, girding on the armour of mindful-
ness and taking up his post on the chariot of the vows of pure moral-
ity, he prepared for victory, ready to join battle with the foes of the
defilements arrayed on the battlefield of the thoughts. Then taking
the sharp weapons of the constituents of enlightenment and standing
on the excellent chariot of right efforts, with an army containing the
elephants of the constituents of the Path, gradually he pierced the
battle-line of the defilements. With the four arrows of the applica-
tion of mindfulness working each along its own line of activity, he
destroyed in a moment his foes, the four wrong notions, the causes
of suffering. With the five unequalled noble powers he burst asunder
the five obstructions of the mind'*® and he put to flight the eight el-
ephants of the constituents of the false path with the eight elephants
of the constituents of the true Path."’

This passage makes clear that according to Asvaghosa, the path toward sal-
vation, besides consisting in the astangamarga, can validly be accounted
for in terms of another, no less venerable canonical description, that of the
factors/conditions favourable to awakening (bodhipaksikadharma, bodhi-
paksyadharma, Pali bodhipakkhiya dhamma) whose standard formulation
includes thirty-seven factors distributed into seven sets."”® Verses 24-26 suc-
cessively allude to the factors of awakening (bodhyanga, generally seven),
the right endeavours (samyakpradhana, samyakprahana, generally four),
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On the five cefokhilas (mental “barrennesses”, i.e., doubt concerning the Buddha,
the law, the community and the training, and anger against one’s fellow disciples),
see, e.g., DN 111.237-238 and 278, SN 1.101-104, AN I11.248-249, 460, and V.17.

SNa 17.22-26: tatah sa vatam vyajanad ivosne kasthasritam nirmathanad ivagnim |
antahksitisthamkhananadivambho lokottaramvartmadurapamapal|| sajjiianacapah
smrtivarma baddhvavisuddhasilavratavahanasthah | klesaribhis cittarandjirasthaih
sardham yuyutsur vijayaya tasthau || tatah sa bodhyangasitattasastras samyak-
pradhanottamavahanasthah | margangamatangavata balena sanaih Sanaih klesa-
camim jagahe || sa smrtyupasthanamayaih prsatkaih Satriin viparyasamayan
ksanena | duhkhasya hetiims caturas caturbhih svaih svaih pracarayatanair da-
dara || aryair balaih paficabhir eva parica cetahkhilany apratimair babhaiija |
mithyanganagams ca tathanganagair vinirdudhavastabhir eva so stau ||. Transla-
tion Johnston 1932: 103-104, with “mindfulness” for “attention”, “morality” for
“discipline”, “defilements” for “vices”, and “wrong notions” for “perversions of
knowledge”,

On the 37 factors contributing to awakening, see Gethin 2001.
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the constituents of the path (marganga, generally eight; see above, §§2.1-3),
the four applications of mindfulness, and the powers (bala, generally five).
Considering that the five faculties (indriya) overlap with the five powers,
only one among the seven sets is missing in Asvaghosa’s description, i.e., the
four bases of success (rddhipada). But something else is striking about this
description. In verse 25, the four applications of mindfulness are claimed to
counteract all four misconceptions or wrong notions (viparyasa), which the
poet regards as the very causes of suffering, i.e., taking what is imperma-
nent (anitya) to be permanent (ritya), what is painful (duhkha) to be pleasur-
able (sukha), what is impure (asuci) to be pure (Suci), and what is selfless
(anatman) to be a self (atzman).”*® In so doing, Asvaghosa apparently departs
from traditional accounts of these factors, thus providing additional evidence
for his close connection with (one denomination of) the Sarvastivada. As
pointed out by Schmithausen, the Sarvastivadins were responsible for a “de-
cisive transformation” (“entscheidende Umgestaltung™) of the four smrty-
upasthanas in that “they brought to its completion a tendency to transform
this exercise into a form of contemplation interpreting its objects in the sense
of the Buddhist analysis of existence.”'® A first step in this direction likely
consisted in reinterpreting the four applications of mindfulness in such a
way that the mindful yogin was now taken to contemplate the body as im-
permanent, painful, empty, and selfless. This conception is attested in early
Sarvastivada Abhidharma literature, e.g., in the Dharmaskandha, which as-
sociates the application of mindfulness to the body with anitya, duhkha,
sunya, and andatman.'®' Tt seems to underlic SNa 17.16 as well: “He investi-

15 Just before introducing the four applications of mindfulness in great detail,
Kumarajiva’s T. 614, 278¢3-5 declares: B 8 M 75 ANVRMEFR LA S FERI MU B4 TR
PUE M FEE LY, RAE T34, “The body is in fact impermanent, painful,
impure, and without self. Due to perverted views on the body, one thinks that it is
permanent, blissful, having self, and pure. For this reason, one is attached to one’s
body on every occasion. This is the lowliest sentient being.” Translation Yamabe/
Sueki 2009: 48.

Schmithausen 1976: 257: “[...] sie die Tendenz der Umformung dieser Ubung in
eine ihre Gegenstidnde im Sinne der buddhistischen Daseinsanalyse bewertende Be-
trachtung [...] zuende fiihrten.”

161 See T. 1537, 476b4-6 (HE3 7745313, 476b6). Note also AKBh 341,11-13: kayam
svasamanyalaksanabhyam pariksate vedanam cittam dharmams® ca | svabhavas
caisam svalaksanam | samanyalaksanam tv anityata samskrtanam duhkhata sasra-
vanam Sunyatanatmate sarvadharmanam |. *dharmams em.: dharmas Ed. “He ex-
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gated the body in order to see its entire material and immaterial substance.
Then he deemed it to be impure, subject to suffering, impermanent, without
owner or self.”'? As for SNa 17.25, it reflects a second stage in the rein-
terpretation of the four smrtyupasthanas, according to which each of them
counteracts one of the four misconceptions.'® That this was Asvaghosa’s
firm conviction is made clear by a very interesting passage from canto 24
of the BC, in which the Buddha comforts Ananda by instructing him on the
way and the attitude to be adopted after his demise. In the Sanskrit ([Miila]
sarvastivadin) Mahaparinirvanasitra, Asvaghosa’s obvious source for can-
tos 22-28, the Buddha exhorts his followers to “have themselves as an island,
themselves as a refuge, the law as an island, the law as a refuge, nothing
else as an island, nothing else as a refuge”,'** and regards the four applica-
tions of mindfulness as the privileged means for religious autonomy.'®® This

amines the body under its specific and general characters, [and so also] the affective
sensation, the mind and the factors. Their intrinsic nature is their specific character.
As for [their] general character, [it consists in] the impermanence of conditioned
[things], the painfulness of impure [things, and] the emptiness and selflessness of
all factors.”

12 SNa 17.16: sa riapinam krtsnam arapinam ca saram didrksur vicikaya kayam |

athasucim duhkham anityam asvam niratmakam caiva cikaya kayam ||. This first
conclusion is then generalized to the world/existence in its entirety, an analyis
Asvaghosa refers to as the supreme mundane path (margapravekena laukikena,
SNa 17.17c; is the initial conclusion already part of this supreme mundane path?).
See SNa 17.17-21.

13 The same idea is reflected in Nett. 83,19-20 and 28-29, 84,5-6 and 14-15: kaye kayanu-
passi viharanto asubhe subhan ti vipallasam pajahati [...] vedanasu vedananupasst
viharanto dukkhe sukhan ti vipallasam pajahati [...] citte cittanupassi viharanto
anicce niccan ti vipallasam pajahati [...] dhammesu dhammanupasst anattani atta
ti vipallasam pajahati. “One who dwells watching body with regard to body aban-
dons the perversion [that sees] the beautiful in the ugly ... One who dwells watch-
ing feeling with regard to feelings abandons the perversion [that sees happiness in
suffering] ... One who dwells watching mind with regard to mind abandons the
perversion [that sees] the permanent in the impermanent ... One who dwells watch-
ing dhamma with regard to dhammas abandons the perversion [that sees] the self in
what is not-self.” Translation Gethin 2001: 42. See also Analayo 2003: 25-26, and n.
27, p. 25.

MPSu 11.200 (§§14.23): atmadvipa atmasarana dharmadvipa dharmasarana an-
anyadvipa ananyasaranah.

15 See MPSi 11.200-202 (§§14.24-26). This passage also appears in the GAS{ 369,3-
371,9 (see Kritzer 2014: 100-102); see also, e.g., Gethin 2001: 66—68. On the no-
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description, however, does not precisely say how the smrtyupasthanas are
soteriologically relevant. Consider now Asvaghosa’s version of the last part
of the sermon:

For obtaining the highest bliss, there are four spheres of action (go-
cara), to wit, the body, the affective sensation, the mind, and selfless-
ness. There is no attachment to the body for him who sees the impu-
rity in the body, enveloped as it is with bones, skin, blood, sinews,
flesh, hair, etc. The idea of pleasure is overcome by him who sees
that the affective sensations are but suffering, each arising from their
respective [causes and] conditions. For him who sees with tranquil
mind the birth, duration and decay of the factors, the belief in per-
manence ceases. For him who sees that the constituents arise from
[causes and] conditions, the belief in a self which is prompted by
egotism ceases to be active. This path is the direct path (ekayana)
to take to annihilate suffering; accordingly, the path [consists in] the
applications of mindfulness with respect to these four. Today or after
my passing, those who take their stand on this will obtain the excel-
lent stage that does not pass away, the summum bonum.'*®

Let me mention only three among the many interesting features of this ex-
cerpt. First, ASvaghosa replaces the dharmas, the object traditionally as-
cribed to the fourth application of mindfulness, by selflessness (nairatmya),
a substitution which, as far as I can see, is unparalleled at least as far as the
wording of the fourth smrtyupasthana is concerned.”” Second, Asvaghosa

166
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tions of “internal”, “external” and “internal and external”, see Gethin 2001: 53 and
Analayo 2003: 94-102.

BC 24.24-30 (BC,,, D84al-4/P101a3-8): |dge legs fie bar thob bya’i phyir| |de dag
rnams kyi spyod yul bzi| |lus dan tshor ba #iid dan ni| |sems dan bdag med pa iid do)
|rus Ipags khrag dan rgyus pa dan| |Sa dan spu sogs rnams kyis dkris| |mi gtsan lus
su mthon bas ni| |lus la chags pa ma yin no| |de lta de ltar rkyen rnams kyis| |’ jug
pa’i tshor ba rnams su ni| |sdug bsnal Zes de ltar mthon ba’i| |bde ba’i ses rab rab tu
joms| |skye ba dan ni gnas pa dan| |chos kyi ‘god pa fiid dag ni| |Zi ba’i sems kyis
mthon ba yi*| |rtag par ’dzin pa ldog pa’o| |rkyen rnams las ni skyes pa rnams| |phun
po rnams ni mthon ba yi| \nar ’dzin gyis ni skyed pa po| |bdag tu ’dzin pa ’jug ma
yin| |sdug bsnal fie bar zi ba’i phyir| |bgrod® pa gcig pa’i lam ’di ni| |lam ni bZi po de
rnams su| |de ltar dran pa fie bar gzag| |da* Itar ram ni bdag ’das tshe| |gan rnams
“di la gnas ‘gyur bal |de rnams ‘god med go ‘phan mchog| |nes par legs pa thob par
‘gyur|. *P: D yin. *D: P ’grod. ‘em.: DP de. Cf. Johnston 1984, part I1I: 78-79.

T. 614, 279a12-23 clearly reflects this doctrinal stance; see Yamabe/Sueki 2009: 51.
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distinctly describes the path of the four applications of mindfulness as “the
direct path to take to annihilate suffering” (sdug bsnal fie bar 7i ba’i phyir
bgrod pa gcig pa’i lam di ni, BC 24.29ab),'*® a claim that was not made, at
least not explicitly, in Asvaghosa’s model, the MPSa. It most probably stems
from a famous siitra dedicated to the four applications of mindfulness, for
there we read: “Bhikkhus, there is a one-way path for the purification of be-
ings, for the overcoming of sorrow and lamentation, for the passing away of
pain and displeasure, for the achievement of the method, for the realization
of Nibbana, that is, the four applications of mindfulness.”'® There can be no
doubt that Asvaghosa conflated parts of the two siitras in order to emphasize
the salvational relevance of the four applications of mindfulness."” Third,
and more importantly in the present context, each of the four applications of
mindfulness is regarded as counteracting one of the four wrong notions and
bringing about, mutatis mutandis, the first four of the sixteen real aspects of
the nobles’ truths: being mindful of the body counteracts the notion of some-
thing pure; being mindful of the affective sensations counteracts the notion

18 As Gethin (2001: 59) points out, the expression ekayana only applies to the four
applications of mindfulness in the Pali Nikayas. Gethin (2001: 59—66) and Analayo
(2003: 27-29; see also 2013: 8—12) have criticized the fairly common translation
of ekayana as “the one (i.e., only) way” (see Gethin 2001: 60, n. 132, for refer-
ences), partly on the basis of a traditional fivefold interpretation of ekayana (Gethin
2001: 60—61, summarized in Analayo 2003: 27). Analayo concludes (2003: 26) that
“ekayano, conveying a sense of directness rather than exclusiveness, draws atten-
tion to satipatthana as the aspect of the noble eightfold path most ‘directly’ respon-
sible for uncovering a vision of things as they truly are. That is, satipatthana is the
‘direct path’, because it leads ‘directly’ to the realization of Nibbana.” On the ques-
tion of ekayano magga, see also Nattier 2007.

19 DN I1.290 = MN 1.55-56 = SN V.141, 167, 185: ekayano ayam bhikkhave maggo
sattanam visuddhiya sokapariddavanam samatikkamaya dukkhadomanassanam
atthagamaya fiayassa adhigamaya nibbanassa sacchikiriyaya yad idam cattaro
satipatthana. Translation Bodhi 2000: 1627, with “applications” for “establish-
ments.” See also MN 1.340 (Nanamoli/Bodhi 2001: 444).

Note also AN 1V.459-460: imesam kho bhikkhave paficannam macchariyanam
pahanaya [...] cattaro satipatthana bhavetabba ti. “These four applications of
mindfulness are to be developed for abandoning these five lower fetters.” Transla-
tion Bodhi 2012: 1328, with “applications” for “establishments”. Other claims to the
decisive importance of the four smrtyupasthanas include MN I1.11, SN 1V.363-364,
and AN 1V.457-461. See also Gethin 2001: 5658, with references (n. 124, p. 59) to
AN V.194-195, DN I1.83 = 101 = SN V.161, AN II1.387, and Nett. 94.
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of something pleasurable; being mindful of the factors counteracts the no-
tion of something permanent; and being mindful of selflessness counteracts
the notion of (something possessing) a self.'”! Asvaghosa’s conception of the
four applications of mindfulness and their soteriological relevance reflects
distinctly Sarvastivada ideas as they can be found, e.g., in the Samyuktabhi-
dharmahydaya:

The application of mindfulness to the body has been preached in or-
der to counteract [one’s] wrongly taking [something] impure [to be]
pure; the application of mindfulness to the [affective] sensations has
been preached in order to counteract [one’s] wrongly taking [some-
thing] painful [to be] pleasurable; the application of mindfulness to
the mind has been preached in order to counteract [one’s] wrongly
taking [something] impermanent [to be] permanent; the application
of mindfulness to the dharmas has been preached in order to coun-
teract [one’s] wrongly taking [something] selfless [to be(/have)] a
self.!”?

The closest parallel to Asvaghosa’s ideas [ am aware of occurs in the pseudo-
Nagarjuna’s Mahaprajiiaparamitopadesa, whose author notoriously was
well acquainted with Sarvastivada Abhidharma, and whose translator—pro-
vided the MPPU was ever translated—Kumarajiva, regarded Asvaghosa as
a doctrinal authority (see above, §1):

Question: What are the four applications of mindfulness? Answer:
The application of mindfulness to the body and the applications of
mindfulness to the affective sensation, to the mind and to the dhar-
mas, these are the four applications of mindfulness. [A yogin] con-
siders these four things under four modalities: he considers the impu-
rity of the body; he considers the painfulness of affective sensation;
he considers the impermanence of the mind; and he considers the
selflessness of the dharmas. Even though all of these four things pos-
sess the four modalities, he should mostly consider impurity in the
body; painfulness in affective sensation; impermanence in the mind;
and selflessness in the dharmas. Why? When ordinary persons have

I On the sixteen aspects and the four wrong notions, see Eltschinger 2014a.

72 T. 1552, 908cll-14: PAANGRFAIREMG S 20E. v SARRREIEIA S,
EIE AR ENELO SR, IR EIEE S EE. Cf Dessein 1999
1.316.
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not yet entered the path, they are mistaken with regard to these four
things and produce four wrong notions: the wrong notion of purity
with regard to impure things, the wrong notion of pleasure with re-
gard to suffering, the wrong notion of permanence with regard to
impermanence, and the wrong notion of a self with regard to what
is selfless. In order to destroy these four wrong notions, [the Blessed
One] has preached the four applications of mindfulness: he has
preached the application of mindfulness to the body in order to de-
stroy the wrong notion of purity; he has preached the application of
mindfulness to the affective sensation in order to destroy the wrong
notion of pleasure; he has preached the application of mindfulness to
the mind in order to destroy the wrong notion of permanence; and he
has preached the application of mindfulness to the factors in order
to destroy the wrong notion of a self. This is the reason why he has
preached four [of them], not less, not more.!”

In this perspective, the four applications of mindfulness of SNa 17.25 as well
as their result—counteracting the four wrong notions and replacing them by
the right ones—can be read as intrinsically connected to the nobles’ truths,
whose true or real aspects they implement.

8.2. As far as I can tell, ASvaghosa shows no awareness of what has
come to be known as the abhisamayavada (“doctrine of the [gradual] com-
prehension [of the nobles’ truths]”), the influential path structure plausibly
developed, or perhaps rather systematized, even before the Vibhdsa, by
Dharmasresthin/Dharmasri.' This fully rationalized description of the
path famously entails two major phases, a predominantly gnostic/illumina-
tive path of vision (darsanamarga) and a mainly cathartic/purgative path
of (mental) cultivation (bhavanamarga, or “path of contemplation”). The
absence of any clear hint at the abhisamayavada can, but needs not be ex-

73 T. 1509, 198¢10-20: AL 42U, BE. HREni e, 2RlUS
B, BIUEDURE.  BLeAg. BisR. B, BUAmIR. 2IUEssh
VR, SEZEAE, B, OZEEE, EZEEL R LRAK
NI, RPUERAT AU FEA LT REE], SRR, M b
{8, bR, pURVUERE, SURSE. BETENGH S SRR, R
W . BRI S R, EIRENEGE SR, DUEEEUI A DAZ. Cf.
Traité 111.1150-1151. The association between the four wrong notions and the four
applications of mindfulness is anticipated at MPPU 192b23-26 (Traité 11.1076).

17 See Frauwallner’s classic study of the abhisamayavada in Frauwallner 1995:
149-184; see also Cox 1992b: 74-77.
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plained in terms of Asvaghosa’s hypothetical unfamiliarity with the new
system, for he may just as well have decided not to mention it, either because
the doctrine had originated in a concurrent Sarvastivada milieu, or (and?)
because it was not attested in canonical Abhidharma, or because the poet
could find no scriptural support for the abhisamayavada (after all, a given
idea’s traceability to the stitras would indeed have been a minimum require-
ment to someone whose “Sautrantika” leaning has often been highlighted).
There was, however, a description of the path to salvation that, in contradis-
tinction to the abhisamayavada, could claim scriptural support and actually
did find frequent expression in the stitras. One of its formulations is as fol-
lows:

In one case a monk, having abandoned three fetters, becomes a
stream-enterer, not liable to states of woe, firmly set on the path to
enlightenment. Again, a monk who has abandoned the three fetters
and has reduced his desire, hatred and delusion, becomes a once-
returner who, having returned to the world once more, will make an
end of suffering. Again, a monk who has abandoned the five lower
fetters takes a spontaneous birth [in a higher sphere] and, without re-
turning from that world, gains enlightenment. Again, a monk through
the extinction of the corruptions reaches in this very life the uncor-
rupted deliverance of mind, the deliverance through wisdom, which
he has realised by his own insight.'”

This path structure operates with ten fetters (samyojana) and does not resort
to proclivities (anusaya): (1) personalistic false view (satkayadrsti), (2) at-
tachment to (non-Buddhist) practices and observances (Silavrataparamarsa),
(3) doubt (vicikitsa), (4) desire for lusts (kamacchanda), (5) malevolence
(vyvapada), (6) desire for (subtle) corporeality (riiparaga), (7) desire for in-
corporeality (aripyaraga), (8) indolence (auddhatya), (9) conceit (mana),

15 DN 1.156: idha bhikkhu tinnam samyojananam parikkhaya sotapanno hoti avini-
patadhammo niyato sambodhiparayano |...]. puna ca param bhikkhu tinnam
samyojananam parikkhaya ragadosamohanam tanutta sakadagami hoti sakid
eva imam lokam agantva dukkhass’ antam karoti [...]. puna ca param bhikkhu
paitcannam orambhagiyanam samyojananam parikkhaya opapatiko hoti tattha
parinibbayt anavattidhammo tasma loka [...). puna ca param bhikkhu asavanam
khaya andsavam cetovimuttim panniavimuttim ditthe va dhamme sayam abhiniia
sacchikatva upasampajja viharati [...]. Translation Walshe 1995: 145-146, with
“stream-enterer” for “Stream-Winner”, and “desire” for “greed”.
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and (10) nescience (avidya).”® Among them, the first five are considered
lower fetters (avarabhagiya) because they relate to the realm of desire
(kamadhatu), whereas the last five are upper fetters (@rdhvabhagiya) relating
to the two higher realms of (subtle) corporeality (ripadhatu) and incorpore-
ality (arapyadhatu).”” According to this and similar accounts of the path, a
Buddhist practitioner becomes a stream-enterer (srofadapanna) by eliminat-
ing the first three lower fetters, a once-returner (sakrdagamin) by reducing
the next two lower fetters (plus delusion in certain formulations), a non-
returner (andagamin) by eradicating them entirely, and an arhat by giving
up the five upper fetters.””® To put it in slightly different but conceptually
equivalent terms, one does not eliminate the personalistic false view, the
attachment to (non-Buddhist) practices and observances and doubt unless
one correctly sees the four nobles’ truths (in abhisamayavada terms: unless
one goes through the darsanamarga).”” Desire for lusts and malevolence are
held responsible for the fact that one does not go beyond the realm of desire
(kamadhdatum natikramati, AKBh 310,7). As for the five upper fetters, they

7 On the fetters, see Analayo 2003: 219-222 and 251.
77 See DN I11.234, AN 1V.459-460, AN V.17, AKBh 309,24-311,13, and Kosa I'V.84-87.
1”8 See, e.g., DN 11.92 and DN I1.251-252.

7 See AKVy492,7-14,which quotesasiitra: kiyata bhadantasrotaapanno bhavati| yatas
ca mahanaman aryasravaka idam duhkham aryasatyam iti yathabhiitam prajanati |
ayam dubkhasamudayah | ayam dubkhanirodhah | iyam duhkhanirodhagamint
pratipad aryasatyam iti yathabhiitam prajanati | trini casya samyojanani prahinani
bhavanti parijiiatani | tadyatha satkayadrystih silavrataparamarso vicikitsa ca | sa
esam trayanam samyojananam prahanat srotaapanno bhavaty avinipatadharma
sambodhiparayanah saptakrdbhavaparamah saptakrtvo devams ca manusyams ca
samsrtya sandhavya duhkhasyantam karisyatiti |. “O Venerable, what makes one
a stream-enterer? Because, O Mahanaman, a noble disciple correctly discerns that
such is the nobles’ truth of suffering, such [the nobles’ truth] of the origin of suffer-
ing, such [the nobles’ truth] of the cessation of suffering, [and] such the nobles’ truth
of the path leading to the cessation of suffering, his three [lower] fetters are known
[to be] eliminated, i.e., the personalistic false view, attachment to (non-Buddhist)
practices and observances, and doubt. Since he has eliminated these three [lower]
fetters, he becomes a stream-enterer who is not liable to fall [to evil existences], who
tends towards perfect awakening, who is destined to be reborn not more than seven
times, and who, having been reborn (samsrtya) and having had rebirth (sandhavya)
seven times among gods and humans, will put an end to suffering.” In Kosa I'V.85, n.
4, La Vallée Poussin refers to the EA (T. 125, 630a8fT.)) and the SA (T. 99, 264b24ff.
and 342b25ft)).
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are thus called “because one does not proceed to the higher realms with-
out abandoning them” (esam aprahanenordhvadhatvanatikramat, AKBh
311,13).

That this salvational scheme underlies Asvaghosa’s account of Nanda’s
salvation is easily demonstrated:

Then by shaking off entirely the false view of the self, by becoming
free from doubt in the four Truths and by taking the true view of
pure morality, he reached the stage of the first fruit of the Law. He
rid himself of hesitation in the practice of the Law by means of his
understanding of the noble Tetrad [...].!%

The first fruit is none other than that of a stream-enterer, which Nanda se-
cures by seeing the four nobles’ truths (darsanad aryacatustayasya) and
driving away the false view of a self (atmadpsti = satkayadrsti), freeing him-
self of doubt (akathankatha) concerning the four truths, and perceiving the
characteristics of the pure practices and observances (visuddhasilavrata).
Then, as a stream-enterer,

[flirm in himself, with the same Yoga he reduced to small propor-
tions desire for lusts and hostility, and so he, whose body was broad-
chested, by reducing these two obtained the second fruit of the noble
Law. The small remains of the great foe, desire, whose bow is greed
and arrows imaginations, he overwhelmed by the missiles of the
weapon of Yoga, the arrows of meditation on impurity, which are
acquired by considering the very nature of the body. Malevolence,
the foe who is pregnant [of evil], whose weapon is hate and who
discharges the arrows of wrath, he struck down by the arrows of be-
nevolence which are placed in the quiver of firmness and fitted to the
bowstring of patience.'®!

180 SNa 17.27-29: athatmadystim sakalam vidhiiya catursu satyesv akatharnkathah san |
visuddhasilavratadystadharma dharmasya piirvam phalabhiimim apa || sa darsa-
nad aryacatustayasya [...] nihsamsayo dharmavidhau babhiiva ||. Translation John-
ston 1932: 104, with “false view” for “theory of the existence”, and “pure morality”
for “discipline to be followed”.

181 SNa 17.37-39: sa kamaragapratighau sthiratma tenaiva yogena tanii cakara | krtva

mahoraskatanus tanil tau prapa dvittyam phalam aryadharme || sa lobhacapam
parikalpabanam ragam mahavairinam alpasesam | kayasvabhavadhigatair bibheda
yogayudhastrair asubhaprsatkaih || dvesayudham krodhavikirnabanam vyapadam
antahprasavam sapatnam | maitriprsatkair dhrtitinasamsthaih ksamadhanurjya-
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The second fruit consists in the state of a once-returner. In strict conformity
with the above-mentioned siitra description of the path, Nanda obtains it by
reducing (fanikr-) desire for lusts (kamaraga) and hostility (pratigha), i..,
desire and malevolence (described in association with its secondary defile-
ment [upaklesa] wrath or anger [krodhal), according to the method of yoga,
i.e., by cultivating their respective counteragents consisting in the loathsome
(asubha) and benevolence (maitri).!®* SNa 17.40-41 next describes Nanda’s
reaching the stage of a non-returner:

Then the hero cut away the three roots of evil with the three bases
of liberation, as an enemy cuts down with three steel-tipped arrows
three enemies standing at the head of the hostile array and holding
bows. Having overcome those foes who attack from the rear, in order
to pass out of the Kamadhatu sphere, and having reached by Yoga the
fruit of not being subject to rebirth on earth, he stood as it were at the
gate of the city of Nirvana.'®3

As a once-returner, Nanda has uprooted desire and hatred—the two fetters
which impeded his progression towards the two higher realms—in addition
to the two false views and doubt already given up by seeing the truths. In
other words, Nanda has now eliminated the five lower fetters in their en-
tirety and moves out of the sphere of desire to become a non-returner. As
Asvaghosa says, Nanda is now at the gate of the city of nirvana, for only two
steps still keep him away from the fourth fruit, the state of an arhat, i.e., go-
ing through the four dhyanas'* and eliminating the five upper fetters. Here
is the description of Nanda’s achievements as a non-returner:

Then relying on the fourth trance, he set his mind on attaining Ar-
hatship, like a king, wishing to conquer hitherto unconquered prov-
inces, who unites himself with a strong noble ally. Then he cut en-
tirely through the five upper fetters, the hindrances of the supreme
good, the final bonds, with the sword of insight which he wielded

visrtair jaghana ||. Translation Johnston 1932: 105-106, with “desire for lusts” for
“desire”, “hostility” for “hatred”, and “desire” for “passion”.

182 See above, §7.2.

18 SNa 17.40-41: milany atha triny asubhasya viras tribhir vimoksayatanais cakarta |
camimukhasthan dhrtakarmukams trin arin ivaris tribhir ayasagraih || sa kama-
dhatoh samatikramaya parsnigrahams tan abhibhiiya Satrin | yogad anagami-
phalam prapadya dvariva nirvanapurasya tasthau |).

184 The four dhyanas are minutely described in SNa 17.42-55.
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through cultivation. And with the seven elephants of the constituents
of enlightenment he crushed the seven evil latent tendencies of the
mind,'® as Time with the seven planets crushes the seven continents
when the time of their destruction has arrived. For Nanda applied to
the faults, by extinguishing, uprooting, burning and drying up, the
same action that clouds, wind, fire and the sun exert on fire, trees,
ghee and water respectively.'*

This overview of Asvaghosa’s ideas on the path deliberately leaves several
aspects of the original account out of consideration. Some of them, such as
the four dhyanas, are well known and appear in a stereotyped way in the
SNa and the BC. Others require further research but are not directly relevant
for our understanding of the basic features of Asvaghosa’s position.

185

186

Asdvaghosa’s allusion to the “seven evil tendencies of the mind” (saptaiva cittanu-
Sayan) might provide an additional clue to the fact that the poet either was not aware
of, or deliberately ignored, the Sarvastivada abhisamayavada. For as demonstrated
by Frauwallner (1995: 155-158), the abhisamayavdda presupposes a conscious re-
formulation of the old sevenfold list of anusayas into a tenfold one. In the canonical
list of seven proclivities, i.e., desire for sensual pleasures (kamaraga), hostility (pra-
tigha), desire for existence (bhavaraga), conceit (mana), nescience (avidya), false
view (drsti), and doubt (vicikitsa), Dharmasresthin/Dharmasri—or whoever it was
who reorganized the dispositif—coalesced the two forms of desire (thus making
the list sixfold) and replaced false view by the five “classic” false views (thus mak-
ing the list tenfold), viz. personalistic false view, false view consisting in the belief
in (the two) extremities (antagrahadrsti), erroneous (nihilistic) view (mithyadrsti),
attachment to false views (drstiparamarsa), and attachment to (non-Buddhist) prac-
tices and observances. Needless to say, Asvaghosa may also have resorted to the
sevenfold list for the sake of symmetry with the seven constituents of enlighten-
ment, but he would not have done so at the cost of doctrinal consistency.

SNa 17.56-59: dhyanam sa nisritya tatas caturtham arhattvalabhaya matim cakara |
sandhayamaitrambalavantamaryamrajevadesanajitanjigisuh|| cicchedakartsnyena
tatah sa paiica prajiiasind bhavanayeritena | irdhvangamany uttamabandhanani
samyojanany uttamabandhanani || bodhyanganagair api saptabhih sa saptaiva
cittanusayan mamarda | dvipan ivopasthitavipranasan kalo grahaih saptabhir eva
sapta || agnidrumajyambusu ya hi vrttih kabandhavayvagnidivakaranam | dosesu
tam vrttim iyaya nando nirvapanotpatanadahasosaih ||. Translation Johnston 1932:
108, with “insight” for “intuitive wisdom”, and “cultivation” for “meditation”. For
an explanation of the cosmological motifs alluded to in SNa 17.58cd, see Johnston
1932: 108, n. ad v. 58.
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9. In Lieu of a Conclusion

Asvaghosa’s SNa has not only been, as a tale of human passion, conversion
and redemption, an inexhaustible source of inspiration for Buddhist paint-
ers and sculptors throughout “Greater India”. As a story about salvation,
it has also been regarded, at least in Central Asia and China, as a treasure
trove of spiritual advice, meditative exercises and soteric techniques. To
what extent does the SNa reflect first-hand personal experience, on the part
of Asvaghosa, of the practices he describes with such a wealth of similes
and technical details? Close scrutiny of the text reveals that a large part of
the descriptions as well as the soteriological programme itself are built on
sitra materials. Were, then, Kumarajiva and those who took the poet as a
dhyana-master acquainted with now lost works dedicated to the same topic?
But if their representation of Asvaghosa relied on the SNa, one may wonder
what was expected from a work to be labelled a “meditation treatise”. Was
it supposed to commit to language “private” non-linguistic experiences of
a psychophysiological character, or, rather, to provide an epitome of graded
exercises in self-restraint, mindfulness and visualization, borrowing if need-
ed from scriptural descriptions? At this point, we would do well not to forget
that the stitras are nothing but the word of the supreme physician and ulti-
mate authority concerning salvational means. As such, this word is credited
with the highest possible degree of soteriological relevance, a truth grounded
in, and legitimated by, the successful personal experience of the (future)
Buddha. In this regard, the predominantly modern dichotomy between di-
rect personal experience and scripturally based knowledge loses much of its
cogency, if it ever had any. Asvaghosa can be considered a dhyana-master in
the sense that, through the medium of his medicine-like poetry, he made the
salvational truth again present and palatable to contemporary practitioners.
Adding to the siitras or altering their teaching could only threaten the fragile
possibility of salvation. And this might well be the deepest and most obvious
meaning of “Sautrantika” when—anachronically—applied to Asvaghosa.
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