Cristina Pecchia and
Vincent Eltschinger (Eds.)

Marga

Paths to Liberation in
South Asian Buddhist Traditions

AUSTRIAN
ACADEMY
OF SCIENCES

PRESS



CRISTINA PECCHIA AND VINCENT ELTSCHINGER (EDS.)

MARGA
PATHS TO LIBERATION IN SOUTH ASIAN BUDDHIST TRADITIONS



OSTERREICHISCHE AKADEMIE DER WISSENSCHAFTEN

PHILOSOPHISCH-HISTORISCHE KLASSE
SITZUNGSBERICHTE, 900. BAND

BEITRAGE ZUR KULTUR- UND
GEISTESGESCHICHTE ASIENS, NR. 100

HERAUSGEGEBEN VOM INSTITUT
FUR KULTUR- UND GEISTESGESCHICHTE ASIENS
UNTER DER LEITUNG VON BIRGIT KELLNER



Marga

Paths to Liberation in
South Asian Buddhist Traditions

Papers from an international symposium held
at the Austrian Academy of Sciences, Vienna,
December 17 — 18, 2015

Cristina Pecchia and Vincent Eltschinger (Eds.)

AUSTRIAN
ACADEMY
OF SCIENCES

PRESS



Angenommen durch die Publikationskommission der philosophisch-
historischen Klasse der Osterreichischen Akademie der Wissenschaften:

Accepted by the publication committee of the Division of Humanities
and Social Sciences of the Austrian Academy of Sciences by:

Michael Alram, Bert G. Fragner, Andre Gingrich, Hermann Hunger,
Sigrid Jalkotzy-Deger, Renate Pillinger, Franz Rainer, Oliver Jens Schmitt,
Danuta Shanzer, Peter Wiesinger, Waldemar Zacharasiewicz

Gedruckt mit Unterstlitzung aus dem Holzhausen-Legat
der Osterreichischen Akademie der Wissenschaften

Printed with support from the Holzhausen-Legat
of the Austrian Academy of Sciences

Diese Publikation wurde einem anonymen,
internationalen Begutachtungsverfahren unterzogen.

This publication was subject to international
and anonymous peer review.

Peer review is an essential part of the Austrian Academy of Sciences Press
evaluation process. Before any book can be accepted for publication,

it is assessed by international specialists and ultimately must be approved
by the Austrian Academy of Sciences Publication Committee.

Die verwendete Papiersorte in dieser Publikation ist DIN EN ISO 9706
zertifiziert und erfillt die Voraussetzung flr eine dauerhafte Archivierung
von schriftlichem Kulturgut.

The paper used in this publication is DIN EN ISO 9706 certified and meets
the requirements for permanent archiving of written cultural property.

Alle Rechte vorbehalten.
All rights reserved.

ISBN 978-3-7001-8549-9

Copyright © by Osterreichische Akademie der Wissenschaften, Wien 2020
Austrian Academy of Sciences, Vienna 2020

Satz/Layout: Vitus Angermeier, Wien

Druck/Printed: Prime Rate, Budapest

https://epub.oeaw.ac.at/8549-9

https://verlag.oeaw.ac.at

Made in Europe



Contents

Foreword. . . . . . . . 1

Rupert GETHIN
Schemes of the Buddhist Path in the Nikayas and Agamas . . . . . . . . . 5

Naomi APPLETON
The Story of the Path: Indian Jataka Literature and the Way to
Buddhahood . . . . . . .. ... .. 79

Vincent ELTSCHINGER
The “dhyana-Master” A§vaghosa on the Path, Mindfulness, and
Concentration . . . . . . . ... ... 99

Vincent TOURNIER
Stairway to Heaven and the Path to Buddhahood: Donors and Their
Aspirations in Fifth- and Sixth-Century Ajanta . . . . . ... ... .. 177

Nobuyoshi YAMABE
Alayavijiiana in a Meditative Context. . . . . . . . ... ... .... 249

Daniel M. STUART
Map Becomes Territory: Knowledge and Modes of Existence in
Middle Period Buddhist Meditation Practice . . . . .. ... ... .. 277

Malcolm David ECKEL
The Poetics of the Path: Bhaviveka’s Tattvamytavatara (“Introduction
to the Ambrosia of Reality™). . . . . . . ... .. ... ... . .... 303

Jowita KRAMER
Concepts of the Spiritual Path in the *Sutralamkaravrttibhasya
(Part II): The Eighteen manaskaras and the adhimukticaryabhimi. . . 329



vi

Péter-Daniel SZANTO
The Road Not to Be Taken: An Introduction to Two Ninth-Century
Works Against Buddhist Antinomian Practice. . . . . . .. ... ... 363

Anna FILIGENZI
Visual Embodiments of the Buddhist marga: Space, Place and Artistry
in Ancient Swat/Uddiyana. . . . . ... ... ... ... ....... 381



Foreword

Marga, the “Path” to attain liberation, is a central notion of Buddhist praxis
and thought. Revolving around the practical rather than the theoretical, and
interwoven with visions of liberation, marga designates specific patterns of
behaviour and methods of practice connected with transformative powers
and soteriological goals. Ideologies of the Path have variously influenced the
formation and development of Buddhist identities in the religious and intel-
lectual landscape of Asia. In South Asia, in particular, such ideologies were
reflected in Buddhist doctrinal and narrative literature, philosophical views
and iconographic programmes for more than one-and-a-half millennium.

This volume collects ten papers on marga in Buddhist traditions of South
Asia. The papers derive from the contributions presented at the international
symposium Marga: Paths to Liberation in South Asian Buddhist Traditions,
convened by the editors of this volume from 17 to 18 December 2015 at the
Austrian Academy of Sciences in Vienna. On that occasion, seventeen schol-
ars from various areas of Buddhist Studies shared aspects of their research
connected with the topic of marga. The principal aim of the symposium
was to revisit this topic, which became an explicit focus of consideration for
the first time in the 1992 book edited by Robert E. Buswell and Robert M.
Gimello, Paths to Liberation. The Marga and its Transformations in Bud-
dhist Thought (Honolulu, University of Hawai‘i Press). Its editors identified
the concept of marga as “a theme central to the whole of Buddhism” and
potentially useful “in the cross-cultural study of religion and in the study
of religions other than Buddhism.”" Their book offered an overview of the
meaning and role of Buddhist theories of the Path in premodern Asia. In
the same year, Rupert Gethin’s Buddhist Path to Awakening (Leiden, Brill)
presented a thorough study of the “thirty-seven conditions that contribute to
awakening” based on Pali sources, while Wilhelm Halbfass’s Tradition and
Reflection (especially Chapter 7; State University of New York Press, 1991)
provided insightful reflections on the relationship between philosophy and
soteriology in South Asia. In showcasing the complexity of the concept of

I See Buswell and Gimello 1992, Introduction: 2.

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. 1-3.



2 CRISTINA PECCHIA, VINCENT ELTSCHINGER

marga and related issues, these and a few other publications expanded our
common understanding of the Path, as reflected in descriptions of “the noble
eightfold path” or “the Bodhisattva path”.

In the last three decades, the study of (sometimes newly available) texts
and other types of sources concerning South Asian Buddhist traditions has
increasingly addressed topics concerning the Path, such as the dynamics
between insight, meditative practices, and ethical commitment; the inter-
play between the Path and rituals or ritual-related actions; and the reciprocal
influence that soteriological and philosophical discourses exerted on one an-
other. Following the concept of the symposium, the chapters comprising this
volume form a partial update of Buswell and Gimello’s book insofar as they
are a series of case studies on the Buddhist marga, but are limited in scope
to traditions of South Asia.

The chapters are loosely arranged according to the chronological se-
quence of the sources discussed therein. With marga as their common focus,
the authors offer new analyses—rather than general pictures—of particular
texts, textual corpora or iconographic materials. They explore specific as-
pects of descriptions of the Path as expounded or reflected in those sources,
and show the links between marga and a variety of views and concerns.
Also, they unfold some more general research on Buddhism in South Asia.

Overall, this collection of papers makes a significant contribution to our
understanding of the Path by displaying important facets of how it was inter-
preted, discussed and represented in premodern Buddhist traditions of South
Asia. Moreover, the volume shows that there are many historically-given
embodiments of the Path which still need to be fully explored, thus possibly
opening up new avenues of investigation that look into the entanglements
between views of the Path and the religious and intellectual discourses of
South Asia and beyond.

It is our pleasure to thank the Institute for the Cultural and Intellectual His-
tory of Asia (IKGA) of the Austrian Academy of Sciences for its gener-
ous financial and organisational support of the symposium Marga: Paths
to Liberation in South Asian Buddhist Traditions, out of which this volume
has grown. Our thanks also go to all the symposium participants. In addi-
tion to the authors represented in this volume, contributions were presented
by Martin Delhey, Harunaga Isaacson, Anne MacDonald, Cristina Pecchia,
Francesco Sferra, Federico Squarcini, and Alexander von Rospatt. The ini-
tial impulse to organize the symposium came from the need to understand in
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more detail the critique of other Paths in a sixth/seventh century philosophi-
cal text in Sanskrit, Dharmakirti’s Pramanavarttika. It was this critique that
was the focus of investigations in the project Indian Buddhist Epistemology
and the Path to Liberation (2013-2016) and is one the subjects of the current
project The Nobles’ Truths in Indian Buddhist Epistemology—both conduct-
ed by Cristina Pecchia at the IKGA and financed by the Austrian Science
Fund (FWF) (Project Numbers P 26120-G15 and P 30710-G24). Vincent
Eltschinger’s confidence in the importance of the symposium and the related
publication provided and maintained momentum in the course of events. By
the end of December 2015, when the symposium took place, he had left the
IKGA and become Professor for Indian Buddhism at the Ecole Pratique des
Hautes Etudes in Paris. The editorial work carried out for the completion of
this volume has given us a rewarding opportunity for continuing our conver-
sation between Paris and Vienna. For the care they have put into finalizing
their respective chapters, we are very grateful to the authors who contributed
to this volume.

Cristina Pecchia and Vincent Eltschinger
Vienna and Paris, December 2018



CHAPTER |

Schemes of the Buddhist Path in the Nikayas
and Agamas’

RUPERT GETHIN, UNIVERSITY OF BRISTOL

As is well documented in the modern scholarly literature, early Buddhist
texts as represented by what survives of the four Nikayas or Agamas witness
a considerable variety of schemes of the Buddhist path to final awakening.'
How we are to assess and interpret this variety remains a matter of dispute.
The tendency of modern scholars has been to see it as reflecting the dis-
agreement and even confusion among the first generations of the Buddha’s
disciples as to the nature of the Buddhist path and its goal. This tendency has
often been associated with attempts to stratify the Nikaya-Agama literature
chronologically so as to enable us to move closer to and even identify the
original teachings of the Buddha himself.

In what follows I prefer to put such considerations aside and approach
this literature from a different angle, having in mind not the question “what
kind of path to awakening did the Buddha teach?” but rather the question
“how did the authors of the Nikaya-Agama literature wish to present the

More than ten years ago when on research leave from Bristol University funded by
the UK’s Arts and Humanities Research Council, I attempted to compile compre-
hensive lists of schemes of the Buddhist path, primarily with reference to the Pali
Nikayas. Some of those with whom I shared my work at the time made it clear that
they thought without a more comprehensive attempt to take account of material
from beyond the Theravada tradition, the exercise was of limited interest. I tried to
take heed of this, with the result the present article. More immediately I am grate-
ful to Analayo, Jin kyoung Choi, Vincent Eltschinger, Jens-Uwe Hartmann, Rita
Langer, Bryan de Notariis, Cristina Pecchia, Lin Qian, Blair Silverlock and Daniel
Stuart for their help, comments, criticisms and suggestions, as well as for drawing
my attention to a number of errors; any that remain are my responsibility.

' See, for example, La Vallée Poussin 1937, Schmithausen 1981, Griffiths 1981, Cous-
ins 1984, Vetter 1988, Bronkhorst 1993, Zafiropulo 1993, Wynne 2007.

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. 5-77.



6 RUPERT GETHIN

Buddha’s path to awakening?” It seems to me that methodologically this is
the more basic question, one that the eagerness to recover the “authentic”
voice of the Buddha has prevented from being properly and fully addressed
in the scholarly literature. Using this approach I wish to consider the form
and extent of the different schemes of the path, and to suggest that the variety
of schemes can be reduced to four principal schemes which the authors of
the Nikaya-Agama literature carefully and deliberately integrated with one
another.

The principal sources I shall cite are: the four Nikayas—Digha, Majjhi-
ma, Samyutta, Anguttara—of the Theravada, or perhaps more properly
Theriya, tradition surviving in Pali;? the (Mila-)Sarvastivada Dirghagama
as witnessed by the single substantial surviving manuscript and the vari-
ous fragments recovered from Central Asia; the Chinese translation of the
Madhyamagama (T 26), generally thought to belong to the Sarvastivada
school; the longer Chinese translation of the Samyuktagama (T 99) also
thought to belong to the (Mula-)Sarvastivada school; the Chinese translation
of an Ekottarikagama (T 125) whose affiliation is more problematic; the Chi-
nese translation of a Dirghagama (T 1) which is generally thought to belong
to the Dharmaguptaka school; and finally in one instance a Gandhart frag-
ment from what seems likely to be a Dharmaguptaka Madhyamagama.® The
precise school affiliation of the Sanskrit and Chinese Agama translations can
be questioned; nonetheless I shall refer to them as unproblematically belong-

The modern scholarly use of the term agama to refer to the non-Pali or non-
Theravada Buddhist collections of siitras is a scholarly convention and I follow it
here, but it should be noted that it does not strictly reflect ancient usage. While Pali
sources in certain contexts prefer the term nikaya (e.g. in the account of the first
Council at Vin I 287.27 and in listing the divisions of the canon at Sp 1 16.5-7,
18.7-16; Sv I 14.28-15.13; As 25.1-26.4), the exegetical sources also routinely use
agama to refer to the four collections of siitras (see, for example, the introductions
and conclusions to the commentaries at Sv I 1.12, 2.6-10, (B¢ 1957) 111 250.5-10; Ps
11.19,2.10,1V 109.18; Spk 1 1.14, 2.18-22, 111 308.9; Mp 1 1.16, 2.24, 3.4-9, V 98.14,
99.2; cf. As 2.5). Cf. Cousins 2013: 103 (who, on the grounds of the use of nikaya
in Prakrit inscriptions, suggests that it is likely to represent the earlier Middle Indic
and that the use of agama is likely to reflect Sanskritization in the early centuries
CE); Tournier 2014: 25 (who, without reference to Cousins, also believes that agama
may reflect Sanskritization); Analayo 2015a: 12-16 (who suggests that nikaya re-
placed agama).

3 Allon 2007: 5-6; Silverlock 2015: 34—42.
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ing to the schools just indicated.* This is in part a matter of convenience but
also because it is not crucial to my purpose, which is to establish how the
Buddhist path is presented in the surviving Nikaya-Agama literature. Thus
the specific school affiliation is less significant than that the material is rep-
resentative of different redactions of the Nikaya-Agama material. It is clear
that we should view the four primary Nikayas surviving in Pali as represent-
ing a single redaction of the early siitra corpus. It also seems clear that the
Chinese Dirghagama translation represents a redaction different from those
of the Theravada and the (Mila-)Sarvastivada; whether or not it should be
called Dharmaguptaka is not an issue in the present context. It also seems
that the Sanskrit Dirghagama manuscript and the Chinese translations of the
Madhyamagama belong to closely related redactions (Mulasarvastivadin and
Sarvastivadin).’ Such a conclusion seems reasonable on the grounds that the
Chinese Madhyamagama (hereafter MA) and Sanskrit Dirghagama (hereaf-
ter DA) appear related in terms of contents (there is a symmetry whereby the
siitras of the Sanskrit DA are not found in the Chinese MA and vice versa)
and phrasing (they share certain ways of expressing things, certain formulas,
and certain numerical categories). But the issue is complicated by scholarly
uncertainty about how to envisage the relationship between “Sarvastivadin”
and “Mulasarvastivadin™.® However, given the lack of scholarly consensus
on the issue, in what follows I am content to use “Sarvastivada” as a de-

4 On the school affiliation of the Chinese translations, see Waldschmidt, 1980: 136—
74, and the literature cited by Analayo 2014a: 46, n. 21; Analayo, Comparative Study
1: 7,n. 64, 8, n. 67,9, n. 68.

5 Bucknell (2014: 59), following Hartmann, comments “whichever school the Chi-
nese Madhyama-agama belongs to, the Sanskrit Dirgha-agama belongs to the same
school”.

¢ On the problem of Sarvastivada and Miulasarvastivada, see especially Enomoto
2000, Skilling 2002: 374—76, Hartmann 2014 (n. 5). It seems likely that we are deal-
ing here with the evolution of distinct but related Vinaya lineages; yet as Peter Skill-
ing and Jens-Uwe Hartmann remind us, it is not at all clear that there is a straight-
forward one-to-one correspondence between Vinaya lineages and redactions of the
Agamas. Nonetheless, it is not certain that the Agama material that comes down to
us variously surmised to be or tagged by later Buddhist tradition as “Sarvastivadin”
or “Millasarvastivadin” can be straightforwardly collapsed into a single unified
redaction. Skilling (2002: 375) notes: “[T]he Chinese Madhyamagama and the
Madhyamagama cited by Samathadeva in his Upayika-tika on the Abhidharmakosa
are intimately related but differ, sometimes significantly, in order of texts, in con-
tents, and title.”
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liberately vague and broad name to characterise what I assume to be an
in some way related, although not unified, Sarvastivada-cum-Miilasarvasti-
vada Agama tradition. In short, “Sarvastivada” is used here as a term of con-
venience meaning “maybe Sarvastivada, maybe Miulasarvastivada, maybe
both, but probably not neither”.

1. The significance of the silakkhandhavagga and
parallels

The obvious place to begin an assessment of the Nikaya-Agama schemes of
the Buddhist path is with the presentation of the gradual scheme of the path
found repeatedly in the three surviving versions of the Dirghagama. T. W.
Rhys Davids was perhaps the first modern scholar to draw attention to the
scheme of the Buddhist path found repeated in twelve of the thirteen suttas
of the silakkhandhavagga of the Theravada Dighanikaya. Introducing his
1899 translation of the Samariiaphala-sutta, where the scheme is first set out
in the Theravada canon, he comments how in drawing various elements to-
gether into one system, in treating them “as so many steps of a ladder whose
chief value depends on the fact that it leads up to the culminating point of
Nirvana in Arahatship”, the scheme presents a distinctively Buddhist vision.
He goes on to comment:

[T]he whole statement, the details of it, the order of it, must have
soaked very thoroughly into the minds of the early Buddhists. For we
find the whole, or nearly the whole, of it repeated (with direct refer-
ence by name to our Sutta as the oldest and most complete enumera-
tion of it) not only in all the subsequent dialogues translated in this
volume, but also in many others.”

Rhys Davids goes on to observe that the scheme is found in the eleven suttas
that follow in the Dighanikaya, and also briefly discusses its use in four suz-
tas of the Majjhimanikaya.® Since then a number of scholars have returned
to the scheme, citing further examples and variations both in the Theravada
Nikayas and the Agamas of other schools, principally the Sarvastivada and
Dharmaguptaka. In the first volume of his Geschichte der indischen Philoso-
phie (1953) Erich Frauwallner used the scheme as the basis of his explanation

7 Rhys Davids, Dialogues of the Buddha, 1: 59.
8 MN 27, 38, 39, 79.
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of “the Buddhist way of deliverance” (“der buddhistische Erlosungsweg”).’
In an influential article published in 1981 Lambert Schmithausen referred to
this scheme as “a stereotypical detailed description of the Path to Liberation”
(p. 204) and in the course of his article commented on a number of variations
on the scheme, citing a range of examples from both the Theravada Nikayas
and the Sarvastivada Madhyamagama in Chinese translation.'

In 1987 Konrad Meisig published a synoptic study of the Sramanyaphala-
sitralaying out the Pali and Sanskrit texts of the versions from the Theravada
Dighanikaya and Sarvastivada Samghabhedavastu alongside German trans-
lations of the three Chinese translations found in the Dazangjing.!' His work
includes a substantial comparison and discussion of four versions of the
scheme of the path (pp. 53—80).2

In his 2004 Bristol doctoral dissertation, Kin Tung Yit outlined the wider
occurrence of the scheme in especially the Theravada Nikayas and Chinese
Agamas (pp. 32-92), before undertaking a detailed comparative study of the
first part of the scheme from the appearance of the Tathagata in the world to
the abandoning of the five hindrances."”

These seem to be the most significant studies for my concerns in the
present article, though various other works touch on various aspects of this
silakkhandha-vagga path scheme.* While these studies have laid the ground-
work, the full extent of the scheme, its variations and in particular their
significance for our understanding of the Buddhist path as it is presented in

Frauwallner, Geschichte I: 160—82; he cites “Dighanikaya 2, 3 usw.; Majjhimanikaya
27, 38 usw.” as sources.

10 Schmithausen 1981: 200, n. 15 (for references to Theravada Nikayas), 221, n. 75 (for
references to the Sarvastivada Madhyamagama).

1" Meisig 1987; the three versions are (1) the Chinese translation (T 1, 1.107a-109¢)
included in the Chinese translation of the complete Dharmaguptaka Dirghagama,
(2) a freestanding Chinese translation (T 22, 1.270c—276b), (3) a version included in
the Chinese translation of the Ekottaragama (T 125, 11.762a7-764b12).

The Ekottardgama version of the Sramanyaphala-siitra omits the scheme of the
path.

B Yit 2004.

Eimer 1976: 26—34; Bucknell 1984 (who compares a number of versions of the grad-
ual path found in Pali sources and argues that the scheme can be assimilated to the
list of eight or ten constituents of the path); Manné 1995; Analayo 2016 (who com-
pares the Theravada and Dharmaguptaka accounts of items 4—12, as listed in Table
3 below).
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the earliest Buddhist literature more generally remain unclear. The present
article is an attempt to shed further light on this material. In the first place
I aim to systematically collate and add to the passages already identified by
especially Schmithausen and Yit in the available Theravada, Sarvastivada,
and Dharmaguptaka sources in Pali, Sanskrit and Chinese translation, and
present these in schematic form in a series of tables with the purpose of
revealing the extent of particular schemes of the path and their variations. I
should add that in this task I have also benefited particularly from Bhikkhu
Analayo’s detailed Comparative study of the Majjhima-nikaya (2011) as well
as his other studies of individual sutfas and their parallels mentioned in the
notes. I then wish to offer some observations on the picture of the Buddhist
path that emerges in light of this comparison of sources representing three
different Indian Buddhist schools.

With regard to the occurrence and place of the gradual scheme of the path
specifically in the Dirghanikaya/Dirghagama, the existing comparisons are
made primarily with reference to the Theravada sources in Pali and the Dhar-
maguptaka sources in Chinese translation. For evidence beyond these two
schools, scholars have had to make do with the version of the Sramanyaphala-
sitra that survives in Sanskrit in the Mulasarvastivada Vinaya. But with
the coming to light of substantial portions of what appears to have been
a single complete Sanskrit manuscript of the Sarvastivada Dirghagama in
the early 2000s and the subsequent work of Jens-Uwe Hartmann and his
students on this material, we now have a much clearer picture of the nature
and shape of the Dirghagama collection of the Sarvastivada school.”” We are
now able to compare the Dirghagama collections of three different Indian
schools, two that flourished in the north of India and one that flourished in
the south and in Lanka (Table 1). While the particular siitras and number
of stitras included in each collection vary, there is considerable overlap and
also a significant similarity in basic structure. All three collections suggest a
primary threefold structure, with the fourth part of the Dharmaguptaka col-
lection comprising just one siitra having the appearance of a cosmological
appendix.!® Regardless of whether this is so, what is more significant is that
the Sarvastivada and Dharmaguptaka Dirghagama collections both have a
section that is a counterpart to the Theravada silakkhandhavagga, called the
Silaskhandhanipata in the Sarvastivada and just numbered as the third sec-

15 Hartmann and Wille 2014.
16 Analayo 2014b: 35-44.
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Table 1. The Dighanikaya/Dirghagama

Theravada Dighanikaya (34)

Silakkhandha-vagga (13)
1Brahmajala-sutta
2 Samafifiaphala-sutta
3 Ambattha-sutta
4 Sonadanda-sutta
5 Katadanta-sutta
6 Mahali-sutta
7 Jaliya-sutta
8 Kassapasihanada-sutta
9 Potthapada-sutta
10 Subha-sutta
11 Kevaddha-sutta
12 Lohicca-sutta
13 Tevijja-sutta

Mahavagga (10)
14 Mahapadana-sutta
15 Mahanidana-sutta
16 Mahaparinibbana-sutta
17 Mahasudassana-sutta
18 Janavasabha-sutta
19 Mahagovinda-sutta
20 Mahasamaya-sutta
21 Sakkapafiha-sutta
22 Mahasatipatthana-sutta
23 Payasi-sutta

Patika-vagga (11)
24 Patika-sutta
25 Udumbarikasihanada-sutta
26 Cakkavattisthanada-sutta
27 Aggaiiia-sutta
28 Sampasadaniya-sutta
29 Pasadika-sutta
30 Lakkhana-sutta
31 Sigalovada-sutta
32 Atanatiya-sutta
33 Samgiti-sutta
34 Dasuttara-sutta

Dharmaguptaka Dirghagama (30)

Section 1 (4)

Section 2 (15)

6 PG EAEATAY
7 Bep g
8 BB AL
9 AR
10+ k&
11—
12 =R
13 Rég Iy {E4E
14 Fpie e R AL
15 i 3¢ FEAL
16 #%4F
17 i
18 [ s AL
19 Rg#g

Section 3 (10)
20 [ JiE A
21 REE)L
22 FRAlAS
23 5t A BAAS
24 BR[| 4L
25 B ELS
26 =H4E
27 PR
28 FilGEARAS
29 FRuEALE

Section 4 (1)
30 fitACag

= Mahapadana

= Mahaparinibbana
= Mahagovinda

= Janavasabha

= Aggafifia

= Cakkavatti

= Payasi

= Udumbarikasithanada
= Samgiti

= Dasuttara
‘Inceasing by one’
‘Threefold groups’
=Mahanidana

= Sakkapafiha

= Patika

= Sigalovada

= Pasadika

= Sampasadaniya
= Mahasamaya

= Ambattha

= Brahmajala

= Sonadanda

= Kdtadanta

= Kevaddha

= Kassapasthanada
=Tevijja

= Samafifiaphala

= Potthapada

= Lohicca

‘An account of the world’

Sarvastivada Dirghagama

Satsutraka-nipata (6)
1 Dasottara-sitra
2 Arthavistara-satra
3 Sangiti-sutra
4 Catusparisat-sutra
5 Mahavadana-satra
6 Mahaparinirvana-satra

Yuga-nipata (18)

7 Apannaka-sttra

8 Sarveka-sutra(?)

9 Bhargava-sutra
10 Salya-sitra
11 Bhayabhairava-sttra
12 Romaharsana-sitra
13 Jinarsabha-sutra
14 Govinda-sutra
15 Prasadika-satra
16 Prasadaniya-satra
17 Paficatraya-sitra
18 Mayajala-sttra
19 Kamathika-satra
20 Kayabhavana-satra
21Bodha-sttra
22 Samkaraka
23 Atanata-sutra
24 Mahasamaja-sutra

$ilaskandha-nipata (23)
25 Tridandi-satra
26 Pingalatreya-satra
27 Lohitya-satra |
28 Lohitya-satra Il
29 Kaivarti-sutra
30 Mandisa-sitra |
31 Mandisa-satra Il
32 Mabhallin-satra
33 Sronatandya-satra
34 Katatandya-satra
35 Ambastha-sttra
36 Prsthapala-satra
37 Karanavadi-stra
38 Pudgala-satra
39 Sruta-siitra
40 Mahalla-sttra
41 Anyatama-sutra
42 Suka-sitra
43 Jivaka-satra
44 Raja-sutra
45 Vasistha-sutra
46 Kasyapa-sutra
47 Brahmajala-satra
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tion in the Dharmaguptaka Chinese translation.”” When we investigate the
contents of this section in each collection we find essentially the same pat-
tern. Central to the plan of the section in each case is what I shall style the
Dirghagama gradual scheme of the path. And leaving aside for the moment
a few minor variations, essentially the same gradual scheme of the path is
common to all three versions of this section (Table 2). In each version the
gradual scheme of the path is presented in full in the narrative frame of a
particular siitra and then presented again in abbreviated form in the series of
sttras that follow.

The Theravada silakkhandha section begins with the Brahmajala-sutta,
which turns out to be the only sutta in the collection not to incorporate the
gradual scheme of the path into its narrative, though it does include one por-
tion of it (the s7/as, no. 3 in Table 3 below). The scheme is presented in full
within the narrative frame of the Samarifiaphala-sutta, the second sutta of
the section;'® the eleven suttas that follow the Samariiaphala-sutta all ab-
breviate and adapt the scheme to the particular narrative frame in question."”

The third section of the Dharmaguptaka DA begins with the Amozhou
Jjing, the equivalent of the Theravada Ambattha-sutta, which is the third sutta
of the Theravada silakkhandha-vagga. The gradual scheme of the path is
presented in full in the narrative frame of this siitra.?’ The Fan dong jing,
equivalent to the Brahmajala-sutta, is the second siitra. Like its Theravada
counterpart, it is not used to frame the gradual path,* but the remaining eight
sttras that constitute this section again, as in the Theravada silakkhandha-
vagga, all abbreviate and adapt the scheme previously set out in full to the
particular narrative frame in question.?

17 T 1.82a6: F =47

8 DN 62.24-84.35. In the PTS edition of the Samarifiaphala-sutta the scheme is not
presented in full, as we are referred back to the Brahmajala-sutta for the sila sec-
tion. In S¢ and B¢, for example, it is presented in full.

1 DN 3 (100.5-16), 4 (124.24-35), 5 (147.7-33), 6 (157.21-158.21), 7 (159.16-160.22), 8
(171.26-174/8), 9 (181.3-185.9) 10 (206.18-209.28), 11 (214.23-215.18), 12 (232.10—
233.30), 13 (249.25-252.15).

20 T 1.83¢3-86¢l6.

2l Yit 2004: 74 notes that an independent translation of the Brahmajala-sitra (T 21)

does include rather more of the gradual scheme of the path, items 3, 4, 5, 7, 8 as set
out in Table 3.

2 DA-D 22 (96b24-cl10), 23 (100c21-23), 24 (102al11-19), 25 (103c20-104a8), 26
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The Sarvastivada silaskandhanipata begins with the Tridandi-sitra, a
sitra without an equivalent in the Theravada and Dharmaguptaka Dirgha
collections. In the only more or less complete manuscript of the Sarvastivada
Dirgha collection to survive, the scheme of the path is not set out quite in
full in the first stitra (Tridandi-sitra), and the immediately following stitra
(Pingalatreya-siitra) abbreviates the scheme with reference back to this.?
The scheme of the path is given in its fullest form in the third sttra of the
collection, the Lohitya-siitra 1.** There then follow eighteen siitras that once
more all abbreviate and adapt this scheme to the particular narrative frame
in question.” In the case of the final two siitras of the silaskandhanipata,
the Kasyapa-sitra and Brahmajala-siitra, the situation is unclear as the text
of these two siitras is incomplete in the manuscript. Given that in both the
Theravada DN and the Dharmaguptaka DA the equivalents of the Kasyapa-
siitra, the Kassapasthanada-sutta (DN 8) and the Luoxing fanzhi jing (DA-D
25), include the scheme of the path, we would expect the same to be the case
in the Sarvastivada DA. Similarly, given that in the Theravada DN and the
Dharmaguptaka DA the Brahmajala-sutta (DN 1) and the Fan dong jing
(DA-D 21) omit the scheme of the path, we would expect this also to be the
case with the Sarvastivada Brahmajala-sitra. This appears confirmed by
two Tibetan translations of the Brahmajala-sitra (presumably of broadly
Sarvastivadin provenance).?

(106¢10-107all), 27 (109b7-10), 28 (110a22—c4), 29 (113¢17-19).

23 With reference to the scheme as itemised in Table 3, the Tridandi-siitra makes ex-
plicititems 1-9, 12, and 18-20; items 10—11 are clearly assumed but lost in abbrevia-
tion; items 13—17 appear to be omitted. See Choi 2015: 44-51.

Melzer 2006: 20. The Prsthapala-sitra, ten sitras later, also refers back to the
Tridandi-siitra (Melzer 2006: 38), but it seems unlikely that we should read much
significance into this, as the manuscript appears to be unsystematic regarding the
siitras it refers back to (cf. Melzer 2006: 7, n. 37), and moreover does not always
name the siitra it is referring to (cf. Melzer 2010: 20-21).

25 See Melzer 2004: 15-22: DA-S 25 (360v8-366v8), 26 (36913), 27 (370r8-382r2), 28
(385r4-5), 29 (387v5-6), 30 (390v4-391vl), 31 (391v7), 32 (395r1-v1), 33 (400v1-3),
34 (409r5-6), 35 (442v2-4), 36 (417r8—418r1), 37 (424v1), 38 (4261r6-), 39 (427v1-
3), 40 (430r6), 41 (430r7), 42 (432r8—v3), 43 (434v4), 44 (446r6—v1), 45 (450r7-V6).

One in the Sitra collection (Derge-Tohoku no. 352) and another in Samathadeva’s
Abhidharmakosopayika-tika (Derge-Tohoku 4049: mngon pa, ju 141b4—153b6); for
a translation of the former, see Weller 1935; cf. Analayo 2014a.

24

26
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In sum, then, we can say that in the three versions of DN-DA that survive
more or less in full, we find that one of the three principal sections comprises
a series of siitras that employ the same gradual scheme of the Buddhist path
in a variety of narrative frames (and in nine cases in principle a parallel nar-
rative frame is used in all three redactions). In the Theravada DN we have
a series of twelve suttas, in the Dharmaguptaka DA a series of nine siitras,
and in the Sarvastivada DA a series of twenty-one or twenty-two siitras. In
the case of the Theravada and Sarvastivada collections, the name of the sec-
tion derives from the fact that this scheme includes an extended account of
the Buddhist monk’s §7/a as the initial stage of the path. As I noted earlier,
when considering the Theravada DN in isolation a century ago, T. W. Rhys
Davids took the Samarifiaphala-sutta as the original narrative frame. In light
of the Dharmaguptaka and Sarvastivada versions it would seem better to
consider the scheme of the path as having no “original” context, but rather as
a freestanding scheme that was deliberately employed in a variety of differ-
ent contexts for narrative effect.

2. The Dighanikaya/Dirghagama gradual scheme of
the path

In the Theravada version the scheme can be set out in terms of a sequence
of twenty stages or items.?’” The account begins with (1) the appearance of
a Tathagata in the world;*® (2) a householder hears his teaching, gains faith,
and gives up his household life to go forth into the life of a Buddhist monk;
(3) he lives according to the moral restraint of the Buddhist monastic rule;
(4) he lives guarding the senses and (5) being mindful and fully aware in all
he does (eating, drinking, urinating, defecating, walking, standing, sitting,
lying down, etc.); (6) he thus finds contentment in his life as a monk, and

27 The division into twenty items is in part interpretative and is not found explicitly

articulated in the text itself or in the exegetical tradition. As Manné (1995: 6-12)
notes, different scholars have set out this scheme of the path in different ways; she
cites Rhys Davids, Dialogues of the Buddha, 1: 57-59, MacQueen 1988: 279-280,
Meisig 1987: 39. Yit (2004: 16, n. 34) adds Griffiths 1983: 52-53. In dividing the
scheme into twenty items I follow Yit, though in places use different terminology to
characterise a stage; in practice this division more or less follows Manné’s division,
though she combines items (1) and (2) and splits item (20) into three parts.

28

DN:idhal...] tathagato loke uppajjati. DA-S: iha [...] $asta loka utpadyate tathagato.
DA-D: Wiz B4 i
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(7) retires to a secluded place to sit and practise meditation; (8) he aban-
dons the five hindrances, and (9—12) he attains four successive “absorptions”

(dhyanas). Using the unshakeable mental stability and purity established in

the fourth dhyana he applies and directs his mind towards further medita-

tive accomplishments: (13) the understanding that his frail body made of
the four primary elements is what his consciousness depends on, (14) the

ability to produce a mind made body, (15) various powers (becoming many,

disappearing, passing through walls, sinking into the earth, walking on wa-

ter, flying through the air, touching the sun and moon, visiting the world of

Brahma), (16) the divine ear that hears sounds human and divine whether
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far or near, (17) the knowledge of others’ minds, (18) knowledge of his pre-
vious lives, (19) knowledge of the birth and death of beings in accordance
with their actions, and finally (20) knowledge of the destruction of defile-
ments (asrava). This final knowledge is expressed in terms that reference
the four truths: he knows the defilements, their arising, their ceasing and
the way leading to their ceasing; knowing this he is freed from the round of
rebirth. Elsewhere in the Nikaya-Agama literature items 18-20 are referred
to collectively as the three knowledges (vidya), items 15-20 as the six higher
knowledges (abhijiia).?’ For the sake of comparison with the other redactions
of this material, these twenty items are set out in Pali, Sanskrit, Chinese
and English in Table 3, incorporating additional items that occur in some
versions or in variations discussed below. In subsequent tables I shall use
Sanskrit terminology as the default.

The Dharmaguptaka and Sarvastivada Dirghagamas present this same
scheme with only minor variations (Table 4).*° The Dharmaguptaka ver-
sion inserts two further items (knowing the right amount of food and be-
ing devoted to wakefulness) after no. 4 (guarding the senses), and begins
the account of mindfulness in daily activities with the bare formula of the
application of mindfulness.* Neither the Dharmaguptaka nor Sarvastivada
versions properly distinguish no. 13, presenting it in a shorter form as part of
no. 14.2 And both the Dharmaguptaka and Sarvastivada versions place no. 6
(contentment with the monk’s life) after the initial account of the restraint of
the monastic rule (no. 3), before its fuller elaboration. There are, of course,
various differences and additions in wording and detail, but such differences
have little bearing on the overall vision of the structure of the path.*

2 See, for example, DN III 275.25-28, 281.13-28; Stache-Rosen and Mittal, Sarngiti-
sitra, I: 91-92, 170; T 1.53b4-5, 54b9—11.

3% For the text of the Dharmaguptaka version, see T 1.83¢3-86¢l16; this is partially
translated (items 4—12) in Analayo 2016: 5—11. For the text of the Sarvastivada ver-
sion, see Choi 2015 and SBV II: 216.8-253.23 (the Sramanyaphala-siitra found in
the Samghabhedavastu).

31 T 1.85a6-10; see Yit 2004: 209-210; Analayo, Comparative Study 11: 620, n. 173;
Analayo 2016: 5, 17.
32 SBV 11 245.24-25; T 1, 1.85¢13-28. Cf. Meisig 1987: 328-35; Yit 2004: 332-33.

3 These are discussed in some detail with reference to items 1-8 in Yit 2004, and with

reference to items 4—12 in Analayo 2016.
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Table 4. The 'Tathagata appears ...' gradual scheme in DN, DA-D, DA-S
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Turning to the application of the gradual scheme in twelve suttas in the
Theravada DN, we find the full path scheme (items 1-20) indicated in ten
of these suttas. In two suttas, however, we find some divergence from the
full scheme. In the Potthapada-sutta (DN 9) the divergence occurs after the
attainment of the fourth dhyana: in place of items 13—20 we find an account
of the attainment of the first three formless meditations (aripya) followed by
“the progressive attainment of the final cessation of perception of one who is
aware” (anupubbabhisaiiiianirodha-sampajana-samapatti).** It seems likely
that this should be taken as indicating what is elsewhere in the Nikayas called
“the cessation of perception and feeling” (samjiiavedayitanirodha).® Tt is
noteworthy that in the context of this discussion between the Buddha and the
wanderer (parivrajaka) Potthapada, the scheme stops short of knowledge of
the destruction of the defilements: cessation of perception rather than final
awakening marks the end of the scheme. In the Tevijja-sutta (DN 13) the
divergence occurs after no. 8 (abandoning the five hindrances): in place of
the dhyanas and various knowledges (items 9-20) we find the practice of
the four immeasurable meditations (apramana), namely kindness (maitri),
compassion (karund), joy (mudita) and equanimity (upeksa).® And here in
the context of a discussion between the Buddha and brahmans the account
of the path once more falls short of knowledge of the destruction of de-

3 DN 184.24-25.

35 The precise meaning of anupubbabhisaiiiianirodha-sampajana-samapatti is un-

clear; my translation is influenced by the commentary (sampajanantassa ante
saninanirodhasamapatti), which explicitly identifies the attainment with sanfiave-
dayitanirodha (Sv 11 374).

3¢ The abbreviated text perhaps leaves a question as to whether the four dhyanas (items
9-12) should also be included at DN I 249-51. B¢ (1956) 1 234.13—-14 (and accord-
ing to E¢, the only Burmese manuscript used) insert metta immediately after cittam
samadhiyati in the place of the first jhana: tass’ ime pafica nivarane pahine attani
samanupassato pamujjam jayati [...] sukhino cittam samadhiyati. so mettasaha-
gatena cetasa ekam disam pharitva viharati. S° (1894) 1 313.4-5, C¢ (1956) 1
636.9-10, S¢ (BUDSIR) = S¢ (1922) 1 310 all agree. E¢ (1888) 1 250.30-32, following
the one Sinhala manuscript used, inserts pe, reading cittam samadhiyati—pe—so
mettasahagatena cetasa and suggests (250, n. 5) that the manuscript must mean
sections from the Samarifiaphala-sutta that include the four jhanas. Sv 11 405 seems
open (tattha idha tathagato ti adi samaniiaphale vittharitam) but might be read as
implying everything; Sv-pt does not comment. The Dhammakaya Foundation “pilot
version” (Pathum Thani: Dhammachai Institute, 2013) omits pe here without com-
ment (241.2-3).
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filements and concludes with union with Brahma (brahmuno sahavyipago,
brahmasahavyata) after death.”’

If we now compare the Dharmaguptaka DA, we find a remarkably simi-
lar situation. Seven of the nine siitras that incorporate the gradual scheme
of the path set out the full scheme from the appearance of the Tathagata in
the world through to knowledge of the destruction of the defilements. And
the equivalents of precisely those suttas where there is divergence in the
Theravada DN, the Potthapada and the Tevijja, show a very similar diver-
gence. Thus in the equivalent of the Potthapada-sutta, the Buzhapolou jing
(DA-D 28), instead of items 13-20 we find all four (rather than just the first
three) formless attainments and explicitly the cessation of perception and
feeling.® Again there is no account of final awakening through knowledge
of the destruction of the defilements. In the equivalent of the Tevijja-sutta,
the Sanming jing (DA-D 26), the four immeasurable meditations are inserted
following the four dhyanas, replacing in this case just items 13-20; the ac-
count ends with birth in the world of Brahma rather than with knowledge of
the destruction of the defilements.*

Turning finally to the Sarvastivada DA, once again we find essentially
the same pattern. Ignoring the Kasyapa-siitra for lack of evidence, we find
that fourteen of twenty-one siitras that present the gradual scheme of the
path give the full scheme from the appearance of the Tathagata in the world
to knowledge of the destruction of the defilements. Two further sttras all but
give the full scheme, reducing the “six higher knowledges” (abhijna), items
15-20, to the “three knowledges” (vidya), items 18-20,*° while two other
sttras omit the final knowledge.* Once again we find that the parallel to the

37 DN 1 252: so [...] bhikkhu kayassa bheda param marana vasavattissa brahmuno

sahavyiipago bhavissati.
¥ T L110a22—c4; 1.110b15: NEAIGE. See Stuart 2013: 5665, 92-99.
¥ T1.106¢10-107all (£ K |). Cf. Analayo 2015: 9-10.

40

The Tridandi- and Pingalatreya-siitras; see Choi 2015: 51. It is worth noting that
the Sarvastivada account appears to consistently employ the term abhijiia for items
15—17 and vidya for items 18-20; despite Gnoli’s presentation of the text, this applies
to SBV’s Sramanyaphala-siitra as well; see Choi 2015: 26-27.

The two Mandisa-sitras (30, 31) include an abbreviated path scheme, but ap-
pear to end with knowledge of the death and rebirth of beings, omitting the final
knowledge. Why this is so is not clear, but it is worth noting that the Theravada
Udumbarikasthanada-sutta (DN 25) likewise does this. In the latter case it is per-
haps related to the narrative frame: the Buddha is addressing rowdy and sceptical

41
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Potthapada-sutta, the Prsthapala-sitra, diverges, and in a similar—though
not quite identical—way. The divergence again occurs following the fourth
dhyana, but in this case we move straight to the final attainment of cessa-
tion of perception and feeling (abhisamjiiaveditanirodha) without mention
of the intervening formless attainments.* Again there is no account of final
awakening through knowledge of the destruction of the defilements. The
Sarvastivada parallel to the Tevijja-sutta and Sanming jing is the Vasistha-
siitra (DA-S 45). In a similar manner the practice of the four immeasurable
meditations is here put in place of the final stages of the path, though the
abbreviations of the text make it unclear whether this is preceded by the
four dhyanas or not.* Like its Theravada and Dharmaguptaka parallels the
stitra makes no mention of knowledge of the destruction of the asravas, but
concludes with rebirth in the company of Brahma.** The Sarvastivada DA
includes a further siitra, the Jivaka-siitra (DA-S 43), that places the prac-
tice of the first immeasurable meditation, maitri, apparently after the ini-
tial items, again the abbreviations of the text making it unclear whether we
should include the four dhyanas in the scheme or not. However, the word-
ing yavac chilaskamdho suggests that only the material up to and including
moral restraint should be understood in this case.” The Jivaka-sitra has

wanderers; pointedly they are not persuaded to become followers and there is a nar-
rative suspense in holding something back.

2 Melzer 2006: 38-39 (ms 417r8—418r1), 253-257. Cf. Stuart 2013: 56—65, 92-99. Stu-
art considers the possible significance of this difference at length. Nonetheless, that
the general context is the progressive attenuation of samjiia is implied subsequently
in the siitra when the four dhyanas followed by the first three formless attainments
(as in the Theravada version) are presented as culminating in cessation. See Melzer
2006: 40, 262 (ms 418v5-8); Stuart 2013: 30-31, 74-75, 107. In considering such dif-
ferences we must also acknowledge that we are relying on a single manuscript that
contains, according to Hartmann (2014: 143), “countless mistakes, haplographies
and dittographies, wrong aksaras and mutilated words, omitted or wrongly added
negations, and all this to a degree that often renders whole paragraphs incomprehen-
sible”; noting that the manuscript contains no corrections, Hartmann concludes, “it
appears that the manuscript was never read and it surely was not meant to serve as a
study book for someone interested in the contents of the texts”, which is, of course,
how I and others are attempting to use it.

$ Melzer 2006: 22.

44

DA-S ms 450v6: viahmakasabhdagatayam upapaddyate.

45

DA-S ms 434v4: iha Jivaka $asta loka utpadyate piirvavad yavac chilaskamdho
maitrisahagatenas cittena ...



22 RUPERT GETHIN

a Theravada parallel in the Majjhimanikaya (MN 55). While this includes
an account of the first immeasurable meditation, it is not placed within the
frame of the gradual scheme of the path that begins with the appearance of
a Tathagata in the world.*® It is also worth noting that the Karanavadi-sitra
(DA-S 13), too, has a parallel in the Theravada Majjhimanikaya (MN 51, the
Kandaraka-sutta); this parallel turns out to be one of ten Majjhimanikaya
suttas that include a version of the gradual scheme of the path (see Table 5).

The presentation of the gradual scheme of the path beginning with the
Tathagata’s appearance in the world in the three available versions of the
Dirghagama is summarised in Table 4. We have then in all three versions of
this Silaskandha section a sequence of siitras—ten in the Theravada, seven
in the Dharmaguptaka, and fourteen in the Sarvastivada (fifteen if we can
count the Kasyapa-siitra)—that reproduce the same scheme of the path: a
scheme that involves the practice the four dhyanas followed by a sequence
of six knowledges culminating in the knowledge of the destruction of the de-
filements. Moreover, in all three versions there are in addition two stitras—
the same two—that diverge in essentially the same way: one replaces the
knowledges that follow the practice of the dhyanas with the cessation of per-
ception and feeling (preceded by the formless meditations in two versions);
the other replaces those knowledges with the four immeasurable meditations
leading to rebirth in the Brahma world. Neither of the divergent schemes
ends in the destruction of the defilements and awakening. This is a remark-
able congruence and deserves our attention.

With regard to the relationship between the three redactions, either we
can regard one among them as the template from which the other two de-
rive or, which seems better to me, we can view all three as deriving from
some earlier redaction that no longer survives. But either way, it is clear that
at a relatively early point in its development, the compilers of the dirgha
collection of siitras deliberately chose to develop a substantial section that
highlights one particular scheme of the path—that involving the practice
of the four dhyanas and the sequence of six or three knowledges ending in

4 MN 1 370.

4 Bucknell (2014: 93) suggests that strictly the Karanavadi-siitra has two parallels in
the Theravada redaction: MN 51, which includes the gradual path, and AN 4.198
(AN II 205-208), which does not. This seems to be an error, as the latter does in-
clude the gradual path; it is a parallel in that it incorporates much of the same mate-
rial, but it lacks the frame which mentions the wanderer Kandaraka.
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Table 5. The 'Tathagata appears ...' gradual scheme in MN, MA, AN, SA

1 $asta loka utpadyate tathagato
2 pravrajati
3 pratimoksasamvarasamvrta
6 samtusta
4 indriyair guptadvarah
bhojane matrajfiah
jagarikanuyukta
5 smrtisamprajanya
7 prantani sayanasanani
8 pamca-varanani ... prahaya
smrtyupasthana
9 prathama-dhyana
10 dvitiya-dhyana
11 trtiya-dhyana
12 caturtha-dhyana
maitri
karuna
mudita
upeksa
akasanantyayatana
vijidananantyayatana
akificanyayatana
naivasamjfianasamjfidyatana
samjfiavedayitanirodha
prajiidya casya drstva
13 [iana-dassana]
14 mano-maya-kaya
15 rddhivisaya
16 divyasrotrajfiana
17 cetahparyayajiana
18 plrvanivasanusmrtijiana
19 cyutyupapadajfiana
20 asravaksayajiiana

7 suttas: MN 27, 51, 60, 76, 79, 94, 101

MN 27
MN 79)

MN 101)
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MA 208 (T 1.785c24-786b2) (
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the knowledge of the destruction of the defilements—by presenting it in a
sequence of siitras that place it within a variety of narrative frames.*® The
emphasis on this scheme suggests that they regarded this way of presenting
the Buddhist path as normative. At the same time it is clear that they wished
to accommodate the practice of the formless meditations with cessation and
also the immeasurable meditations, but in a way that seems to subordinate
these to the former scheme: each occurs in just one sttra (or two in the case
of the apramana scheme in DA-S), where they are placed in a specific nar-
rative frame that does not explicitly end in awakening. The fact that the
Sarvastivada redaction effectively reinforces this basic pattern (by adding
to the number of sttras that present the path by way of the four dhyanas and
the sequence of six or three knowledges) suggests that the wish to present
the Buddhist path in this way was not merely associated with the earliest
phase of development, but something that persisted among the reciters of
the dirgha collection.* And as we shall see this basic pattern is further rein-
forced by what we find elsewhere in the Nikaya-Agama literature.

3. The “Tathagata appears” scheme in the other
Nikayas and Agamas

As Rhys Davids and others have noted, the silakkhandha gradual scheme of
the path beginning with the appearance of the Tathagata is also found in the
Theravada Majjhimanikaya. In fact there are exactly nine suttas that present
a scheme of the path beginning in the same way as the DN version: “Here
a Tathagata appears in the world ...” (idha tathagato loke uppajjati) (See
Table 5). Seven of these give a straightforward version of the scheme ending
in the knowledge of the destruction of defilements; as in the DN, the scheme
is abbreviated in suttas placed later in the MN, but not always as radically as
in the DN.> But the scheme clearly constitutes a distinct MN version: (1) the
presentation is generally briefer (the similes for the dhyanas and knowledges

4 In most, if not all, cases these narrative frames involve the presentation of the Bud-
dhist path to those who are not followers of the Buddha, namely, wanderers of other
schools, brahmans, etc.

4 Cf. Bucknell 2014: 91-95.
0 Cila-Hatthipadopama (MN 1 178—-84), Kandaraka (MN 1344-48), Apannaka (MN

1412-13), Sandaka (MN 1 521-22), Cila-Sakuludayi (MN 11 38-39), Ghotamukha
(MN 1I 162), Devadaha (MN 11 226—-67).
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are omitted,! the $ila section is much reduced); (2) there are several minor
differences in wording (e.g. the introduction to the first dhyana is different
from that of the DN version and in fact corresponds more closely to that of
the DA-D and DA-S versions); (3) like the DA-D and DA-S versions, it places
the paragraph on contentment immediately after the account of s7/a; (4) items
13-17 are missing so that the scheme progresses straight from the fourth
dhyana to the “three knowledges” (vidya)—of previous lives, of the birth
and death of beings in accordance with their actions, and of the destruction
of defilements—and in this it is similar to the Sarvastivada DA presentation
found in the Tridandi- and Pingalatreya-siitras (DA-S 25-26). Of the two
remaining MN suttas, the Dantabhiimi-sutta (MN 125) inserts additional
items into the middle of the scheme, while the Maha-Tanhdasamkhaya (MN
38) replaces the items (13-20) that follow the dhyanas with a distinctive
account of the final ceasing of unskilful states based on mindfulness of the
body and the cessation of the links of dependent origination. I will return to
the significance of this below. The items added in the Dantabhiimi-sutta are
first the two items (knowing the right amount of food and being devoted to
wakefulness) that are inserted after no. 4 (guarding the senses) in the Dhar-
maguptaka DA version of the scheme. It also inserts the formula of the four
applications of mindfulness in place of the first dhyana (item no. 9).
Elsewhere in the Theravada Nikayas we find two further occurrences
of the gradual scheme of the path beginning with the appearance of the
Tathagata, both in the Anguttaranikaya. The first, although quite abbrevi-
ated, is a straightforward reproduction of the MN version of the scheme end-
ing with the four dhyanas and the three knowledges; in fact it reproduces,
without the introductory frame, the relevant portion of the Kandaraka-sutta
(MN 51).22 The second inserts after the fourth dhyana, replacing the three
knowledges (items 18-20), the four formless attainments, and the attainment
of the cessation of perception and feeling, and concludes with “having seen
with his wisdom, the defilements are destroyed” (pafifiaya cassa disva asava
parikkhina honti).** In this it resembles the DN/DA Potthapadal Prsthapala
scheme, although unlike the latter this AN scheme does explicitly conclude

51 The relevant similes are found elsewhere in MN when the dhyanas and knowledges
are presented in other contexts. See MN 1 276-280, MN II 15-21, MN III 92-94.

2 See AN II 208.11-211.22 for the gradual path; but MN 1 342.23-349.3 = AN II
206.5-208.29.

3 ANV 204.4-209.10.
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with the destruction of the defilements and awakening. Finally we can note
that a Samyuttanikaya sutta includes the statement of the appearance of the
Tathagata in the world and then progresses to the practice of the immeasur-
able meditations.™

Turning now to the surviving Sarvastivada sources, mostly in Chinese
translation, we find six siitras in the Madhyamagama (MA 104, 146, 198,
201, 204, 208) that present the gradual scheme of the path beginning with
the phrase “the teacher, the Tathagata, appears in the world”. Three of these
(MA 104, 146, 204) give what might be regarded as the normal Sarvastivadin
Madhyamagama version of the gradual scheme of the path; we can probably
add MA 208 to this list.” Like the Majjhima version, it represents a reduced

3 SN 1V 320.10-322.26. This includes the statement attested in the Tevijja-sutta
(DN T 251) that when these are developed the sphere of action with limits does
not remain or persist (yam pamanakatam kammam na tam tatravasissati na tam
tatravatitthati), illustrated with the simile of a strong conch blower easily signalling
in all four directions.

5 MA 208 straightforwardly introduces the gradual path but the account appears to

stall at the fourth dhyana; Analayo speculates that text may have been lost (Compar-
ative Study 1: 436). The problem is how to understand the abbreviations in the Chi-
nese translation of MA. Initially it is puzzling that the unabbreviated scheme of the
path is given not in the earlier MA 104 (T 1.595a7-12), but in MA 146 (T 1.656¢26—
658al7). This, however, is explained by the fact that all but items 1 (the arising
of the Tathagata) and 9-11 (dhydnas 1-3) are already given in full in MA 80 (T
1.552b13-553¢18); the four dhydnas are given in full first in MA 2 (T 1.422b11-22).
With regard to MA 204, Analayo, Comparative Study 1: 186 suggests that the person
who attains the dhyanas is the Buddha, rather than a monk in general (as in MN
26). It seems to me that Analayo has misconstrued the straightforward insertion
here of the abbreviated full scheme of the path, beginning with the arising of the
Tathagata in the world. The wording here is exactly as at T 1.785¢24-26 (MA 208),
where Analayo does not query the insertion of the gradual path scheme or suggest
that it is the Buddha who attains the dhyanas (Comparative Study 1: 436). The man-
ner in which the translators of MA abbreviate repetitions is something that requires
further examination by careful comparison of the translation with the original In-
dic wording, but it seems to me that alongside the use of such expressions as /7%
(yavat) we must assume silent abbreviation in places; cf. T 1.595a8-10 (MA 104)
where /5% is omitted but must be assumed. In sum, at T 1.778b13 (MA 204) I think
we need to understand some silent abbreviation and subsequently that the whole of T
1.656¢29-657¢21 (from MA 146) is intended and so translate: “O five bhiksus, when
a Tathagata arises in the world, free from attachment, a perfectly awakened one,
perfect in knowledge and conduct, faring well, knower of the world, unsurpassed
person, charioteer on the path of dharma, teacher of gods and men, a buddha, the



SCHEMES OF THE BUDDHIST PATH IN THE NIKAYAS AND AGAMAS 27

account when compared with the Dirghagama version. In fact the MA ver-
sion is more reduced than the MN version. While the Theravada Majjhima
version omits items 13—17, the Sarvastivada Madhyama version appears to
routinely omit items 13—19, and thus moves straight from the fourth dhyana
to knowledge of the destruction of the defilements.

The Sarvastivaida MA 204 represents a parallel to the Theravada
Ariyapariyesana-sutta (MN 26). The Theravada version also inserts an ac-
count of the stages of the path at this point in the Buddha’s sermon to the five
monks after his awakening, but its account starts with the four dhyanas, con-
tinues with the four formless attainments and ends with the cessation of per-
ception and feeling and the destruction of the defilements. The Sarvastivada
MA 104 is a parallel to the Theravada Udumbarikasihanada-sutta (DN 25)
and the Dharmaguptaka Santuona jing (DA 8). Significantly both of these
also contain the gradual scheme of the path at this point, but they do not be-
gin with the appearance of the Tathagata in the world. The Dharmaguptaka
version begins with leaving home to enter the religious life; the Theravada
version assumes the state of one who has already entered the religious life.
The Dharmaguptaka and Theravada versions also differ by giving an ac-
count of the practice of the four apramanas instead of the four dhyanas and

blessed one. [Silent abbreviation.] He abandons—up to—the five hindrances that
are defilements of mind and weaken wisdom; separate from desires, separate from
bad unskilful dharmas—to—he attains and dwells in the fourth meditation.” (1.
PO Fre 7 IR At B 1o i P28 S5 B AT RS A% ot e e b iRk N
FSR bR T DR TR OB . BEAREE AN 5. A3 SR DU At . )
Here I take the initial “he abandons—up fo—" as abbreviating the twenty-five rep-
etitions of “abandons” ({§ ) at T 1.657a15—c20. Significantly the abbreviations of
modern editions also mislead modern scholars; with reference to MN 11 226.6—13
(MN 101), Richard Gombrich makes precisely the same error when he comments
(1994: 1087), “At this point there is an irrelevant insertion of a stock passage (pp.
226-7) about how a Buddha becomes Enlightened.” The radically abbreviated stock
passage is the gradual scheme of the path and so not about how a buddha becomes
enlightened, but how a buddha teaches others to become enlightened (and so inci-
dentally perhaps not so irrelevant in a dialogue with a Jain ascetic). In light of all
this, the omission of the knowledge of the destruction of the asravas in MA 208 at T
1.786b2 might be regarded as a silent abbreviation (cf. Analayo, Comparative Study
I: 436), although my survey provides various examples of accounts of the path stop-
ping short of awakening.



28 RUPERT GETHIN

stopping short of the destruction of the defilements, mentioning only the
knowledges of past lives and of the death and rebirth of beings.*

The two remaining MA siitras (MA 198, 201) that contain an account
of the gradual path beginning with the appearance of the Tathagata in the
world are parallels to the Theravada Dantabhiimi-sutta (MN 125) and Maha-
Tanhasamkhaya-sutta (MN 38) respectively, and just like those two suttas
they contain variations—essentially the same variations—on the scheme:
like its Theravada counterpart MA 198 inserts the practice of the four appli-
cations of mindfulness (smrtyupasthana) prior to the attainment of dhyana,
although these do not replace the first dhyana as in MN 125; MA 198 in
addition stops short of knowledge of the destruction of the defilements,
talking just of the “imperturbability” associated with the attainment of the
fourth dhyana; this may be deliberate, but silent abbreviation in the Chi-
nese translation is not impossible.”” MA 201 appears to move straight from
the appearance of the Tathagata in the world and the listing of his qualities
to the final formula involving a distinctive account of the final ceasing of
unskilful states based on mindfulness of body and the cessation of the links
of dependent origination, also found in its Theravada parallel (MN 38). It
seems likely that there is silent abbreviation here and that the gradual path
up to the attainment of the fourth dhyana is intended (as in MA 104, 204 and
208); otherwise we have an account of how someone who is already awak-
ened (the perfectly awakened Tathagata) practises to become awakened,
which makes little sense.*®

56 In fact MA 104 also mentions the four apramanas at T 1.594b17-20, before the
Tathagata’s arising in the world, and so not as part of the gradual path scheme.

57 Cf. comments above, n. 55. With regard to the absence of the three knowledges in
the MA version, Analayo (2006: 17-18) considers the loss of text a possibility, but
then considers “both versions as viable presentations”. For a translation of MA 198
and a full discussion of the differences, see Analayo 2006 and Analayo, Compara-
tive Study 11: 717-22;

% MA 201 at T 1.769¢12-15 has the fixed statement of the Tathagata’s appearance
in the world and his qualities ending with “a buddha, the blessed one”; this is im-
mediately followed by “he sees forms with his eye; with regard to a pleasant form
he does not become attached” ([...] Mh&#i. MR F 0. FATFETIALESE. ). In MN
38 the phrase about seeing forms but not being attached occurs after the statement
of the gradual path as its conclusion; it seems likely that after {524 we should
understand a silent abbreviation (as in MA 204) and insert: “[...] He abandons—up
to—the five hindrances that are defilements of mind and weaken wisdom; separate
from desires, separate from bad unskilful dharmas—to—nhe attains and dwells in
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Looking beyond the Madhyamagama, in the Samyuktagama a siitra (SA
636), belonging to the smrtyupasthana-samyukta, inserts the smrtyupasthana
formula in place of four dhyanas but lacks any additional explicit mention of
the destruction of the defilements. In the context of Theravada Nikayas I not-
ed above two Anguttara examples of the gradual scheme beginning with the
arising of the Tathagata in the world. These have no surviving parallels in
the Chinese translation of the Ekottarikagama, but the Anguttara sutta that
presents the MN version of the Theravada gradual path, proceeding from the
four dhyanas to the three knowledges, has a parallel that survives embedded
in the Abhidharma Samgitiparyaya;* this Sarvastivada version presents the
MA Sarvastivada gradual path, proceeding from the four dhydnas straight to
knowledge of the destruction of the defilements. It should also be noted that
MA 19, which is parallel to the Theravada Devadaha-sutta (MN 101), one of
the seven Majjhimanikaya suttas that contain the gradual path, also contains
the scheme of the gradual path, but one that starts with the abandoning of the
five hindrances, omitting items 1-7. There are two suttas similar in form in
the Samyutta and Anguttara-nikayas which I have not included in Table 5,
as the wording of the initial statement of the appearance of the Tathagata in
the world does not quite conform.®® These state that the Tathagata teaches in
the former the aggregates and in the latter the person (satkaya), their arising,
ceasing and the way leading to their ceasing: when the long lived gods hear
this they are seized by a sense of urgency, realising that their existence, too,
is limited.

To sum up, the Theravada Nikayas contain a total of twenty-four occur-
rences of this path scheme beginning with the phrase “the Tathagata arises in
the world”. Nineteen of these occurrences—ten in DN, eight in MN and one
in AN—present the path with reference to the four dhyanas and three knowl-
edges; one further occurrence (MN 38) is similar in principle, but describes
awakening without reference to the three knowledges. Two occurrences—
one in DN and one in AN—present the path with reference to the formless
attainments and cessation, though only one of these explicitly concludes in
awakening. Two versions, one in DN and one in SN, present the path with ref-

the fourth meditation.” See note 55.

T (1536) XXVI1.406c4-407b7; see Stache-Rosen and Mittal, Sangitisitra, 1. 124—
25.

60 SN IIT 85.13—19; AN II 33.16-31; they begin with a simile and then state yada
tathagato loke uppajjati rather than idha tathagato loke uppajjati.
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erence to the immeasurable meditations; the former concludes with rebirth
in the world of Brahma, the latter is unspecific. In the Sarvastivada Agamas
as they survive a similar picture emerges. There are a total of twenty-nine
explicit occurrences of the gradual path scheme beginning with the phrase
“the Tathagata arises in the world”. Twenty of these occurrences—sixteen in
DA-S, three in MA, and one siitra source quoted in the Abhidharma—ypres-
ent the path with reference to the four dhyanas ending in destruction of the
defilements by way of the six, three or one knowledge(s) (abhijiia/vidya).
One similar occurrence (MA 201) describes awakening without reference to
the three knowledges. Four similar occurrences (DA-S 30, 31 and MA 198,
208) stop short of awakening. One occurrence (DA-S 36) presents the path
with reference to the attainment of cessation, though does not explicitly con-
clude in awakening. Two occurrences (DA-S 43, 44) present the path with
reference to the immeasurable meditations, although only one of these (DA
44) shows their development in full and concludes with rebirth in the world
of Brahma. One occurrence (SA 636) replaces the dhyanas with the practice
of the smrtyupasthanas without specifying subsequent awakening.®!

An initial assessment of the picture that emerges from a comparison fo-
cused on the Theravada Majjhima and Sarvastivada Madhyamagama sug-
gests certain significant features. The first to note is the reduction of the
scheme by leaving out certain items from the scheme’s beginning, middle
or end. In certain cases this means that while parallel siitras from differ-
ent redactions contain the scheme of the gradual path, they do not in all
cases begin with the phrase describing the appearance of the Tathagata in
the world (compare MA 19 with MN 101, DN 25 with MA 104, MN 26 with
MA 204). This leads to other features: (1) the elaboration of the scheme by
the addition of certain items (MN 125, MA 198); (2) the substitution of cer-
tain items with different items (MN 38, MA 201, MN 125, SA 636); (3) the
substitution of one or other of the schemes already indicated in the DN-DA
collections, namely either the formless attainments and cessation (MN 26,
AN V 204-09) or the four apramanas (DN 25, DA-D 8).

Overall the presentation of the “Tathagata appears” scheme of the path
in the rest of the Nikayas and Agamas reiterates the consensus of the silak-

" There is a further occurrence of the statement of the appearance of the Tathagata in
the world in the Mahdasufifiata-sutta and its parallels, but it is not followed by an ac-
count of the gradual path. See MN III 116.22-25; T 1.740a3-5; Skilling, Mahasitras
1: 252.
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khandha/silaskandha section of DN/DA. In effect the presentation sets up
three schemes of the path. I shall call these:
* the four-dhyana scheme

 the ariapya-nirodha scheme
* the apramana scheme

Certainly the work of Rhys Davids, Schmithausen, Yit, and others has in
part recognised the significance of such schemes of the path by noting their
occurrence in the Nikaya-Agama material more generally, yet the full extent
to which precisely these three schemes are reproduced or adapted in the
Nikaya-Agama material remains only partially appreciated. In the rest of
this article I will attempt to present as full a picture as I can based on the
available sources.

That some presentations of the gradual path start at some point after the
appearance of the Tathagata in the world (item 1) means that the scope for
comparing schemes of the path across the Nikaya-Agama literature is broad-
ened somewhat. Yet in the case of the account of the gradual path beginning
with the phrase “Here ... a Tathagata appears in the world ...”, we have a
straightforward selection criterion, namely, all accounts of the path that begin
with this formula. Identifying variations that do not begin with “the Tathagata
arises in the world” has proved less precise. There is a grey area where what
precisely qualifies as a scheme of the path is not always clearly distinguish-
able from a simple listing of, say, the four dhyanas, or four immeasurables
(apramana).®? In what follows I believe T have identified all significant occur-
rences and that the material I present is overall representative, but I have not
aimed at capturing every occurrence of the four dhyanas, four immeasurables,
and formless attainments in the Nikaya-Agama literature. Rather I have tried
to identify those places where they occur as part of an account of the stages of
the path. In places I have also included what I judge as equivalents for espe-
cially sila (item 3) and destruction of the defilements (item 20).

2 For example, I have not included the Mahasakuludayi-sutta (MN 77: 111 9-22), which
lists sets of items that the Buddha has explained the way to develop: satipatthana,
etc., eight vimokkhas, eight abhibhayatanas, ten kasinas, four jhanas, six abhinfidas;
nor have I included the Akarnkkheyya-sutta (MN 6), which lists items that the bhik-
khu might wish to develop, nor AN V 134-35 (parallel at MA 84), which lists the
“thorns” that are obstacles to various attainments. On the other hand I have included
the Maha-Assapura-sutta (MN 39), which lists the qualities the samana should de-
velop.
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4. The four-dhyana scheme of the path

Table 6 sets out all the examples I have been able to identify of the presenta-
tion of the path centring on the four dhyanas, excluding those that describe the
Buddha’s awakening in the first person, which I deal with separately below.
The table first details siitras from MN and MA that are parallels, followed
by siitras from MA with no MN parallel but with a parallel elsewhere, then
MN and MA siitras with no parallels, and finally AN suztas with no parallel.
Interestingly we find one instance where an MN sutfa omits the dhyanas, but
the MA has them, and one instance where an MN sutta has the dhyanas, but
the MA omits them. But in both these instances the parallel that omits the
dhyanas has some expression that is more or less equivalent to the dhyanas.
Accordingly, following the discussion of overcoming the dangers of sense
objects (kama), the Potaliya-sutta (MN 54) talks of reaching “unified equa-
nimity” (upekkha ekatta) and “the purity of mindfulness achieved through
equanimity” (upekkha-sati-parisuddhi), an expression that is routinely used
as part of the standard description of the fourth dhyana.®* And MA 145 talks
of a bhiksu delighting in meditation.** The Ganaka-Moggallana-sutta is dis-
tinctive in omitting the final knowledge of the destruction of defilements.

I noted above the absence of the knowledges of past lives and of the
death and rebirth of beings in some Madhyamagama versions of the gradual
scheme of the path. As Schmithausen observes,* the version without these
two knowledges is certainly the more common in the Madhyamagama, but it
is also found in Theravada sources—in the Majjhimanikaya in the Chabbi-
sodhana-sutta (MN 112) and three times in the Anguttara—while the ver-
sion with three knowledges is also found in Madhyamagama (MA 194). Yet

8 MN I 367.6-10. Cf, DN 1 75.28-31: sukhassa ca pahana dukkhassa ca
pahana pubbeva somanassadomanassanam atthangama adukkhamasukham
upekkhasatiparisuddhim catuttham jhanam upasampajja viharati.

6 T 1.655a2: LbF-84jAEAL. Analayo, Comparative Study TI: 627, n. 203, observes:
“MA 145 at T I 655a3 describes how someone ‘internally properly practices tran-
quillity, is not separated from mental investigation and puts into operation insight,
increasingly practising emptiness’ [...] expressions that bring to mind the injunction
in MN 6 at MN 1 33.10, ‘practising internal tranquillity of mind, not neglecting med-
itation (jhana), being endowed with insight, and being a frequenter of empty plac-
es’, ajjhattam cetosamatham anuyutto anirakatajjhano vipassanaya samannagato
britheta suninagaranam.”

6 Schmithausen 1981: 221-22, n. 75.



34  RUPERT GETHIN

given the unclear manner in which MA sometimes abbreviates (see notes 55,
57, 58), there may be a question as to whether this is always a reduction or at
least in some cases an abbreviation. However, the reduction in the case of the
Chabbisodhana-sutta agrees with its MA parallel and in this case we know
that it reflects the received text, as Buddhaghosa comments on it, explaining
that in this sutta the monks are asking only about transcendent dharma (the
context is the eradication of conceit which only comes with arhatship) and
so this is a sutta with a single response (ekavissajjitasutta) and so the two
ordinary knowledges are not included.®

Schmithausen goes on to refer to André Bareau’s arguments that the re-
duced version in fact represents the older version; I shall return to this is-
sue below as it concerns accounts of the Buddha’s awakening, where, pace
Bareau, all three knowledges are found in Sarvastivada accounts of his
awakening. It is worth noting that the fuller version with all six knowledges
is also found occasionally in both Theravada and Sarvastivada sources be-
yond DN and DA-S. The reduction of the six knowledges to three and the
three knowledges to one after the four dhyanas needs also to be understood
in the light of the reduction and expansion of items that precede the dhyanas.
Thus a number of examples omit some or all of items 1-8. Conversely other
examples substitute or add items. Again we find an instance in the Majjhi-
manikaya where knowing the right amount of food and being devoted to
wakefulness are inserted after no. 4 (guarding the senses), though not in
MA. . An EA parallel to MN 39, however, does include these two items, add-
ing after them in place of the dhyanas the practice of the thirty-seven dhar-
mas that contribute to awakening (bodhipaksika-dharma).®® While this is not
paralleled in the Theravada MN suttas that present the gradual scheme of
the path, the sequence “guarding the sense doors, knowing the right amount
of food, being engaged to wakefulness, being engaged in the development
of the dharmas that contribute to awakening” is found in several places in
the Theravada canonical texts.® The Sekha-sutta (MN 53) adds instead, af-

% PsIV 94-98.

7 These two items are not unknown in MA: &A11LE (T 1.455b7) and 5 A
& (T 1.455b14) appear to correspond to bhojane matrajiiah and jagarikanuyukta
respectively.

68 TI1.802al6: i =1-tidz ik

¢ AN II 70-71, 300-301; Vibh 244. The significance of these is discussed in Gethin
2001: 289-93.
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ter knowing the right amount of food and being devoted to wakefulness, a
description of the monk as having seven good qualities (saddhamma): faith,
self-respect, conscience, learning, energy, mindfulness, and wisdom (sad-
dha, hirimant, ottappin, bahussuta, araddhaviriya, satimant, pafifiavant).
The same qualities are attributed to the monk before the practice of dhyana
in MA 3.° The Madhyamagama parallel to MN 107 (MA 144) also elabo-
rates on the practice of mindfulness in connection with guarding the sense
doors.”!

I have included in these four-dhyana schemes of the path the account
found in the Mahasufiniata-sutta (MN 122). This is clearly a distinctive
and somewhat unusual presentation of the path that departs from the usual
gradual scheme of the path in a variety of ways by focusing on “emptiness”
(surinata). Nonetheless at the core of the Theravada version is the abandon-
ing of the conceit “I am” (asmimana) on the basis of the contemplation of
emptiness following the attainment of the four dhyanas. The Sarvastivadin
versions, in Tibetan translation as well as Chinese,”” imply only the first
dhyana as the basis for this.”

Adding these treatments to the nineteen identified above, I count thirty-
one (including MN 54) presentations of the path ending in knowledge of
the destruction of the defilements by way of the four dhyanas in Theravada
Nikaya sources. Of these, twelve (ten in DN, one in MN, and one in AN)
specify the six higher knowledges, fourteen just three knowledges, three
only the final knowledge, while two give an equivalent to the final knowl-
edge. To the twenty already identified in Sarvastivada sources we can add
a further ten instances, giving a total of thirty which present the path with
reference to the four dhyanas leading to the knowledge of the destruction
of the defilements. Of these, sixteen (fourteen in DA-S and MA 80 and 218)
specify six higher knowledges, three (DA-S 25, 26 and MA 194) just three
knowledges, ten only the final, and one (MA 3) an equivalent to the final
knowledge. Two further siitras (MA 145, 191) describe the path ending in
awakening with a reduced account of dhyana.

" T1423al4-b4: 15, fiHE, ZER, K5, ZE, B FER
" See Analayo, Comparative Study 11: 619-21.
2 For the Tibetan version, see Skilling, Mahasitras 1: 188-263, II: 365-400.
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See Analayo, Comparative Study 11: 693.
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Table 8. The aripya-nirodha scheme: from AN navaka-nipata

1 tathagato loke uppajjati
2 pabbajati
3sila
6 santutthi
4 indriya-samvara
5 sati-sampajafifia
7 vivittam senasanam
8 pafica-nivarana-pahana
9 pathama-jjhana
10 dutiya-jjhana
11 tatiya-jjhana
12 catuttha-jjhana
akasanaficayatana
vififanaficayatana
akificafinayatana
nevasafifianasafifidyatana
safifidvedayitanirodha
pafifaya ¢’ assa disva
14 mano-maya-kaya
15 iddhi-vidha
16 dibba-sota-dhatu
17 ceto-pariya-iana
18 pubbe-nivasanussati-fiana
19 satta-cuttpapata-fiana
20 asava-kkhaya-fiana

AN IV 410

AN IV 411-14

AN IV 414-18

AN IV 418-22

AN IV 422-26

AN IV 430-32

AN IV 433-34

AN IV 436-38

AN IV 438-48

AN IV 449-50 (x10)
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AN IV 450-56 (x10)

5. The aripya-nirodha scheme

Table 7 summarises all instances [ have been able to find of the presentation of
the path by way of the formless meditations, apart from the primary example
of the Potthapada-sutta | Prsthapala-siitra found in the silakkhandhavagga
and Silaskandha-nipata of DN and DA-S, respectively, and the sequence of
occurrences found in the Book of Nines in the Anguttaranikaya (see Table
8). Where there are parallels I include these whether or not they also present
the path by way of the formless attainments. In fact, in all but one case (MN



38 RUPERT GETHIN

26) the parallel also includes some mention of the formless attainments.
Apart from this case the parallels generally correspond.

The most common account of the path leading to the destruction of the
defilements via the formless attainments culminates in the attainment of
the cessation of perception and feeling immediately after the attainment of
the sphere of neither perception nor non-perception, followed by the state-
ment that “and having seen by means of his understanding, the defilements
are destroyed” (paiiiaya cassa disva asava parikkhina honti).™ This occurs
seven times in the Theravada DN and MN, and a further twenty-five times in
a sequence of suttas in the Book of Nines in the Anguttaranikaya.” It occurs
five times in the Chinese translation of the Sarvastivada MA and is likely
paralleled in the Gandhar1 Gosiga-sutra, which is likely to be from a Dhar-
maguptaka Madhyamagama.” Alongside this there are also instances of the
destruction of the defilements being indicated directly following the attain-
ment of the sphere of neither perception nor non-perception (three clear ex-
amples in Theravada sources, two in Sarvastivada sources). These examples
are not consistently reflected in the parallels.

Examples where the fourth formless attainment is omitted before the de-
struction of the defilements (MN 52, MN 64 = MA 205, AN 1V 422-26)
are of some interest. The Atthakanagara-sutta (repeated in full at AN V
342-47) is explicit in presenting the four dhyanas, the four immeasurable
attainments not as progressive steps towards the destruction of the defile-
ments but as alternative foundations for their destruction, leading to either
arhatship or at least non-return by way of insight into their conditioned and
impermanent nature. The omission of the fourth formless attainment here is
reflected in the instructions for development of insight in the late Theravada
exegetical tradition. Buddhaghosa’s Visuddhimagga comments that one

™ Cf T 1.720a23: 258w S 40

S This sudden proliferation of suttas in the Book of Nines of AN is clearly related to

the reference to the four jhanas, four formless attainments, and attainment of cessa-
tion as “nine progressive attainments” (nava anupubbaviharasamapattiyo), e.g. AN
1V 410.27, though not all of the following suttas include all nine attainments.

" Silverlock 2015: 526531, 545-549. The relevant portion of the manuscript is dam-
aged; on the basis of a calculation of the number of missing aksaras, Silverlock re-
constructs the missing text as including the phrase prariae drispa aravae paraksina,
but comments that it is impossible to know if it occurred in the gap or was the
subject of an abbreviation. He notes, however, that later in the manuscript this exact
wording is used four times.
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who wishes to accomplish insight “should emerge from any one of the form
sphere or formless sphere dhyanas apart from the sphere of neither percep-
tion nor non-perception, and discern the characteristic, function, and so on
of the associated dharmas”’” Dhammapala adds in his commentary that this
is said because the dharmas associated with the sphere of neither perception
nor non-perception are difficult for the beginner to discern.”

As Analayo notes, the Sarvastivada parallel (MA 217) similarly presents
each attainment as a basis for insight leading to either non-return or arhat-
ship through “watching dharmas as dharmas””® The Sarvastivada parallel
includes the fourth formless attainment. While this may, as Maithrimurthi
has suggested, be a mistake in the transmission of the siitra, as he himself ac-
knowledges, the “mistake” is witnessed in a separate additional translation
(T 92).% In fact, from the perspective of the later tradition, there would seem
to be nothing absolutely wrong with including the fourth attainment: using it
as a basis for insight is not impossible, just difficult for the beginner. None-
theless, as again Analayo notes,* in the case of the Maha-Malunkyaputta-
sutta and its parallel (MA 205), which like Afthakanagara-sutta present the
four dhyanas and first three formless attainments as the basis for insight
leading to nirvana or non-return, there is agreement on omitting the fourth
formless attainment. A further presentation of the dhyanas and first three
formless attainments forming the basis for insight once a meditator has
emerged is found in the Theravada Anguttaranikaya.®

The Cila-sufifiata-sutta (MN 121) and its Sarvastivadin parallels in the
form of Chinese (MA 190) and Tibetan translations of Madhyamagama can
also be considered in this context. In all surviving versions this siitra clearly
represents a distinctive presentation of the path, focusing on the formless

T Vism 587 (18.3): tam sampadetukamena samathayanikena tava thapetva
nevasannianasaniidyatanam, —avasesaripd rapavacarajjhananam  anfiatarato
vutthayavitakkadinijhanangani tam-sampayutta ca dhammalakkhanarasadivasena
pariggahetabba.

® Vism-mht (B¢ II 350: idam bhavaggadhammanam  adikammikassa

duppariggahataya vuttam. Cf. Ps-t (B%) I1 9 as cited by Analayo, Comparative Study
I: 310, n. 6. Cf. also Stuart 2013: 41 (citing Sv II 372).

Analayo, Comparative Study 1: 310—11.

80 Maithrimurthi 1999: 97, n. 136.

81 Analayo, Comparative Study 1. 310, n. 6, and 355-58.
82 AN 1V 422-26.

79
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meditations and a “signless concentration” developed on their basis which
leads to destruction of defilements. In the Sarvastivada versions, the sphere
of neither perception nor non-perception is omitted.®

These treatments, taken alongside those ending with the cessation of per-
ception and feeling followed by seeing with understanding, suggest a num-
ber of questions about how these attainments are understood to function as
a vehicle for insight: is insight possible while in the attainments or are the
attainments merely the objects of insight, or a preparation for insight? These
are complex and wide ranging questions and I will only comment on them
briefly here. The Anupada-sutta, a Theravada text which has no parallel, has
been called late and linked to the emergence of the Abhidharma.** Whether
or not this is the case, it addresses in part some of these questions.

The sutta presents the Buddha’s account of how Sariputra achieved
awakening in the space of a fortnight.*> He did so by attaining all nine at-
tainments—the four dhyanas, the four formless attainments, and cessation.
With regard to each of the first seven, Sariputra is described as defining the
particular dharmas that constitute the attainment: known to him the dhar-
mas arise, known to him they are present, known to him they disappear.
The implication is that this knowledge occurs within each attainment.*® In
the case of the last two attainments—the sphere of neither perception nor
non-perception and the cessation of perception and feeling—the wording is
different: Sariputra is said to have first emerged from these attainments and
subsequently contemplated the dharmas that were past, that had ceased and
changed.®” Nonetheless, with regard to the last attainment the phrase “and
having seen by means of his understanding, the defilements were destroyed”
(panfidaya ¢’ assa disva asava parikkhina honti) occurs immediately follow-

8 Skilling, Mahasatras 1: 146—-86 (174-75); 11: 345-59 (355-56).

8 Perhaps the first to do so was C. A. F. Rhys Davids, JRAS 34 (1902), 477, 481, fol-
lowed by Deleanu 2006: 516 and Analayo 2014: 100—110.

Sariputra’s awakening while standing fanning the Buddha is also referred to in
brief in the Dighanakha-sutta (M 1 501.1-2); Migot 1954: 452455 discusses vari-
ous redactions of the Dighanakha-sutta, but says nothing about the Anupada-sutta.
Sariputra’s practice of the nine attainments is also referred to at SN IIT 235-38.
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8 MN III 25-28 passim: tyassa dhamma anupadavavatthita honti. tyassa dhamma

vidita uppajjanti, vidita upatthahanti, vidita abbhattham gacchanti.

8 MN III 28.16—17, 28.27-29: so taya samapattiya sato vutthahitva ye dhamma atita
niruddha viparinata te dhamme samanupassati.
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ing the attainment of cessation, and so before the statement that makes his
emergence from the attainment explicit. But seeing with wisdom while in
the attainment is counterintuitive.

The commentary is clear that we should understand that this refers to
Sariputra’s combining calm and insight in two distinct meditation at-
tainments: the fruit of arhatship and cessation.*® Taking it as given that
nirodhasamapatti is only achieved after non-return or arhatship, the com-
mentary first suggests that we have here to do with Sariputra’s ability either
to obtain the fruit of arhatship or to attain cessation; but it then records an
alternative understanding of the passage (attributed to “the elders of India”):
that Sariputra accomplished nirodhasamapatti after he had achieved non-
return and then subsequently gained arhatship.*” Either way the commentary
associates “having seen by means of his understanding, the defilements were
destroyed” with something distinct from the attainment of cessation and,
mindful of the fact that contemplating the immaterial dharmas of an at-
tainment in which the functioning of citta has been temporarily suspended
is problematic even after emerging from it, goes on to suggest that in this
case the dharmas he watches are either the three kinds of material dharma
(produced by kamma, food and season) that persist within the body of the
meditator even during the attainment of cessation, or the dharmas that oc-
curred in the earlier attainment of the sphere of neither perception nor non-
perception.”

Whether or not these specific commentarial explanations are regarded as
contrived, they clearly address somewhat obvious questions arising from the
presentation of the material in the stitras which are difficult to ignore. I will
return to them in the context of accounts of the Buddha’s awakening, but in
this context it is worth noting also the Anguttaranikaya treatment, which
presents each of the nine attainments as preparing the mind for achieving
any of the various higher knowledges culminating in knowledge of the de-
struction of the dsravas: attaining and emerging from these attainments, a

8 Ps IV 90.24-91.2: sariputtattherassa samathavipassanam yuganaddham aharitva

arahattam pattavaro pi atthi, nirodhasamapatti samapannavaro pi.

8 Ps IV 91.7-10: jambudipavasino thera pana vadanti sariputtatthero samatha-

vipassanam yuganaddham aharitva andagamiphalam sacchikatva nirodham
samapajji, nirodha vutthaya arahattam patto ti.

% PsIVI91.11-13: te dhamme ti anto samapattiyam pavatte tesamutthanikaripadhamme

hettha nevasanfianasanfidayatanasamapattiyam pavattadhamme va te.
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monk’s mind becomes soft and workable, his concentration becomes im-
measurable and well developed; he is able to apply his mind to the realiza-
tion of any of the higher knowledges.”

Nearly all examples present the formless attainments as preceded by the
four dhyanas, either immediately or with intervening attainments (the four
apramanas). Four of the exceptions present the formless attainments in the
context of the eight liberations (DN 15, MA 97, MN 137, MA 163), which
in effect assumes the dhyanas.®* The Cila-sufiiiatd-sutta probably should be
read as assuming the attainment of dhyana on the basis of the earth kasina.*®
In one case in the Madhyamagama (M A 219) we find the four formless attain-
ments preceded by the practice of smrtyupasthana and the four apramanas
without the prior attainment of the dhyanas. The presentation of the formless
attainments in a sequence following the immeasurable meditations is char-
acteristic of the Madhyamagama: it occurs five times (MA 178, 185, 217, 192,
219) as opposed to just once in the Majjhimanikaya (MN 52, but repeated in
AN). The sequence of the four dhyanas and the formless attainments with-
out the immeasurable meditations occurs four times in the Madhyamagama
(MA 91, 205, 85, 168) and nine times in the Majjhimanikaya (MN 8, 25, 26,
30, 31, 64, 66, 111, 113). Thus in sum the four-dhyana sequence followed by

o' AN 1V 421.7-13: yato kho bhikkhave, bhikkhu tam tad eva samapattim samapajjati
pi vutthati pi, tassa mudu cittam hoti kammanfiam. muduna kammariiiena cittena
appamano samadhi hoti subhavito. so appamanena samadhina subhavitena yas-
sa yassa abhiiifia sacchikaraniyassa dhammassa cittam abhininnameti abhifiiia
sacchikiriyaya tatra tatr’ eva sakkhibhabbatam papunati sati sati ayatane.

%2 DN 15 (D II 68-71) appends lists of the seven vijiianasthitis, two dyatanas and eight

vimoksas; MA 97 likewise (T 1.581b13—c2), but here the eight vimoksas occur as
eight progressive stages culminating in the attainment of cessation, seeing by wis-
dom and the destruction of the asravas. DA 13 (T 1.62a25-b25), T 14 (T 1.246a5-22)
and T 52 (T 1.846al4—b24) also list seven vijianasthitis, two ayatanas and eight
vimoksas, but in a manner closer to DN 15, without including the destruction of the
asravas with the last.

% All versions speak of the unified perception of earth; the language of MN III 105.12
is most explicit in its reference to meditation: “he directs his attention to the one-
ness that is dependent on the perception of earth; his mind is disposed towards,
settles, rests, and becomes focused on the perception of earth” (pathavisaiiiam
paticca manasikaroti ekattam. tassa pathavisanindya cittam pakkhandati pasidati
santitthati adhimuccati); the commentary plausibly takes this as referring to the
attainment of dhyana on the basis of the earth kasina (Ps IV 152.20-53.6). Cf. Skill-
ing, Mahasiitras 1. 156-59; I1: 355.
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the formless attainments (with or without the immeasurable meditations)
occurs eight times in the Madhyamagama and ten in the Majjhimanikaya.
As for the sequence of four formless attainments followed by cessation, see-
ing by wisdom, and the destruction of defilements, this is found six times
in the Majjhimanikaya (MN 25, 26, 30, 31, 111, 113) and proliferates in the
Book of Nines in the Anguttaranikaya with twenty-five occurrences. In the
Madhyamagama it occurs five times (MA 97, 178, 168, 163, 219).

6. The apramana scheme

Table 9 summarises all occurrences of schemes of the path incorporating
the four apramanas in the four Theravada Nikayas, DA-S, DA-D, and the
Chinese translations of MA, SA and EA, excluding those associated with the
formless attainments included in Table 7.

In nearly all cases the parallels agree on two points: the inclusion of the
immeasurable meditations and the final outcome. There are two exceptions
with regard to each of these points. The Theravada Mahagovinda-sutta (DN
19) explains that Govinda practises the four immeasurables, but the Dhar-
maguptaka version (DA-D 13) does not; both versions agree nonetheless
that Govinda was reborn in the Brahmaloka. I have not had access to the
Sarvastivada version (DA-S 14). As I noted above, the Theravada and Dhar-
maguptaka versions of the Udumbarikasthanada-sutta agree on presenting
a version of the gradual path with the four apramanas; the Sarvastivada
(MA 104) parallel has instead the four dhyanas. In this case the difference in
path scheme coincides with a difference in the final goal: the Theravada and
Dharmaguptaka versions present the path only as far as the knowledge of
the death and rebirth of beings, stopping short of knowledge of the destruc-
tion of the defilements. The Theravada Vatthiupama-sutta (MN 7), however,
does include knowledge of the destruction of the defilements after the four

% In Gethin 2001: 163, n. 88, I suggested that in calculating the number of times a

particular formula occurs in the Nikaya-Agama literature, it is sometimes useful
to make a distinction between the number of “occasions” on which a given list is
itemised and the number of “times”; “occasions” takes no account of the repeated
itemizing of a list within an extended Samyutta or Anguttara treatment; “times”
takes into account all repetitions, even when lost in the abbreviations. Thus the
sequence of formless attainments, cessation, seeing by wisdom, destruction of de-
filements occurs on twelve “occasions” in the Theravada Nikayas, but thirty-one
“times”.
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Table 9. The apramana scheme
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apramanas, but only after the monk is described as knowing “there is this,
there is the inferior, there is the superior, there is the escape beyond what is
connected with this perception” (so atthi idam, atthi hinam, atthi panitam,
atthi imassa safinagatassa uttarim nissaranan ti pajanati). The Sarvastivada
parallel (MA 93) lacks both these elements. An Ekottarikdgama parallel has
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instead the three knowledges, of past lives, of the death and rebirth of be-
ings, and of the destruction of the defilements.”

The Ciula-Assapura-sutta (MN 40) presents the development of the four
apramanas by someone following the way of practice taught by the Bud-
dha as the way of gaining inner peace (ajjhattam vippasamo), as a result of
which he or she may be said to have set out on the path proper to the as-
cetic (ajjhattam viapasama samanasamicippatipadam patipanno ti vadami),
while someone who has realised the freedom of the mind and understand-
ing that is without dasravas can be said to be the true ascetic (asavanam
khaya samano hoti). This suggests that the practice of the four apramanas
is a way of approaching the final destruction of the defilements. As Analayo
has noted, however, the Sarvastivada (MA 183) parallel inserts instead, fol-
lowing the four apramanas, the same formula of insight leading to the de-
struction of the defilements (“there is this ...”) that is used in the Theravada
Vatthiipama-sutta.’® The formula is also found following the immeasurable
meditations in the Anguttaranikaya. Thus while there are clear examples of
the scheme of the path based on the immeasurable meditations leading to the
final goal, it is clear that these are associated with some additional practice of
insight, and that the default outcome for the bare practice of the immeasur-
able meditations is rebirth in the Brahmaloka.

The close association of the four immeasurable meditations and the form-
less meditations, apparent in especially the Sarvastivada Madhyamagama,
seems likely to be related to a sttra paralleled in the Theravada and
Sarvastivada bojjhanga-samyutta/bodhyanga-samyukta. This is one of a
number of stitras which begin with wanderers of other schools (anyatirthika-
parivrdjaka) claiming that they teach the same thing as the Buddha and de-
manding that his monks explain the difference.’” In this siitra the wanderers
claim to a group of monks that, like the Buddha, they too teach the aban-
doning of the five hindrances and the practice of the four apramanas. The
monks take the matter to the Buddha, who suggests that if asked how kind-

% Two further parallels are found in the Chinese Tripitaka as freestanding texts: T 51,
T 582; the former coincides with MA 93, the latter does not mention the immeasur-
able meditations. See Analayo, Comparative Study 1: 53-55.

% See Analayo, Comparative Study 1: 55 (n. 46), 261 (n. 282); at T 1.726b27-28 he sug-
gests reading with the variant: §H, Gk, AL, HHEK LHE

7 MN 84, SNV 108-11, 112-15, 115-21, AN V 48; cf. MA 30, SA 713, 714, 743, EA
46.8.
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ness, compassion, joy and equanimity are developed, where they lead, and
what their perfection, fruit, and goal are, the wanderers of other schools
would be unable to respond. The Buddha then explains that the perfection
of maitri is the liberation that is the “beautiful” (subha), the perfection of
compassion the liberation that is the sphere of infinite space, the perfec-
tion of joy the liberation that is infinite consciousness, and the perfection of
equanimity the liberation that is the sphere of nothingness. In the Theravada
version the Buddha also talks in this context of developing each of the im-
measurable meditations accompanied by the constituents of awakening; in
the Samyuktagama this detail is given in a separate immediately following
sttra.”

I noted with reference to their presentation in the silakkhandha-vaggal
Silaskandha-nipata that there is some ambiguity about whether the immea-
surable meditations are preceded by the four dhyanas or inserted in their
place. In the case just mentioned, in both the Theravada and Sarvastivada
versions the immeasurable meditations apparently follow immediately on
the abandoning of the hindrances. In two Majjhimanikaya suttas (MN 7 and
40), but not their Madhyamagama parallels, they are preceded by a formula
associated in the Dighanikaya gradual path scheme with the abandoning of
the hindrances immediately prior to the attainment of the first dhyana:

He gains [...] gladness. When one is glad, joy arises. The body of
one whose mind is joyful becomes tranquil. One whose body is tran-
quil experiences happiness. The mind of one who is happy becomes
concentrated.”

This suggests the immeasurable meditations in place of the dhyanas. Over-
all, it is apparent that there are examples from Theravada, Sarvastivada, and
Dharmaguptaka sources of both patterns. I will return to this in my conclud-
ing remarks.

% SA 744 at T 11.197c15-22, translated and usefully discussed in Martini 2011: 150—
51.

MN 1 37.31-33: labhati [...] pamojjam. pamuditassa piti jayati. pitimanassa kayo
passambhati. passaddhakayo sukham vedeti. sukhino cittam samadhiyati. Cf. MN
1283.21-25; DN I 73.20-23). On this standard description of the process of becom-
ing concentrated in meditation and its occurrence in the Nikaya-Agamas and other
sources, see Gethin 2017: 225-24.

99



SCHEMES OF THE BUDDHIST PATH IN THE NIKAYAS AND AGaMAS 47

Table 10. The Buddha's awakening
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7. The Buddha’s awakening

Table 10 presents all complete accounts of the Buddha’s awakening known
to me in the extant Nikaya-Agama siitra literature; I append one Vinaya ac-
count from the Milasarvastivada-vinaya.'” As with other schemes, there is

100" The account of the Buddha’s awakening in MN 85 and 100 is radically abbrevi-
ated in the PTS edition, but repeated in full in Asian editions: MN (S°) II, 443-61,
669-88; (B°) I1279-91, 425-38. In the Sarvastivada parallels, it is given in full only
in DA-S 20; DA-S 21 and 22 abbreviate with reference back to this siitra; see Liu
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a grey area where it is not quite clear whether to include any reference to the
bodhisattva’s practice before his awakening. I will discuss this briefly at the
end of this section.

It seems likely that the scheme of the Buddha’s awakening functions as
paradigmatic for the path to awakening in general. Associating a scheme
with the Buddha’s awakening is also no doubt intended in part to give it
legitimacy. With this in mind, it is remarkable that five of the eight sttras in
both surviving versions give the same account of the Buddha’s awakening
by way of the four dhyanas and three knowledges. The departure from this
scheme in the Ariyapariyesana-sutta (MN 26) and its parallel (MA 204)
represents not so much an account of the Buddha’s awakening according to
an alternative scheme, as simply the omission of the details of any scheme.
The Dvedhavitakka-sutta (MN 19) and its Sarvastivada parallel (MA 102) is
the only example where two parallel discourses appear to disagree on their
account of the Buddha’s awakening: MA 102 omits the first two knowledges
(of past lives and the death and rebirth of beings), and so conforms to the
default MA four-dhyana path scheme. On the basis of this omission, Bareau
has argued that the Sarvastivadin sources preserve an older account of the
Buddha’s awakening.!"”" As Schmithausen and Analayo have noted, the text
of this account is anomalous in other minor ways: it appears to change from
the first to the third person, and the first dhyana seems to be missing.!%?
But Bareau’s argument is anyway somewhat undermined by the fact that
MA 157 (which he overlooked) includes all three knowledges, as does DA-S
20 (which he did not have access to). In light of this and in the context of
the overall pattern of the scheme of the four dhyanas and abhififias in the
Sarvastivada Dirghagama and Madhyamagama, MA 102’s omission of the
two knowledges begins to look more like a simple reduction of the fuller
scheme than the preservation of a more primitive version.'”

2008: 55—66; Hartmann 2004:129; Zhang 2004: 13.
101" Bareau, Recherches 1: 81-83, 88—89.

102

On the change of person, see Schmithausen 1981: 221, n. 75. On the missing first
dhyana Analayo, Comparative Study 1: 140, nn. 200, 201, speculates that text has
been lost.

183 Schmithausen 1981: 221-22, n. 75, takes up the argument that a version with only
the last knowledge might be earlier, commenting on the change of tense in the Pali
version: aorist in the final knowledge, but present in the first two. Such a change of
tense is not witnessed in the subsequently discovered Sarvastivada Kayabhavana-
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The Samghabhedavastu account is an interesting counterpoint to the
Sarvastivada sfitra accounts in that it substitutes the battle with Mara and his
armies for the dhyanas and includes all six higher knowledges. The elabora-
tion of the battle with Mara is, of course, a feature of all developed narra-
tives of the Buddha’s awakening, sometimes mentioning the four dhyanas,
sometimes not.'*

The most distinctive of the Nikaya-Agama accounts of the Buddha’s
awakening is one found in the Anguttaranikaya: it departs from the scheme
of the four dhyanas and three knowledges and uses instead the aripya-
nirodha scheme. This account occurs in the navaka-nipata in a sutta which
is one of a sequence of twenty-eight; each presents the nine attainments,
beginning with the four dhyanas and ending in the cessation of perception
and feeling.! Tt appears to be without any parallel. How we understand the
significance of this account of the Buddha’s awakening is obviously related
to how we understand the significance of the aripya-nirodha scheme more
generally, a topic | intend to address in a separate paper.

While the association of the scheme with the awakening of the Buddha
has no known parallel in what survives in the Sarvastivada Agamas, it does
seem to have been known to the Sarvastivada tradition. Before the publica-
tion of the Sanskrit manuscript, Louis de La Vallée Poussin drew attention
to a comment in the Abhidharmakosa that seems to allude to something like

sitra, where the present is used throughout; see Liu 2008: 129-32. This, of course,
does not necessarily mean the change in the Theravada version is without signifi-
cance.

104" For example, the Mahavastu gives accounts of Dipamkara’s and Gautama’s awaken-

ing in terms of the four dhyanas and three knowledges (Mvu I 227-29, 1T 283-85),
but then an account of Gautama’s awakening in terms of the defeat of Mara without
reference to the dhyanas (Mvu Il 399-416); the Lalitavistara places the dhyanas and
three knowledges after the defeat of Mara (Lal 299-350); the Jataka commentary
describes the defeat of Mara and awakening without reference to the dhyanas and
knowledges (Ja 71-75).

As Analayo (2014c: 27) notes, in this sutta each attainment is introduced by the
phrase “at another time” (aparena samayena). This raises the interesting question of
whether the accounts of the Buddha’s awakening (and of gradual path generally) are
intended as descriptions of the progress of meditation over an extended or shorter
time period.

105
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this account.'” In discussing how and when the Buddha achieves success in
the attainment of cessation, Vasubandhu explains:

The lord buddhas gain this [attainment of cessation] at the same time
as knowledge of the destruction [of defilements]; they do not require
any preparation. For in their case actualizing the accomplishment of
all qualities is associated with the mere wish [to do so]. They there-
fore have gained complete dispassion. But how, when the attainment
of cessation has not yet been produced, does the Buddha achieve the
success of one who is liberated both ways? He achieves that success
as if it had been produced because of his mastery. But the westerners
say that the bodhisattva produces the attainment earlier, when still in
the state of one in training. And why not go along with this? To do
so means accepting the authority of precisely the Elder Upagupta’s
Netripada, where it is stated that when someone produces the knowl-
edge of destruction having produced the attainment of cessation, he
is to be declared the Tathagata.'"’

This passage addresses an obvious question for the tradition. A buddha must
be accomplished in all meditative attainments, including cessation, but since
cessation is regarded as accessible only by non-returners and arhats, at what
point does a buddha acquire this accomplishment? Vasubandhu’s suggestion
appears to be that he achieves this accomplishment not by actually attaining
cessation, but simply by becoming a buddha: at the moment he becomes a
buddha he has the ability to enter into any attainment he wishes. The alter-
native view that Vasubandhu rejects suggests that the bodhisattva achieved
cessation before reaching buddhahood when he was a non-returner.

It is possible to read the Anguttara account of the Buddha’s awakening
with reference to the formless attainments and cessation as addressing the

106 T.a Vallée Poussin 1937: 221.

107 Abhidh-k-bh 70.22-71.3 (bhasya to Abhidh-k 11 44a): ksayajianasamanam kalam
buddha bhagavanta enam labhante nasti kiiicid buddhanam prayogikam nama |
icchamatrapratibaddho hi tesam sarvagunasampatsammukhibhavah | tasmad esam
sarvavairagyalabhikam | katham khalv idanim anutpaditayam nirodhasamapattau
ksayajnanakale bhagavan ubhayatobhagavimuktah sidhyati | sidhyaty utpaditayam
iva tasyam vasitvat | prag eva tam bodhisattvah Saiksyavasthayam utpadayatiti
pascattyah | atha kasmad evam nesyate | evam ca sthaviropaguptasyapidam
netripadam pramanikam bhavisyati | nirodhasamapattim utpadya ksayajiianam
utpadayatiti vaktavyam tathagata iti |
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same general issue Vasubandhu raises: a buddha must be accomplished in
all attainments, and the suggestion here appears to be that the Buddha ac-
complished cessation in some way at the same time as gaining awakening.!%
Yet this account seems to be in tension with the accounts of the Buddha’s
awakening by way of the fourth dhyana and three knowledges that are, as we
have seen, routinely found in the Majjhimanikaya; but neither the Theravada
commentary nor the subcommentary offers any comment.'”” The issues here
are, of course, related to those raised by the account of Sariputra’s awaken-
ing discussed above.

Two further accounts, both paralleled in the Nikayas and Agamas (MN
128 with MA 72 and AN IV 302.9-305.5 with MA 73), also depart from the
common description, but these I think are to be understood with reference
to it. The first describes the Bodhisattva’s difficulties in developing samadhi
when he can no longer perceive light (obhasa) or see forms (rijpa). By over-
coming various mental defilements (citta-upakkilesa) he is able to develop
various kinds of samadhi. Reference to samadhi with and without “think-
ing” (vitarka) and “examining” (vicara) in both versions clearly indicates
the dhyanas, possibly all four.!' The siitra concludes with a statement of the

108 Cf. S II 210-17, where two suttas present the Buddha as attaining the nine attain-
ments and five abhiifias at will. The parallels at T 11.302a2-b2 (SA 1142) and T
11.416c8-417a23 (SA-2 117), however, have the four dhyanas, four apramanas, four
formless attainments and six abhijias, omitting cessation.

199 With regard to the latter accounts, Buddhaghosa is explicit that, taking the fourth

dhyana as the basis of insight, the bodhisattva applied his mind in order to achieve
knowledge of the destruction of the asravas, that is, the path of arhatship; this is
called “destruction of the asravas” because it puts an end to them, and this knowl-
edge is there because it belongs to that destruction. Ps I 126.34—127.3: so evam
samahite citte ti vipassanapadakam catutthajjhanacittam veditabbam. dasavanam
khayananaya ti arahattamaggananatthaya. arahattamaggo hi asavavindasanato
asavanam khayo ti vuccati tatra ¢’ etam iianam tappariyapannatta ti.

10 The talk of limited (paritta) and immeasurable (appamana) forms and concentra-

tion recalls the language of the eight “spheres of mastery” (abhibhayatana), which
in turn seem related to the eight “liberations” (vimokkha) and formless attainments
(e.g. DN II 110.5-112.20). The two versions both conclude by listing seven samadhis
(MN III 162.14-19; T 1.539b2-5), agreeing on the first three (with vitarka and
vicara, without vitarka but with vicara, without vitarka and vicara), but then diverg-
ing; MN 128 then has with joy (piti), without joy, with pleasure (sata), with equa-
nimity (upekkhd); MA 72 has “exclusive samadhi” (—IF|5E = *ekanta-samadhi),
“mixed samadhi” ($5€ = *misraka-samadhi), “limited samadhi” (‘V5€ = paritta-
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Buddha’s awakening. In Table 10, I have entered this account as an equiva-
lent to the four-dhyana scheme.

The second account begins similarly with reference to the Bodhisattva’s
perceiving light and seeing forms in meditation, but then progresses dif-
ferently, setting out in all eight successive stages prior to awakening: (1)
perceiving light, (2) seeing forms, (3) associating with the gods, (4) knowing
the class of gods, (5) knowing the actions that brought about their rebirth, (6)
knowing their food, and experience, (7) knowing their lifespan, (8) knowing
if he had previously dwelt among those gods. The account concludes by stat-
ing that when the Bodhisattva’s knowledge and vision of the gods had been
thoroughly purified in these eight rounds, he had achieved awakening. These
eight rounds of purification seem to reference the dhyanas and particularly
the first two of the three knowledges (of former lives, and of the death and
rebirth of beings). In Table 10, I have entered this account as an equivalent to
the four-dhyana scheme with three knowledges.

I should note also that SN and AN contain a number of suttas which
describe the Bodhisattva’s practice in various ways. Rather than setting
out competing views of how the Buddha achieved awakening, they seem
intended to be inclusive and complementary: contemplation of dependent
origination, the enjoyment, danger, and letting go of things indicating ap-
proaches to insight; the iddhipadas and mindfulness of breathing approach-
es to samadhi."

samadhi), immeasurable samadhi (/&85 = aparitta-/ apramana-samadhi); how-
ever, MN also talks of limited and unlimited samadhi earlier (I1I 161.29-33), while
“mixed samadhi” perhaps references the earlier talk (MN 111 160.13—14; T 1.538b5)
of “perception of diversity” (nanatta-saniia). Both concluding lists clearly attempt
to summarise the process of refining the samadhi described. On refining samadhi

cf. also AN 1257-58 (= SA 1247).

"' Contemplation of the links of dependent origination (SN II 10, 104; SA 285, 287);
contemplation of enjoyment, danger, and letting go with reference to the four ele-
ments (SN II 170), the aggregates (SN 111 27), the six senses (SN IV 7-9; SA 243),
past, future, and present sense objects (SN IV 97; SA 211), feelings (SN IV 233), the
world (AN I 258-59); practice of the iddhipadas (SN V 263, 281, AN 111 82—83), and
of the sixteen stages of anapanasati (SN V 317.1-11; SA 814 T 11.209a23).
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8. The smrtyupasthana scheme

I have noted that in a number of places the practice of smrtyupasthana is
brought into the gradual schemes of the path. In the Dharmaguptaka DA
gradual path, the bare smrtyupasthana formula of contemplating body as
body, feelings as feelings, mind as mind, and dharmas as dharmas is in-
serted as an introduction to mindfulness and awareness (see Table 4); in MA
107 it is associated with guarding the senses (see Table 6). More interesting
are examples where smrtyupasthana appears to be directly associated with
the practice of concentration and the dhyanas. This is possibly the case in
MA 219 (see Table 7), but becomes explicit in SA 636, where the smyty-
upasthana formula is placed immediately following the abandoning of the
five hindrances in the position of the dhyanas, and in the Dantabhiimi-sutta
and its MA parallel, where the smrtyupasthana formula is placed again im-
mediately following the abandoning of the five hindrances and followed by
the attainment of the dhyanas—all four in MA, the second to fourth in MN
(see Table 5). The Maha-Tanhasamkhaya (MN 38) and its parallel (MA 201)
also conclude with a distinctive account of the final ceasing of unskilful
states based on mindfulness of body.

This is striking given the tendency of some modern scholarship to treat
the gradual scheme of the path involving the four dhyanas as radically differ-
ent from and even in contradiction to the practice of smyrtyupasthana as par-
adigmatically presented in the (Maha-)Satipatthana-sutta and its parallels.
In a 1981 article, Paul Griffiths, for example, suggests that smrtyupasthana
“may be taken as a paradigm example of how insight meditation operates”
and that in the (Maha-)Satipatthana-sutta “we find the clear implication that
nibbana can be attained by the practice of mindfulness alone without the
concentration games involved in samadhi-bhavana’; he goes on to comment
of concentration (i.e. dhyana practice) and insight that “[tlhe methods and
aims of each kind of practice—both equally prominent in the texts—are rad-
ically at odds, and it is difficult to see how they can be reconciled”."? Subse-
quent studies, however, such as my own Buddhist Path to Awakening (1992),
Analayo’s Satipatthana (2003) and Kuan’s Mindfulness in Early Buddhism
(2008) have sought to explore the relationship between smrtyupasthana and
concentration practice in the Nikaya-Agama literature."® 1 think we can

12 Griffiths 1981: 614-15.
13 See Gethin 2001[1992]: 44-59; Analayo 2003: 61-91; Kuan 2008: 59—-80.
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Table 11. The smrtyupasthdna scheme

4 smrtyupasthana
contemplation of body
7 secluded dwelling
breathing in and out
cittam ... samadhiyate
5 posture
cittam ... samadhiyate
5 activities
cittam ... samadhiyate
abandoning unskilful thoughts
cittam ... samadhiyate
restraint of the mind
cittam ... samadhiyate
9 vivekaja-pritisukha: 1st dhyana
cittam ... samadhiyate
10 samadhija-pritisukha: 2nd dhyana
cittam ... samadhiyate
11 nispritika-sukha: 3rd dhyana
cittam ... samadhiyate
12 parisuddha-citta: 4th dhyana
cittam ... samadhiyate
conception of light
cittam ... samadhiyate
reviewing the sign of contemplation
cittam ... samadhiyate
parts of the body
cittam ... samadhiyate
attention to elements
cittam ... samadhiyate
dead bodies
cittam ... samadhiyate
contemplation of feeling
contemplation of mind
contemplation of dharmas
5varana
5 skandha
6 ayatana
7 bodhyanga
4 satya
benefits
9-12 4 dhyanas
15 rddhivisaya
16 divyasrotrajfiana
17 cetahparyayajiiana
18 parvanivasanusmrtijiana
19 cyutyupapadajiana
anagamitva
20 ajfia / asravaksayajfiana
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take this further and demonstrate how the smrtyupasthana scheme is related
rather more explicitly to the gradual path scheme in the Nikaya-Agama lit-
erature.

Certainly the examples just cited seem to bear witness to a clear desire
in Nikaya-Agama literature to bring the practice of smrtyupasthana into the
schemes of the gradual path. Moreover there is also clear evidence in this lit-
erature of a desire to bring elements of the gradual path schemes into the ac-
counts of the practice of smrtyupasthana. That this evidence has sometimes
been overlooked is perhaps connected with a failure to read such suttas as
the Kayagatasati-sutta and Anapanasati-sutta as deliberate elaborations of
the general smrtyupasthana framework set out in the Satipatthana-sutta.
Table 11 presents these suttas and their parallels in MA and SA with refer-
ence to elements of the gradual scheme of the path.

Schematically the Satipatthana-sutta and its parallel might be read as
similar to suttas such as the Afthakanagara and Maha-Malunkyaputta (Ta-
ble 7). These suttas employ the elements of the gradual scheme not so much
as successive steps ending in awakening as a number of alternative routes to
awakening: eleven in the Atthakanagara (but twelve in MA 217), and seven
in the Maha-Malunkyaputta and also MA 205. Similarly the Satipatthana-
sutta sets out a series of different ways of applying mindfulness: fourteen
with reference to the body, one with reference to feelings, one with reference
to mind, and five with reference to dharmas, making a total of twenty-one.
Each of these ways of practising mindfulness concludes by stating “he dwells
independent; he does not grasp anything in the world” (anissito ca viharati
na ca kifici loke upadiyati). The commentary takes this phrase as equivalent
to the arhatship and thus characterises the sutta as “a teaching that is taught
culminating in arhatship in twenty-one places’ (ekavisatiya pi thanesu ara-
hattanikiitena desitam desanam)."'* The sutta as a whole concludes with a
statement that anyone who practises the four applications of mindfulness for
anything from seven years down to just seven days can expect one of two
outcomes: arhatship or non-return. The Sarvastivada parallel (MA 98) has
essentially the same elements, although the objects of mindfulness and num-
ber of ways of practising mindfulness differ: eighteen with reference to the
body, one with reference to feelings, one with reference to mind, and three
with reference to dharmas, making a total of twenty-three. The wording of

4 Sv II1 806; Ps I 302. Cf. Gethin 2001[1992]: 4546, 55.
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the repeated formula also differs, though is similar in intent, concluding with
“he acquires knowledge, vision and understanding”.'?

The manner in which the Theravada version of the Satipatthana-sutta
should relate to the gradual scheme of the path and the dhyanas is not im-
mediately obvious, but that the practice of smrtyupasthana is assumed to
be related to the abandoning of the hindrances and the practice of dhyana
is perhaps suggested by a formula repeated in a number of places in the
Theravada Nikayas that sums up the Buddhist path as involving “abandon-
ing the five hindrances, defilements of the mind that weaken wisdom, and,
with a mind well established in the four applications of mindfulness, truly
developing the seven constituents of awakening”.® Significantly this for-
mula is used to introduce the practice of smrtyupasthana in the Sarvastivada
version of the sitra.'’

The relationship of the practice of smrtyupasthana to dhyana begins to be-
come more apparent when the sutta is read alongside the Kayagatasati-sutta
(MN 119), which surely is intended. The Kayagatasati-sutta is essentially a
more detailed treatment of precisely the same fourteen practices of mindful-
ness of body set out under watching body as body in the Satipatthana-sutta,
but significantly adds the four dhyanas to make a total of eighteen. In addi-
tion in this sutta, after the account of each of these eighteen practices, the
following is inserted:

When one dwells like this, attentive, ardent, determined, the memo-
ries and thoughts connected with the household life are abandoned,
and with their abandoning the mind becomes stilled within, com-
posed, unified and concentrated.''®

This suggests that each exercise is orientated towards the development of
concentration and dhyana. A similar phrase is inserted after each way of

s T1.582b23: HH14A 5.4 A IE. On the translation of this, see Kuan 2008: 208—209,
n. 13, where he argues that although fourfold, this reflects equivalents of jiiana,
darsana, and vidya in the Indic original.

16 DNII83 =111 101 =SN V 160—61 = AN II1 387 = AN V 195: pafica nivarane pahaya
cetaso upakkilese panfiaya dubbalikarane catiisu satipatthanesu supatitthitacitta
sattabojjhange yathabhiitam bhavetva. Ct. Gethin 2001[1992]: 58-59, 169, 172, 258.

17T 1.582b12-13: 2R 1. & O M. SLOIEARIUEE. BB

8 tassa evam appamattassa atapino pahitattassa viharato ye gehasita sarasankappa

te pahiyanti. tesam pahana ajjhattam eva cittam santitthati sannisidati ekodi hoti
samadhiyati
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practising mindfulness of body in the Sarvastivadin parallel (MA 81),'"°
while the four dhyanas are also included as objects of mindfulness of body
by way of the feelings that suffuse the body in each dhyana. In fact these are
also included under the first application of mindfulness in the Sarvastivada
Smrtyupasthana-siitra (MA 98) itself. Moreover, the sequence of items pre-
sented by way of mindfulness of body in both siitras (MA 81 and 98) sug-
gests a meditative progression related to the sequence of items 5, and 9—12
of the gradual path. The practice of mindfulness of body begins with mind-
fulness of the postures and activities, described using essentially the same
formulas used for item 5 in the gradual path scheme. Next come the con-
trolling and restraining of unskilful thoughts, described using formulas that
are found in the context of the Theravada Vitakkasanthana-sutta (MN 20)
and the Sarvastivada parallel “The discourse on higher consciousness” (MA
101), a discourse that sets out various techniques for dealing with unwanted
unskilful thoughts in meditation practice. This is followed by mindfulness
of breathing in and out, described using the first four of a scheme of six-
teen stages set out elsewhere in both traditions. This in turn is followed by
mindfulness of the successive feelings that suffuse the body in the dhyanas:
respectively, the joy and happiness born of seclusion in the first, the joy and
happiness born of concentration in the second, the happiness that is distinct
from joy in the third, and finally the purity of mind in the fourth.'?°

Both the Kayagatasati-sutta and its Sarvastivada parallel conclude with a
list of the benefits of practising mindfulness of body. These include attaining
the four dhyanas and all six higher knowledges culminating in knowledge
of the destruction of the asravas, relating the smrtyupasthana scheme once
more to the gradual scheme of the path.

Finally the Theravada Anapanasati-sutta and Sarvastivada parallels such
as SA 803 and 815 present smrtyupasthana by way of a scheme of sixteen
ways of contemplating the breath divided into four groups of four, each as-

19 T 1.555a21-24: S W e EE B (1. O MBGRIBAT RS ). Bl Bimee L. 159
OB RN FanE SRR L 2 5 5. Kuan (2008: 156-57) translates: “Thus how-
ever his body behaves, a monk knows the supreme as it really is. He thus lives alone
in solitude, with a vigilant mind, practices diligently, abandons defilements in the
mind, and obtains a concentrated mind. Having obtained a concentrated mind, he
knows the supreme as it really is.” See also Kuan’s discussion, 2008: 86—90.

120 AR (T 1.582¢20) = vivekaja-pritisukha; €545 (582¢28) = samadhija-
pritisukha; =4 4% (583a7) = nispritika-sukha; 5730 (583a16-17) = parisuddha-
citta.
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sociated with mindfulness of body, feelings, mind and dharmas respectively.
Thus the first group of four is presented under the category of mindfulness
of body in both the Satipatthana-sutta and Kayagata-sutta and their MA
parallels. The Theravada and Sarvastivada accounts of these sixteen stages
essentially agree, although there are some minor differences in wording.'*!
The sixteen stages in the Theravada version are in summary:

He breathes in and out with a long breath;

he breathes in and out with a short breath;

he breathes in and out experiencing the whole body (sabbakayapati-
samvedi),

he breathes inand out calming the activity of the body (passambhayam
kayasamkharam).

He breathes in and out experiencing joy (pitipatisamvedr),

he breathes in and out experiencing happiness (sukhapatisamvedr);

he breathes in and out experiencing the activity of the mind (citta-
samkharapatisamvedr);

hebreathes inand outcalmingthe activity ofthe mind (passambhayam
cittasamkharam).

He breathes in and out experiencing the mind (cittapatisamvedr);

he breathes in and out fully gladdening the mind (abhippamodayam
cittamy;

he breathes in and out concentrating the mind (samadaham cittam);

he breathes in and out freeing the mind (vimocayam cittam).

He breathes in and out watching impermanence (aniccanupassi),
he breathes in and out watching dispassion (viraganupassi),
he breathes in and out watching cessation (nirodhanupassi);
he breathes in and out watching letting go (patinissagganupassi).

As Kuan has indicated, the terminology of a number of these stages is sug-
gestive of stilling the mind in dhyana.'** The language of calming the body

12 The one substantive difference is in the fourth tetrad: Sarvastivada versions insert
“watching abandoning” (prahananudarsin) after no. 13 and then omit no. 16. See
Analayo 2007: 137-150, Dhammajoti 2008: 251-288, Analayo, Comparative Study
1I: 664-73, Analayo 2013: 227-33, Cousins 2015: 1-24, Analayo 2016a: 242—49.

122 Kuan 2008: 70-8.
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and of then experiencing joy and happiness references the recurring Nikaya-
Agama description of this process already noted.'?’

Again as Kuan and more recently Cousins have argued,'?* the sequence
from experiencing joy (no. 5), through experiencing and calming the activ-
ity of the mind (7-8), to concentrating and freeing the mind (12) seems to
assume the refining of feeling (vedana) and perception (samjiia)—what the
Nikaya-Agama texts mean by “activity of the mind”—that comes with the
attainment of the higher dhyanas and formless attainments. In doing so they
in part agree with interpretations found in later Buddhist tradition; Cousins
cites the exegetical sources of various Buddhists schools which read the six-
teen stages with reference to the practice of the dhyanas. But it seems that
there is no consensus in the later tradition about how precisely to do this. For
Buddhaghosa the first group of four refers to the practice of the beginner,
while the other three groups refer to the practice of someone who contem-
plates feelings, mind and dharmas having first achieved dhyana.'* Cousins
suggests that taking the sixteen exercises in mindfulness of breathing in this
way is to see them as “modes” of practice rather than stages, and that this is
characteristic of a later, Abhidharma approach. He argues that in the origi-
nal sutta context the sixteen exercises must certainly have been regarded as
stages: the first group of four describes the initial stages, the second group
progresses through the four “form” (ripa) dhyanas, the third group pro-
gresses through the formless attainments, while the fourth turns to insight.

While tying the second and third groups respectively to the dhyanas and
formless attainments is not without its attractions, it also seems possible
that the terminology of the sixteen stages was always intended to be open
ended, and that this is precisely why specific dhyanas are not mentioned.
In this case it is in line with presentations of the path as found in the Attha-
kanagara-sutta and other places (MN 52, 64; MA 205, 217, see Table 7):
successive attainment of all four dhyanas and formless attainments is not
assumed; rather one of these attainments is required as a basis for reaching
the knowledge of the destruction of the defilements. Indeed, it is tempting to
suggest that presenting the path in this way, namely, by way of a scheme of

123 On this formula, see note 99 above.
124 Kuan 2008: 70—80; Cousins 2015.

125 Vism 277 (8.186): idam eva catukkam adikammikassa kammatthanavasena vuttam.

itarani pana tini catukkani ettha pattajjhanassa vedanacittadhammanupassanavas
ena vuttani.
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progressive stages in which each stage can itself be understood as somehow
subsuming the whole path is in fact a significant feature of the presentation of
the Buddhist path in the Nikaya-Agama literature, perhaps especially in the
context of smrtyupasthana. Thus from the perspective of the Kayagatasati-
sutta (and its parallel), the whole of the Buddhist path is presented in terms
of mindfulness of body, without explicit reference to mindfulness of feel-
ings, mind or dharmas. On the other hand, from the perspective of the six-
teen stages of mindfulness of breathing it is rather that when mindfulness
of body is fully developed in the form of mindfulness of breathing, it must
also include mindfulness of feelings, mind and dharmas.'*® This variety in
presentation is thus a device that guards against too rigid a conception of the
stages of the gradual path.

As a final point in this context, it is worth noting how the Saddharma-
smrtyupasthana-siitra (probably a second or third century CE text) seems in
effect to present the fourth application of mindfulness (watching dharmas)
as a series of ten progressive stages (bhiimi), of which each involves the med-
itator (yogacara) in observing dharmas internally (yogacara adhyatmike
dharma dharmanupasyrt viharati). The successive stages involve observing
various aspects of feeling (vedana), perception (samjia), the sense spheres
(a@yatana), etc., in a manner that focuses on the complexity of their condition-
ing. Yet the culmination of this practice is the attainment of the four dhyanas
and the understanding of the rise and fall of dharmas generally.”” Thus once
again we have a relatively ancient text which bears witness to the manner
in which the path was understood by bringing different schemes of the path
together rather than abstracting them.

9. Conclusions

In a recent review of scholarship concerned with early Buddhist medita-
tion, Daniel Stuart notes that the conceptions offered in a number of scholars’
work he cites are “basically imagined reconstructions of a putative earliest
(set of) practice(s)”. Characterising Lance Cousins’ and my own contribu-
tion as by way of contrast “more faithful to an actual lived tradition of medi-
tative practice”, he nonetheless complains that within our work

126 Cf. Gethin 2001[1992]: 56-58.
127" Stuart, Less Traveled Path 1. 55-106, 536-37.
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the homogenizing force of the Theravada commentarial project tends
to drown out the voices of the individual meditative traditions that
most likely made up a very colorful fabric of religious practice dur-
ing the first half of the first millennium in India, Sri Lanka and else-
where. 1%

The extent to which the Theravada commentarial project should be charac-
terised as a “homogenizing force” might be debated.'” However, in the pres-
ent article, rather than approach the Nikaya-Agama literature with an ear
attuned to the Theravada commentaries, I have tried to listen to the voices
of the composers and compilers—the bhanakas—of the Nikaya-Agama lit-
erature drawn from (at least) three different redactions (Theravada, Dhar-
maguptaka and Sarvastivada), and in doing so [ have tried to attune myself
to what they might have wanted to say about the Buddhist path. Certainly
those voices bear witness to a variety of schemes of the Buddhist path in
the early literature, but there is also a certain harmony in those voices that
bears witness to a certain consensus, in the first place about the specific dif-
ferent schemes presented, in the second place about the interchangeability
of certain elements within these schemes, in the third place about the per-
mutations and patterns of variation, and finally about how those different
schemes should be related to each other. Thus the composers of the Nikayas
combine the same set(s) of items in similar ways to produce similar patterns
of variation that, far from being random, are informed by an understanding
of certain principles that determines which elements are appropriate for a
given context.!*

To elaborate, the Theravada, Sarvastivada, and (although the evidence is
more limited) the Dharmaguptaka reciters of the Agamas appear to be of one
voice on the following points:

128 Stuart, Less Traveled Path 1: 14.

129 T would argue that the account of meditation practice found, for example, in Bud-
dhaghosa’s Visuddhimagga remains broadly accommodating of a significant variety
of approaches and practices.

130 Cf. Gethin 1992: 155-56, where I argue that early Buddhist literature is charac-
terised by a set of interconnected lists that govern the structure and pattern of the
presentation of the Buddha’s teaching, facilitating various options (expositions that
are full and exhaustive, bare and concise, or focused on a particular aspect) provided
one is familiar with and sensitive to the underlying principles that inform the way
different lists relate to each other.



62

RUPERT GETHIN

The presentation of the gradual path by way of three principal
variations: (1) the four-dhyana scheme, (2) the aripya-nirodha
scheme and (3) the apramana scheme.

The presentation of an additional scheme by way of the applica-
tions of mindfulness (smrtyupasthana).

The presentation of the four-dhyana scheme as the normative
gradual path; this scheme assumes commitment to si/a and such
general practices as guarding of the sense doors and mindfulness
of activities as a basis for the attainment of the four dhyanas,
leading on to knowledge of the destruction of the defilements,
typically by way of knowledge of past lives, and the death and
rebirth of beings.

The association of the four-dhyana scheme followed by the three
knowledges with the awakening of the Buddha.

The elaboration of the two further schemes of the gradual path—
the aripya-nirodha scheme and the apramana scheme—as com-
plementary to the first scheme; the former by way of attainments
additional to the four dhyanas (namely, the four formless spheres
and sometimes also cessation); the other by way of the practice
of the four apramanas (which are presented sometimes as attain-
ments additional to the four dhyanas, sometimes as the initial
stages of the practice of the formless meditations, and sometimes
in place of the dhyanas)."™

The inclusion in all three principal variations of the gradual
path—whether involving the dhyanas, formless attainments, ces-
sation, or immeasurable meditations—of some account of the
gaining of knowledge in addition to the attainments themselves.
The attainment of the four dhyanas, the immeasurable medita-
tions, the formless meditations, or cessation does not of itself
entail awakening; awakening is consistently distinguished from

BTt is worth noting in this context that for the later Theravada tradition, the formless

attainments are characterised as the fourth dhyana “accompanied by perception of
infinite space”, etc. (akdsanaricayatanasanfniasahagatam [...] catutthajjhanamy; see
Dhs 55-56 (§§ 265-68), and cf. Abhidh-s-mht 78.28—79.13; and the dhyanas are
generic practices to be attained using various alternative subjects of meditation,
including kindness, compassion, joy and equanimity; see Vism 111 (3.106—107), and
Vim 63-64 (T 1648: 32.411a19-b4).
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these attainments and requires some form of additional knowl-
edge, usually expressed in terms that reference the four truths, or
understanding the impermanence, etc., of things.

* The presentation of schemes that take the form of a step by step
gradual path, apparently assuming the successive attainment of
all items mentioned (whether the dhyanas, immeasurable medi-
tations, or formless attainments), alongside presentations that
regard just one of the items mentioned as a sufficient basis for
destruction of the defilements.

* Presentations that integrate the three principal schemes of the
gradual path with the smrtyupasthana scheme, and vice versa.

* Instances of all schemes stopping short of final awakening; in
most cases it seems possible to identify an internal narrative logic
to this omission.

What is revealed by the pattern of different schemes of the path, it seems to
me, is not a record of the Nikaya-Agama authors’ disputes and confusion
about the nature of the Buddhist path and its goal, but rather an early at-
tempt to produce a coherent and unified vision of the Buddhist path: to bor-
row Stuart’s metaphor, the threads of the different schemes are skilfully and
creatively woven together to produce a single yet variegated and colourfully
patterned fabric.

Of course, the survey undertaken in the present article does not address
in full all the questions concerning different schemes of the path raised in the
existing scholarly literature. I shall briefly comment on three questions. The
first two are similar in form. What is the precise relationship of the ariapya-
nirodha scheme to the normative four-dhyana scheme? Similarly, what is
the relationship of the four-apramana scheme to the normative four-dhyana
scheme?

In part the same answer can be given in response to both questions, and
in fact [ have given it already: there is a clear consensus that neither cessa-
tion nor the immeasurable meditations are sufficient in themselves to bring
about the final destruction of the defilements; an additional knowledge is
required, although this knowledge is not always stated in the same way.
Nonetheless the practice of the formless attainments or of the immeasur-
able meditations is straightforwardly and unproblematically presented as a
basis for acquiring that knowledge. Thus the kind of argument elaborated
by Richard Gombrich about the place of kindness and compassion in early
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Buddhist presentations of the path seems to me something of an unneces-
sary complication.”*? T hope to elaborate on the matter of the cessation of
perception and feeling in a forthcoming article, but in brief, I would suggest
that the inclusion of cessation in the scheme of the path is best understood as
part of an inclusivist strategy whereby meditation attainments regarded by
non-Buddhist wanderers as the goal of the religious life are accommodated
within an overall Buddhist scheme of the path. This reflects the attempt of

132 Gombrich set out his argument again in What the Buddha Thought (2009: 78—85). He
argues that in the Tevijja-sutta “companionship with Brahma” (brahma-sahavyata)
after death is understood by the Buddha and his brahman interlocutors to refer to
their highest religious goal; thus when the Buddha redefines “companionship with
Brahma” as a meditative state that involves pervading the six directions with a mind
that is full of kindness, he must intend to substitute his own highest religious goal,
namely awakening. According to Gombrich, the Buddha’s followers misunderstood
what the Buddha was up to and so arrived at the “dogma that someone who practised
the brahma-viharas was reborn in the Brahma world but no higher” (p. 88). If, as
Gombrich claims, the teaching that “love and compassion can be salvific for the
person who cultivates those feelings to the highest pitch” was such a crucial part
of what the Buddha taught (p. 195), it seems somewhat implausible that he should
have chosen to teach this principally to brahman outsiders and in terms that were
obscure to his own followers. Gombrich refers also to the Metta-sutta (pp. 86-7).
Yet this short poem talks not simply of pervading the world with thoughts of love,
but also of “not embracing opinion” (ditthiii ca anupagamma) and “having achieved
insight” (dassanena sampanno). This sounds closer to “seeing things as they are”
(vatha-bhiita-dassana), which is, Gombrich acknowledges, the way “enlightenment
is commonly referred to by the Buddha” (p. 159). While it seems possible to under-
stand pervading the six directions with a mind full of love as a significant step on
the way to seeing things as they are, it is not obvious why it should of itself simply
be regarded as one and the same thing. Part of the problem is what it means in this
context to speak of something as “salvific”. If the constituents of awakening can be
developed in association with the immeasurable meditations (SN V 119.3-121.5; T
11.197¢15-22); and if, as the Theravada commentaries put it (Ps I 85 = Spk III 139
= Mp II 98-9 = Vibh-a 316.), the constituents of awakening (bojjharnga) are present
in jhana achieved through the practice of kindness and compassion (as through the
practice of mindfulness of breathing and so on), does this not in fact suggest that
later Theravada thought presents kindness and compassion as no less “salvific” than
other meditation practices? And is it not just as plausible to read the Tevijja-sutta as
reinterpreting “companionship with Brahma” as the achievement of immeasurable
kindness and compassion but then, rather than presenting this as a simple equivalent
to awakening, placing it within an overall scheme of the path where awakening is
conceived as seeing things as they are? For a helpful and critical discussion of the
role of the apramanas in early Buddhist meditation, see Martini 2011.
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the Nikaya-Agama authors to position the Buddhist way as a distinctive ap-
proach to the quest for liberation in the religious world of eastern India in the
fourth to third centuries BCE.

The third question concerns the place of schemes of the path that may
not involve the dhyanas, the immeasurable meditations, or formless medita-
tions. That such an understanding of the Buddhist path is evidenced in the
Nikaya-Agama literature was perhaps first articulated by La Vallée Poussin
in his 1937 article “Musila et Narada”, where he cited a number of suttas
in support of such a view. La Vallée Poussin’s article has prompted a va-
riety of responses over the years and once more, there is not the space to
consider the issues here.'*? It might be suggested that the approach adopted
here—taking as a starting point the gradual scheme of the path presented in
the silakkhandhavagga/silaskandhanipata—will inevitably fail to capture
the material in the Siitra literature that sets out a path without reference to
the dhyanas, etc. Perhaps what is required is a survey and assessment of
contexts in the Nikaya-Agama literature where accounts and formulas of
awakening occur without explicit and immediate reference to the dhyanas."*
Nonetheless it should be clear from the present survey that taking the smry-
upasthanas as a paradigmatic Nikaya-Agama presentation of the path with-
out reference to dhyana fails to take into account the considerable amount
of material in that same literature that explicitly combines elements of
smrtyupasthana and dhyana practice.

The final point I would like to make is a more general one about the
nature of Nikaya-Agama literature and the search for the earlier and more
“archaic” form of a sttra (often with the implication that this is in some
sense more “authentic”). Often the approach has been to take a single siitra
text and to consider its parallel redactions and then to make some judgement
about a more archaic version. The present survey of schemes of the path as
presented in a range of siitras and their parallels reveals a pattern of insertion
and omission of various “formulas”, “stock passages” or “pericopes” across
the different redactions. It seems to me that such a pattern of insertion and

13 See for example Gémez 1999, Bodhi 2003, 2007, and 2009, and Cousins 1984 and
20009.

134 For example, the account of the past Buddha Vipassin’s awakening at DN II 34-35
and parallels (e.g. T 1.7¢); here the bodhisattva contemplates the links of dependent
origination and then separately (aparena samayena) the rise and fall of the aggre-
gates (though the latter is not found at T L7c).
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omission raises problems for the chronological stratification of early Bud-
dhist literature that are not always sufficiently recognised.

Let us compare, for example, the scheme of the path as presented first
in the Devadaha-sutta (MN 101) and its parallel MA 19, and then in the
Ariyapariyesana-sutta (MN 26) and its parallel MA 204. The Theravada
tradition transmits the Devadaha-sutta inserting the full Majjhimanikaya
gradual scheme of the path, beginning with the formula of the arising of
the Tathagata in the world (items 1-12, 18-20). The Sarvastivada tradition
transmits the siitra inserting at the same narrative point its version of the
Madhyamagama gradual scheme of the path but omitting the initial stages
and so begins with retiring to a secluded dwelling (items 7-12, 20). In the
case of the Ariyapariyesana-sutta and its parallel we find the inverse of this
situation with an added difference. The Sarvastivada tradition transmits the
sttra inserting its full version of the Madhyamagama gradual scheme of the
path beginning with the formula of the arising of the Tathagata in the world
(items 1-12, 20). The Theravada version inserts at the same narrative point
the aripya-nirodha scheme of the path without reference to the appearance
of the Tathagata in the world.

In the case of both texts, the Devadaha-sutta and Ariyapariyesana-sutta,
we might approach such differences with the assumption that one or the oth-
er version results from either a deliberate change or an accidental error in the
transmission of the siitra, and thus seek to recover the more archaic, “more
authentic” or even “the original” version. But the strictly scholarly grounds
for deciding which scheme of the gradual path is the one that “truly” belongs
here seem to be very shaky. Alternatively, we might conclude that at least
these portions of these two siitras were at the time of their composition and
during their early transmission not regarded as fixed, and that the notion of
a single authentic version is misconceived and inappropriate. It seems to me
that the latter conclusion better fits the patterns of insertion, addition and
omission that we find in the material surveyed in this article. This is not
to suggest, however, that the insertion, addition or omission of a particular
formula at a particular point is not of interest or of significance. There may
be a variety of considerations influencing the use or omission of a particular
formula in a particular context: a wish to extend or shorten a text, literary
and aesthetic sensibilities, didactic and doctrinal concerns, to name a few.
Yet how such considerations relate to matters of relative chronology is not
straightforward: the literary and aesthetic do not necessarily coincide with
the didactic and doctrinal, and either might override the other. Moreover,
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the current survey of schemes of the path reveals patterns of expansion and
reduction that seem to me to indicate that a shorter exposition might just
as easily be considered a later summary as an earlier core. The danger in
such contexts is that scholarly judgements about what is earlier and later
amount to little more than intuitions or preferences. This is, of course, not
to deny that it is impossible to make any scholarly judgements about relative
chronology, only that we need to be aware of the limitations imposed by the
nature of the particular sources we are using.'*

Above all, the present survey of schemes of the path in the Nikaya-
Agama literature seems to confirm Etienne Lamotte’s general judgement,
made sixty years ago. What a comparison of the Pali Nikayas and Agamas
shows is that certainly “the number of pericopes is not the same: some are
added, others omitted, and yet others relocated”.

However, [...] the variations in question affect hardly anything save
the method of expression or the arrangement of the subjects. The
doctrinal basis common to the agamas and nikayas is remarkably
uniform. Preserved and transmitted by the schools, the siitras do not
however constitute scholastic documents, but are the common heri-
tage of all the sects. [...] Any attempt to reconstruct a “pre-canon-
ical” Buddhism deviating from the consensus between the agamas
and nikayas can only end in subjective hypotheses.'*

135 Tt is surely possible in some instances to trace the development in the use of certain
technical and doctrinal terms. Thus, for example, on the basis of an examination
of the use of cetiya and thiipa in Pali texts, Cousins 2018 seems to me to adduce
reasonable grounds for concluding, contra Schopen, that the Theravada redaction of
the Vinaya is indeed earlier than the Milasarvastivadin (while not denying that this
contains equally ancient material), and that parts of the Vinaya (the Suttavibharga)
along with the four primary Nikayas are demonstrably generally earlier than other
canonical texts (the Parivara, Jataka, Petavatthu and Vimanavatthu, and Apadana).

136 Lamotte 1988: 156; for the original French, see Lamotte 1958: 171: “Le nombre de
péricopes n’est pas le méme: certaines sont ajoutées, d’autres supprimées, d’autres
d’enfin déplacées. [...] Cependant, [...] les variations en question n’affectent guere
que le mode d’expression ou la disposition des matieres. Le fonds doctrinal commun
aux agama et aux nikaya est remarquablement uniforme. Conservés et transmis par
les écoles, les stitra ne constituent pas autant des documents d’école, mais I’héritage
commun a toutes les sectes. [...] Tout essai de reconstruction d’un bouddhisme «
précanonique » s’écartant du consensus entre agama et nikaya ne peut aboutir qu’a
des hypothéses subjectives.”
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Lest I be misunderstood, in appealing to Lamotte here, | am not suggest-
ing (just as Lamotte was not suggesting) that the comparison of the Nikayas
and Agamas is somehow a futile exercise. Whether or not our scholarly quest
is “pre-canonical” Buddhism, clearly, as Lamotte’s own scholarship perfect-
ly exemplifies, the scholarly study of ancient Buddhism should draw on as
broad a range of sources as possible. Besides, we also need to test Lamotte’s
general judgement with specific focused studies. And the more we study
the pattern of addition, omission and relocation of “pericopes”, the better
our understanding of the nature of the consensus between the Agamas and
Nikayas. Indeed, I would hope that the present study precisely illustrates

this.

Abhidh-k-bh

Abhidh-s-mht

Bibliography

Sources and Abbreviations

Abhidharmakosabhasya, ed. P. Pradhan, rev. 2nd ed. Aru-
na Haldar. Patna: K.P. Jayaswal Research Institute, 1975.

tissa. Oxford: 1989.

As Atthasalint, ed. Edward Miiller, London: PTS, 1897.

AN Anguttaranikaya, ed. R. Morris, E. Hardy, 5 vols. London:
PTS, 1885-1900.

Be Burmese edition in Burmese script

Ce Ceylonese edition in Sinhala script

DA Dirghagama

DA-D Dharmaguptaka Dirghagama (=T 1)

DA-S Sarvastivada Dirghagama

DN Dighanikaya, ed. TW. Rhys Davids, J. E. Carpenter, 3
vols. London: PTS, 1890-1911.

Dhs Dhammasangani, ed. Edward Miiller. London: PTS, 1890.

EA Ekottarikagama (= T 125)

E° European edition in Roman script

Ja Jataka, together with its commentary, ed. V. Fausbell, 6
vols. London: PTS, 1877-1896.

Lal Lalitavistara, ed. S. Lefmann, 2 vols. Halle: Verlag d. Bu-

chhandlung des Waisenhauses, 1902—1903.



SCHEMES OF THE BUDDHIST PATH IN THE NIKAYAS AND AGAMAS 69

MA Madhyamagama (= T 26)

MA-S Sarvastivada Madhyamagama

MN Majjhimanikaya, ed. V. Trenckner, R. Chalmers, 3 vols.
London: PTS, 1887-1902.

Mp Manorathapiirani, ed. M. Walleser, H. Kopp. London:
PTS and Luzac, 1936-1957.

MSu The Mahasudarsanavadana and the Mahdasudarsanasiitra,
ed. Hisashi Matsumura. Delhi: Sri Satguru Publ., 1988.

Mvu Mahavastu-avadana, ed. E. Senart, 3 vols. Paris: L’Impri-
merie Nationale, 1882—-1897.

Nett Nettipakarana, ed. E. Hardy. London: PTS, 1902.

Ps Papaiicasiidant, ed. J. H. Woods, D. Kosambi, I.B. Horner,
4 vols. London: PTS, 1933-1938.

Ps-t Papaiicasidani-tika, B¢, 3 vols. Rangoon: Buddhasasana-
samiti, 1961.

PTS Pali Text Society

SA Samyuktagama (= T 99)

SBV The Gilgit Manuscript of the Sanghabhedavastu, ed. R.

Gnoli, T. Venkatacharya, 2 vols. Rome: Istituto italiano per
il Medio ed Estremo Oriente, 1977-1978.

Se Siamese edition in Thai script

SN Samyuttanikaya, ed. L. Feer, 5 vols. London: PTS, 1884—
1898.

Spk Saratthappakasini, ed. F.L. Woodward, 3 vols. London:
PTS, 1929-37.

Srav-bh Sravakabhiimi, ed. K. Shukla. Patna: K.P. Jayaswal Re-
search Institute, 1973.

Sv Sumangalavilasini, ed. T. W. Rhys Davids, J. E. Carpenter,
W. Stede, 3 vols. London: PTS, 1886-1932.

Sv-pt Dighanikayatthakatha-tika, ed. L. de Silva, 3 vols. Lon-
don: PTS, 1970.

T Taisho Shinshii Daizokyo, ed. Junjird Takakusu, Kaigyoku
Watanabe. Tokyo: Issaikyd Kankdokai, 1924—-1932.

Vibh Vibhanga, ed. C. A. F. Rhys Davids. London: PTS, 1904.

Vibh-a Sammohavinodant (Vibhanga-atthakatha), ed. A. P. Bud-
dhadatta. London: PTS, 1923.

Vim Vimuttimagga (= T 1648)

The Path of Freedom (Vimuttimagga) of Arahant Upatis-



70  RUPERT GETHIN

sa, transl. by N. R. M. Ehara, Soma Thera and Kheminda
Thera. Colombo: Buddhist Publication Society, 1967.

Vism Visuddhimagga, ed. C. A. F. Rhys Davids. London: PTS,
1920-1921.
Vism-mht Visuddhimagga-mahatika, B¢, 2 vols. Rangoon: Buddha-

sasana-samiti, 1960.

Secondary Sources

Allon 2007
Mark Allon, “Introduction: The Senior Manuscripts”, in Andrew Glass,
Four Gandhart Samyuktagama Siitras. Senior Kharosthi Fragment 5.
[Gandharan Buddhist Texts 4] Seattle: University of Washington Press,
2007, pp. 3-25.

Analayo 2003
Bhikkhu Analayo, Satipatthana: The Direct Path to Realization. Bir-
mingham: Windhorse Publications, 2003.

Analayo 2006

, “The Chinese Version of the Dantabhiimi Sutta”, Buddhist
Studies Review 23 (2006), 5—-19.

Analayo 2007

, “Mindfulness of Breathing in the Samyukta-agama”, Buddhist
Studies Review 24 (2007), 137-150.

Analayo 2013

, Perspectives on Satipatthana. Cambridge: Windhorse Publi-
cations, 2013.

Analayo 2014

, The Dawn of Abhidharma. Hamburg: Hamburg University
Press, 2014.

Analayo 2014a

, “The Brahmajala and the Early Buddhist Oral Tradition”, 4n-
nual Report of the International Research Institute for Advanced Bud-
dhology 17 (2014), 41-59.

Analayo 2014b

, “Three Chinese Dirgha-Agama Discourses Without Parallels”,

in Dhammadinna (ed.), Research on the Dirgha-Agama. Taipei: Dhar-

ma Drum, 2014, pp. 1-55.




SCHEMES OF THE BUDDHIST PATH IN THE NIKAYAS AND AGaMAs 71

Analayo 2014c

, “The Buddha’s Last Meditation in the Dirgha-Agama™, The
Indian International Journal of Buddhist Studies 15 (2014), 1-43.

Analayo 2015

, “Brahmavihara and Awakening: A Study of the Dirgha-agama
Parallel to the Tevijja-sutta”, Asian Literature and Translation 3 (2015),
1-27.

Analayo 2015a

, “Adgama and anga in the Early Buddhist Oral Tradition”, Sin-
gaporean Journal of Buddhist Studies 3 (2015), 9-37.

Analayo 2016

, “The Gradual Path of Training in the Dirgha-Agama: From
Sense-Restraint to Imperturbability”, The Indian International Journal
of Buddhist Studies 17 (2016), 1-24.

Analayo 2016a

, Mindfully Facing Disease and Death: Compassionate Advice
from Early Buddhist Texts. Cambridge: Windhorse Publications, 2016.

Analayo, Comparative Study

, A Comparative Study of the Majjhima-nikaya, 2 vols. Taipei:
Dharma Drum, 2011.

Bareau, Recherches
André Bareau, Recherches sur la biographie du Buddha dans les
Sitrapitaka et les Vinayapitaka anciens, 2 parts in 3 vols. Paris: Ecole
Frangaise d’Extréme-Orient, 1963—1971.

Bodhi 2003
Bhikkhu Bodhi, “Musila and Narada Revisited: Seeking the Key to
Interpretation”, in Anne M. Blackburn and Jeffrey Samuels (eds.), Ap-
proaching the Dhamma: Buddhist Texts and Practices in South and
Southeast Asia. Seattle: Pariyatti, 2003, pp. 47-68.

Bodhi 2007

, “The Susima-sutta and the Wisdom-liberated Arahant”, Jour-
nal of the Pali Text Society 29 (2007), 51-75.
Bodhi 2009

“Sustma’s Conversation with the Buddha: A Second Study of
the Susima-sutta”, Journal of the Pali Text Society 30 (2009), 33—80.
Bronkhorst 1993
Johannes Bronkhorst, The Two Traditions of Meditation in Ancient In-
dia, 2nd edn. New Delhi: Motilal Banarsidass, 1993.



72 RUPERT GETHIN

Bucknell 1984
Roderick S. Bucknell, “The Buddhist Path to Liberation: An Analysis
and Listing of the Stages”, Journal of the International Association of
Buddhist Studies 7 (1984), 7-40.

Bucknell 2014

, “The Structure of the Sanskrit Dirgha-Agama from Gilgit vis-
a-vis the Pali Digha-Nikaya”, in Dhammadinna (ed.), Research on the
Dirgha-Agama. Taipei: Dharma Drum, 2014, pp. 57-101.

Choi 2015
Jin kyoung Choi, Three Sutras from the Gilgit Dirghagama Manu-
script: A Synoptic Critical Edition, Translation and Textual Analysis.
Ph.D. Diss., Ludwig-Maximilians-Universitdt Miinchen, 2015.

Cousins 1984
Lance S. Cousins, “Samatha-Yana and Vipassana-Yana”, in G. Dham-
mapala, R. Gombrich, K. R. Norman (eds.), Buddhist Studies in Hon-
our of Hammalava Saddhatissa. Nugegoda: University of Jayewarde-
nepura, 1984, pp. 56—68.

Cousins 2009
———, “Scholar Monks and Meditator Monks Revisited”, in John
Powers and Charles S. Prebish (eds.), Destroying Mara Forever: Bud-
dhist Ethics Essays in Honor of Damien Keown. Ithaca, NY: Snow Lion
Publications, 2009, pp. 31-46.

Cousins 2013

, “The Early Development of Buddhist Literature and Language
in India”, Journal of the Oxford Centre for Buddhist Studies 5 (2013),
89-135.

Cousins 2015

, “The Sutta on Mindfulness with In and Out Breathing”, in K.
L. Dhammajoti (ed.), Buddhist Meditative Praxis: Traditional Teach-
ings and Modern Applications. Hong Kong: Centre of Buddhist Studies
— University of Hong Kong, 2015, pp. 1-24.

Cousins 2018

, “Cetiya and Thiipa: The Textual Sources”, in Janice Stargardt

and Michael Willis (eds.), Relics and Relic Worship in Early Buddhism:

India, Afghanistan, Sri Lanka and Burma. London: The British Mu-

seum, 2018, pp. 18-30.




SCHEMES OF THE BUDDHIST PATH IN THE NIKAYAS AND AGAMAS 73

Deleanu 2006
Florin Deleanu, The Chapter on the Mundane Path (Laukikamarga) in
the Sravakabhiimi: A Trilingual Edition (Sanskrit, Tibetan, Chinese),
Annotated Translation, and Introductory Study, 2 vols. Tokyo: Interna-
tional Institute for Buddhist Studies, 2006.

Dhammajoti 2008
Kuala Lumpur Dhammajoti, “The Sixteen-mode Mindfulness of
Breathing”, Journal of the Centre for Buddhist Studies Sri Lanka 6
(2008), 251-288.

Eimer 1976
Helmut Eimer, Skizzen des Eriosungsweges in buddhistischen Begriff-
sreihen. Eine Untersuchung. Bonn: Religionswissenschaftliches Semi-
nar der Universitidt Bonn, 1976.

Enomoto 2000
Fumio Enomoto, ““Miilasarvastivadin’ and ‘Sarvastivadin’”, in Chris-
tine Chojnacki, Jens-Uwe Hartmann, Volker M. Tschannerl (eds.),
Vividharatnakarandaka: Festgabe fiir Adelheid Mette. Swisttal-Oden-
dorf: Indica et Tibetica Verlag, 2000, pp. 239-250.

Frauwallner, Geschichte
Erich Frauwallner, Geschichte der indischen Philosophie, 2 vols. Salz-
burg: Otto Miiller, 1953-1956.

Gethin 1992
Rupert Gethin, “The Matikas: Memorization, Mindfulness and the
List”, in Janet Gyatso (ed.), In the Mirror of Memory: Reflections on
Mindfulness and Remembrance in Indian and Tibetan Buddhism. Al-
bany: State University of New York, 1992, pp. 149-172.

Gethin 2001

, The Buddhist Path to Awakening: A Study of the Bodhi-
Pakkhiya Dhamma, 2nd edition. Oxford: OneWorld, 2001 (Ist ed.,
Leiden: Brill, 1992).

Gethin 2017

, “Body, Mind and Sleepiness: On the Abhidharma Understand-
ing of styana and middha”, Journal of the International College for
Postgraduate Buddhist Studies 21 (2017), 254-216.

Gombrich 1994
Richard Gombrich, “The Buddha and the Jains: A Reply to Professor
Bronkhorst”, Asiatische Studien | Etudes Asiatiques 48 (1994), 1069—
1096.



74 RUPERT GETHIN

Gombrich 2009

, What the Buddha Thought. London: Equinox, 20009.

Griffiths 1981
Paul Griffiths, “Concentration or Insight: The Problematic of Theravada
Buddhist Meditation-Theory”, Journal of the American Academy of
Religion 49 (1981), 605-624.

Griffiths 1983

, Indian Buddhist Meditation-Theory: History, Development
and Systematization. Ph.D. Diss., University of Wisconsin-Madison,
1983.

Gomez 1999
Luis O. Gémez, “Seeing, Touching, Counting, Accounting: Samkhya
as Formal Thought and Intuition”, Asiatische Studien | Etudes Asia-
tiques 53 (1999), 693-711.

Hartmann 2004
Jens-Uwe Hartmann, “Contents and Structure of the Dirghagama of
the (Mila-)Sarvastivadins”, Annual Report of the International Re-
search Institute for Advanced Buddhology at Soka University 7 (2004),
119-137.

Hartmann 2014

, “The Dirgha-agama of the (Mila-)Sarvastivadins: What Was
the Purpose of this Collection?”, in Dhammadinna (ed.), Research on
the Dirgha-agama. Taipei: Dharma Drum, 2014, pp. 138-166.

Hartmann and Wille 2014
Jens-Uwe Hartmann and Klaus Wille, “The Manuscript of the
Dirghagama and the Private Collection in Virginia”, in Paul Harrison
and Jens-Uwe Hartmann (eds.), From Birch Bark to Digital Data: Re-
cent Advances in Buddhist Manuscript Research. Papers Presented at
the Conference Indic Buddhist Manuscripts: The State of the Field,
Stanford, June 15-19, 2009. Vienna: Austrian Academy of Sciences
Press, 2014, pp. 137-155.

Kuan 2008
Tse-fu Kuan, Mindfulness in Early Buddhism: New Approaches
through Psychology and Textual Analysis of Pali, Chinese and Sanskrit
Sources. London: Routledge, 2008.




SCHEMES OF THE BUDDHIST PATH IN THE NIKAYAS AND AGAMAS 75

Lamotte 1958
Etienne Lamotte, Histoire du bouddhisme indien: Des origines a I’ére
Saka. Louvain: Publications Universitaires, 1958 (Reprint, Peeters,
1976).

Lamotte 1988

, History of Indian Buddhism: From the Origins to the Saka
Era. Translated from the French by Sara Webb-Boin. Under the su-
pervision of Jean Dantinne. Louvain-la-Neuve: Institut Orientaliste de
I’Université Catholique, 1988.

La Vallée Poussin 1937
Louis de La Vallée Poussin, “Musila et Narada: Le chemin du nirvana”,
Meélanges chinois et bouddhiques 5 (1937), 189-222.

Liu 2008
Zhen Liu, Versenkung und Askese: Eine neue Sanskrit-Quelle zur Bud-
dha-Legende. Ph.D. Diss., Ludwig-Maximilians-Universitidt Miinchen,
2008.

MacQueen 1988
Graeme MacQueen, 4 Study of the Sramanyaphala-Sitra. Wiesbaden:
Otto Harrassowitz, 1988.

Maithrimurthi 1999
Mudagamuwe Maithrimurthi, Wohlwollen, Mitleid, Freude und Glei-
chmut: Eine ideengeschichtliche Untersuchung der vier apramanas in
der buddhistischen Ethik und Spiritualitit von den Anfdngen bis hin
zum frithen Yogacara. Stuttgart: Franz Steiner, 1999.

Manné 1995
Joy Manné, “Case Histories from the Pali Canon I: The Samarisiaphala
Sutta Hypothetical Case History or How to be Sure to Win a Debate”,
Journal of the Pali Text Society 21 (1995), 1-34.

Martini 2011
Giuliana Martini, “The Meditative Dynamics of the Early Buddhist
appamanas”, Canadian Journal of Buddhist Studies 7 (2011), 137-180.

Meisig 1987
Konrad Meisig, Das Sramanyaphala-siitra: Synoptische Ubersetzung
und Glossar der chinesischen Fassungen verglichen mit dem Sanskrit
und Pali. Wiesbaden: Harrassowitz, 1987.

Melzer 2006
Gudrun Melzer, Ein Abschnitt aus dem Dirghagama. Ph.D. Diss.,
Ludwig-Maximilians-Universitdt Miinchen, 2006.




76 RUPERT GETHIN

Migot 1954
André Migot, “Un grand disciple du Buddha: Sariputra. Son réle dans
I’histoire du bouddhisme et dans le développement de ’Abhidharma”,
Bulletin de I’Ecole francaise d’Extréme-Orient 46 (1954), 405-554.

Rhys Davids, Dialogues of the Buddha
T. W. Rhys Davids, Dialogues of the Buddha, 3 vols. London: PTS,
1899-1921.

Schmithausen 1981
Lambert Schmithausen, “On Some Aspects of Descriptions or Theo-
ries of ‘Liberating Insight’ and ‘Enlightenment’ in Early Buddhism”,
in Klaus Bruhn and Albrecht Wezler (eds.), Studien zum Jainismus
und Buddhismus: Gedenkschrift fiir Ludwig Alsdorf. Wiesbaden: Franz
Steiner, 1981, pp. 199-250.

Silverlock 2015
Blair Alan Silverlock, An Edition and Study of the Gos iga-sutra, the
Cow-Horn Discourse (Senior Collection scroll no. 12): An Account of
the Harmonious Anarudha Monks. Ph.D. Diss., University of Sydney,
2015.

Skilling 2002
Peter Skilling, review of Christine Chojnacki, Jens-Uwe Hartmann
and Volker M. Tschannerl (eds.), Vividharatnakarandaka: Festgabe fiir
Adelheid Mette. Swisttal-Odendorf: Indica et Tibetica Verlag, 2000, in
Indo-Iranian Journal 45 (2002), 373-377.

Skilling 2017

, “The Many Lives of the Paficatraya and Mayajala Sitras”,
in Dhammadinna (ed.), Research on the Madhyama-agama. Taipei:
Dharma Drum, 2017, pp. 269-326.

Skilling, Mahasitras

, Mahasiitras: Great Discourses of the Buddha, 2 vols. Oxford:
PTS, 1994-1997.

Stache-Rosen and Mittal, Sangitisitra
Valentina Stache-Rosen and Kusum Mittal, Das Sangitisiitra und sein
Kommentar Sangitiparyaya, 2 vols. Berlin: Akademie-Verlag, 1968.

Stuart 2013
Daniel M. Stuart, Thinking about Cessation: The Prsthapalasitra of
the Dirghdgama in Context. Wien: Arbeitskreis fiir Tibetische und
Buddhistische Studien Universitidt Wien, 2013.




SCHEMES OF THE BUDDHIST PATH IN THE NIKAYAS AND AGAMAS 77

Stuart, Less Traveled Path

, A Less Traveled Path: Saddharmasmrtyupasthanasiitra Chap-
ter 2: Critically edited with a Study on its Structure and Significance
for the Development of Buddhist Meditation, 2 vols. Beijing, Vienna:
China Tibetology Publishing House and Austrian Academy of Sciences
Press, 2015.

Vetter 1988
Tilmann Vetter, The Ideas and Meditative Practices of Early Bud-
dhism. Leiden: E. J. Brill, 1988.

Tournier 2014
Vincent Tournier, “Mahakasyapa, His Lineage, and the Wish for Bud-
dhahood: Reading Anew the Bodhgaya Inscriptions of Mahanaman”,
Indo-Iranian Journal 57 (2014), 1-60.

Waldschmidt 1980
Ernst Waldschmidt, “Central Asian Siitra Fragments and their Rela-
tion to the Chinese Agamas”, in Heinz Bechert (ed.), Die Sprache der
dltesten buddhistischen Uberlieferung: The Language of the Earliest
Buddhist Tradition. Gottingen: Vandenhoeck und Ruprecht, 1980, pp.
136-174.

Weller 1935
Friedrich Weller, “Das tibetische Brahmajalasttra”, Zeitschrift fiir In-
dologie und Iranistik 10 (1935), 1-61.

Wynne 2007
Alexander Wynne, The Origin of Buddhist Meditation. London: Rout-
ledge, 2007.

Yit 2004
Kin Tung Yit, 4 Study of a Standard Path-structure in Early Buddhist
Literature: A Comparative Study of the Pali, Chinese and Sanskrit
Sources. Ph.D. Diss., University of Bristol, 2004.

Zafiropulo 1993
Ghiorgo Zafiropulo, L’lllumination du Buddha de la quéte a I'annonce
de [’éveil: Essais de chronologie relative et de stratigraphie textuelle.
Innsbruck: Institut fiir Sprachwissenschaft der Universitét Innsbruck,
1993.

Zhang 2004
Lixiang Zhang, Das Samkara-sitra: Eine Ubersetzung des San-
skrit-Textes im Vergleich mit der Pali Fassung. MA Thesis, Ludwig-
Maximilians-Universitit Miinchen, 2004.




CHAPTER II

The Story of the Path: Indian Jartaka
Literature and the Way to Buddhahood

NAomI APPLETON, UNIVERSITY OF EDINBURGH

1. Introduction

In the commentator’s preface to the Jatakatthavannana, which probably
dates to the fifth or sixth century CE, we hear that jataka stories are tales “in
which the Teacher, the Leader, desirous of carrying the world across, brought
to fruition over a long time the endless conditions for awakening” (yani
yesu ciram Sattha lokanittharanatthiko | anante bodhisambhare paripacesi
nayako') and that the text illuminates “the unimaginable magnificence of
the deeds of a Great Man” (mahapurisacariyanam anubhavam acintiyam?).
We might, therefore, expect this monumental Pali collection to illustrate the
Buddha’s path to buddhahood and his pursuit of the perfections that come
to be inseparable from discussions of this path. However, we do not have to
read many of the 547 stories of the collection before we notice a discrepancy:
few of the stories are presented as being about progress on a path, the perfec-
tions are barely mentioned, and the stories are not ordered chronologically
either in terms of the stories of the past or the frame narratives that are set in
the teaching career of the Buddha.

As I argued in my 2010 book Jataka Stories in Theravada Buddhism,
evidence suggests that jatakas were not actually composed as part of a multi-
life biography, nor as an illustration of a path. Rather, the earliest stories in
Pali texts, embedded in sutta and vinaya, tend to highlight the inferiority of
the Bodhisatta compared to the Buddha. For example, the Bodhisatta teach-

' Fausbell vol. 1, 1
2 Idem.
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. 79-98.
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es the way to the heavens, while the Buddha teaches the way to nibbana.> As

Jatakas were collected together into the great Pali jaraka book, this emphasis
on the Buddha—rather than the Bodhisatta or his path—remains, in declara-
tions of the Buddha’s ability to see and reveal past lives, and to tell the right
story for every occasion. The Buddha is presented as storyteller par excel-
lence, visionary, teacher, and participant in (or observer of) every heroic
tale known to the community. Only later was this collection reframed as
exemplifying the Buddha’s long path and his acquisition of the ten perfec-
tions.” The preface of the Jatakatthavannana, therefore, represents the end
of a process of development in understanding the jataka genre.

Although this understanding of the jataka genre as illustrative of the
Buddha’s path did not develop until after the initial collecting together of
the stories that later became the Jatakatthavannana, the definition has none-
theless been very influential. It interplayed in complex ways with develop-
ing notions of the bodhisatta path and the nature of buddhahood in the Pali
imaginaire. Tt also participated in the rising emphasis on biographical ac-
counts of varying kinds (including apadanas and vamsas), and influenced
the ways in which other jataka texts framed themselves.” For example, the
Cariyapitaka, a late-canonical Pali scripture, uses the idea of jataka stories
as illustrative of the path to frame its retelling of several stories according
to the perfection demonstrated, though the late—and much missed—Lance
Cousins long ago demonstrated that the authors were working with a differ-
ent list of perfections to the ten that became the standard in Pali tradition.?
More famously, the final ten stories of the Jatakatthavannana, which to-

> Appleton 2010: 47-51.
4 Appleton 2015a.
5 Appleton 2010: 53—64.

Ibid.: 85—108. To use Steven Collins’ term, which has become the norm in the study
of Pali Buddhism.

7 Ibid.: 109-122.

In an unpublished conference paper that he shared with me in discussion, Cousins
argued that the list of perfections demonstrated in the Cariyapitaka (dana, sila,
adhitthana, sacca, metta, upekkha, and perhaps nekkhamma) may have been com-
bined with the list of six common in Sanskrit literature (dana, sila, ksanti, virya,
samadhi/dhyana [which becomes nekkhamma) and prajia) to make the list of ten
that became standard in the Pali tradition. See the discussion in Appleton 2010:
98-103.
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gether make up the Mahanipata or “Great Chapter”, have become associated
with the ten perfections, and are traditionally understood to narrate the final
ten lives of the Buddha. This tradition exists, despite the fact that the order-
ing of the stories of the Jatakatthavannana is based on the number of verses
contained within each story, and there is no real sense of chronology in the
collection as a whole.’

In this paper I would like to step outside this Pali milieu and broaden
my study of the generic conventions of jataka stories to other Indian Bud-
dhist texts, asking to what extent the idea that jatakas are illustrative of a
path has influenced their presentation and reception. For the purposes of this
paper I understand a jataka to be a story of a past life of the Buddha, and
refer to stories of this definition as jatakas regardless of whether or not they
are called such in the text, though the latter distinction receives some com-
ment during the course of my discussion. Although this paper forms part
of a longer project to understand the jaraka genre as it varies across early
South Asian texts and contexts, I will limit my comments herein to three
important narrative collections from early India, namely the Jatakamala,
the Avadanasataka and the Mahavastu, comparing these to one another and
to the Pali tradition that [ have just outlined. For each of these textual col-
lections I will be asking two interrelated questions relevant to this volume:
(1) To what extent are jatakas used to demonstrate the Buddha’s own path to
buddhahood? (2) Where this is the case, to what extent is this path deemed
to be exemplary and suitable for others to follow? These questions are, of
course, closely related to the tension in early Buddhism between advocates
of the bodhisattva path, and those who understood that it was possible to
achieve another form of awakening thanks to the great benefits brought by
the extraordinary Buddha.

For example, the first story of the Mahanipata, the Miagapakkha-jataka or Temiya-

jataka, begins with the Bodhisatta recalling a recent past birth in a hell, which
would be impossible according to later understandings of the bodhisatta path. No-
netheless, the high place of these ten stories is not arbitrary: after all, at some stage
a decision was made to preserve them at a far greater length than others in the coll-
ection. For a discussion of the developing traditions surrounding the Mahanipata
stories, see the introduction to Appleton and Shaw (trans.) 2015.
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2. Jatakamala

A well-known collection of jataka stories, renowned for its elegance, is the
Jatakamala of Arya Siira, a collection of thirty-four stories retold in San-
skrit prose and verse dating from around the fourth century CE. Thirty of
the stories have parallels in the Pali collection, in some cases sharing whole
verses and phrases, suggesting a common source. Of the four stories that do
not have a Pali parallel (1, 8, 18, 30), three relate the bodily sacrifice of the
Bodhisattva, a theme not prominent in the Pali collection; these include the
famous story of the hungry tigress with which the collection begins. The
basis on which the stories were selected or grouped and ordered is not made
explicit. Although later traditions record that Arya Siira intended to write
one hundred jatakas, ten illustrating each of the ten perfections,' there is
little indication that this is the case, and indeed the word perfection (parami
or paramita) does not feature in the text. However, certain of those quali-
ties that we know from lists of perfections—whether from the list of six
that became associated with the Mahayana or the ten of the standard Pali
tradition—do feature, with dana (generosity), sila (good conduct) and ksanti
(forbearance) having particular prominence. The first ten stories of the col-
lection address dana, with smaller clusters focusing on, for example, the
power of truth (14—16), or the importance of renunciation (18-21).

An important hint at the purpose of the Jatakamala is found in the
four-verse prologue, in which Arya Sira states he wishes his poem to cel-
ebrate “the glorious deeds performed by the sage in his previous births”
(pirvaprajanmasu munes caritadbhutani; 1.1), and follows by saying that
“these deeds have become the signposts by which the way to buddhahood
is pointed out” (Slaghyair amibhir abhilaksitacihnabhiitair adesito bhavati
yat sugatatvamargah; 1.2). Arya Siira thus appears to understand the jataka
genre as demonstrating the amazing multi-life path of the Buddha. The cel-
ebration of his past lives pays honour to the Buddha’s great achievements,
but it also outlines a path, albeit not one with any obvious chronology or
progression, and it thus implicitly seems possible—even desirable—that oth-
ers follow in the Buddha’s footsteps. However, later in the same introductory
stanzas the Buddha’s actions are also described as being without peer or

10 This tradition, which is found in Tibetan and Mongolian sources, is discussed in

Khoroche’s introduction to his translation, pp. xi—Xii.
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“inimitable” (naivanvagamyata; 1.4), and Arya Siira offers homage to “the
one without equal” (tam asamam; 1.4).

These introductory verses to the Jatakamald thus provide us with a help-
ful starting point for our exploration, for they demonstrate a key tension that
is present even when jataka stories are understood to illustrate a path. On the
one hand, the stories are understood as demonstrating how amazingly won-
derful and perfect the Buddha is—and has been in past lives too. As such he
is lauded as inimitable and worthy of praise and awe. However, on the other
hand the stories are understood as constituting a path that serves explicitly
or implicitly as a model for Buddhists to aspire to. This tension is present in
some of our other jataka texts too, as we will shortly see.

3. Avadanasataka

The next text that I would like to explore is the Avadanasataka, a collection
of one hundred stories in Sanskrit, mostly prose (with some verses), dating
from perhaps the second to fourth centuries CE and probably aligned with
the Sarvastivada or Miilasarvastivada school. The collection is divided into
ten decades of ten stories each, and two of these decades—the second and
fourth—contain stories of the Buddha’s past lives, though these are not ex-
plicitly labelled jataka stories. As I explored in a recent article,! these two
decades contain very different understandings of the jataka genre. In many
ways these two generic types further illustrate the tension we just identified
in the Jatakamala.

The stories of the second decade all begin with a situation—usually some
great act of praise or service for the Buddha—that puzzles the monks. In order
to explain, the Buddha tells a story of the time of a past buddha, and of some
person in the past who performs some act of service towards this buddha;
this person is then revealed to be none other than the present Buddha. For
example, the Buddha’s praise of a past buddha led to him being praised, and
the Buddha’s offering of a boat ride to a past buddha led to him receiving one.
In the concluding formulae to each of these stories, the Buddha explains the
fruiting of deeds and exhorts his monks to pay honour to their teacher.

In contrast to the second decade, the stories of the fourth decade tell of

' Appleton 2015b. I revisit and further develop some of these questions in relation

to the notion of buddhahood in a forthcoming book on the first four chapters of the
text: Appleton 2020.
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the Buddha’s impressive actions in a past time uninhabited by past buddhas.
For example, story 31 begins with the monks being troubled by illness, while
the Buddha remains perfectly healthy. When they express wonder at this he
tells of how in the past he had been a king who was so determined to cure
an epidemic amongst his citizens that he killed himself in order to be reborn
as a great curative fish, and then allowed the citizens to eat him alive. The
Buddha concludes by teaching that the monks should cultivate compassion
towards all beings. The other stories of the fourth decade contain similar
events: the surprise of the monks at some peculiar situation or unexpected
teaching is met with a story of the Bodhisattva’s extraordinary actions in
the past. Each story ends with a different moral teaching, but the overall
message is that the monks should emulate the Bodhisattva’s great qualities,
which include generosity, compassion, friendliness, merit, reverence for the
dharma, and respect for one’s parents.

Neither decade of the Avadanasataka that contains jatakas presents a
chronological path or any sense of progression towards buddhahood, indeed
there is no obvious ordering principle within any of the decades. The six
perfections are not mentioned at all in the fourth decade, and only appear
in the second decade stories in a formulaic list of the accomplishments of a
buddha. (They also appear elsewhere in the text in the same formula, as well
as in predictions of future buddhahood in another chapter.'?) The Buddha-
to-be is also not generally referred to as a bodhisattva, but only called such at
certain points in four tales of the fourth decade (stories 31, 36, 37 and 38). It
is therefore difficult to see the stories as illustrative of the bodhisattva path,
though there is evidence that some of the Buddha’s actions were considered
exemplary for Buddhist audiences.

Perhaps the most interesting difference between the two decades is that in
the fourth decade the Buddha’s followers are exhorted to follow his example,
while in the second decade they are told to take the stories as a reason to
praise, honour and entrust themselves to the Buddha and his teachings. Once
again we see the central tension that is present in many jaraka texts, between
the stories as illustrating the glorious and awe-inspiring path of the Buddha,
and the idea that this path can—and should—be emulated by the Buddha’s
followers. Strikingly, in this text it is extreme stories of bodily sacrifice—

12 Predictions of buddhahood are found in stories 1-10 and 20. The numerical list of

the accomplishments of a buddha is found in stories 13, 14, 15, 17, 18, 23, 50, 56, 79,
80, 81, 92.
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such as jumping into an oven in return for a verse of the dharma, or dying
in the act of saving one’s herd—that are said to inspire emulation, while the
stories of simple gifts to buddhas of the past inspire praise and faith.

Whatever their differences, all twenty of the jataka stories of the Avadana-
Sataka are avadanas; indeed, the stories are not called jatakas at all in the
text and need to be viewed within the generic concerns of the avadana. In
accordance with the understanding of the avadana genre in this text (which
is not necessarily consistent with other texts and contexts), the stories are
primarily concerned with the workings of karma." As such, we might ask
what the stories tell us about the relationship between the Buddha’s path and
karmic fruition. Many of the stories demonstrate how the honour and service
received by the Buddha results from similar acts of service performed by
him for past buddhas in previous lives. In addition, two stories (36 and 39)
show the Buddha-to-be doing bad deeds in the past, and while in the former
he experiences the fruits in a hell realm, in the latter he at least appears to ex-
perience the negative karmic fruition in his final life."* That karmic merit is
relevant even to buddhas is further reinforced by the frame story of number
34, the tale of the ever-generous King Sibi. In this delightful little narrative,
a monk is struggling to thread a needle in order to mend his robe and cries
out in frustration, “Who in the world desires merit?” (ko loke punyakama iti,
182-3) to which the Buddha, who happens to be passing, responds that he
does. When the monk, somewhat flustered, points out that the Buddha has
accumulated the six perfections over innumerable acons, the Buddha insists
that he is never satiated (trpta) with merit. Thus the Avadanasataka makes
clear that even buddhas are affected by karmic merit (and, perhaps, demerit)
and that the pursuit of merit is not made irrelevant by the pursuit of the per-
fections or the achievement of awakening.

Thus if we learn something about the path to buddhahood from the jatakas
of the Avadanasataka it is that it involves merit. This merit may result from

13 The majority of stories explain the great benefits of acts of merit, often with a for-

mulaic combination of gift plus vow. For a helpful exploration of the “rupalogical”
and “dharmalogical” dimensions of these acts of merit, see Strong 1979.

In Avadanasataka 39 the Buddha is prevented from crossing a line in the sand un-
til Anathapindada discharges a debt on his behalf. This is because in a past life
the Buddha-to-be gave surety for Anathapindada’s gambling debt but never paid
it. However, the wording of the text leaves it ambiguous as to whether or not the
Buddha chose to be bound by his debt, in order to teach about the consequences of
deeds. See further discussion in Appleton 2015b.
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positive encounters with buddhas of the past, as in the stories of the second
decade, or from actions carried out in a time with no buddhas. The emphasis
of these stories may be on the connection between past and present, rather
than on a chronological or systematic path, yet the tales do still exemplify
something of the route to buddhahood. And those of the fourth decade at
least encourage others to emulate the virtuous deeds of the Bodhisattva.

4. Mahavastu

We have now seen two early Sanskrit texts that present jataka stories as in
some way illustrating the path to buddhahood, whether for the purpose of in-
spiring awe or encouraging emulation, or a potentially paradoxical mixture
of both. However, we would be wrong to conclude that this is the mainstream
understanding of the jataka genre amongst early Buddhist communities. As
I have already mentioned, the understanding of the jarakas as illustrating
the path to buddhahood was only applied in the later layers of the Pali jataka
literature, while earlier layers highlighted the greatness of the Buddha as
being far superior to his past lives, and as being the source of all stories and
participant in all heroic tales. Another text that uses jarakas to comment on
the Buddha’s “present” life is the Mahavastu, a broadly biographical and
buddhological composition in Buddhist Sanskrit prose and verse from the
first half of the first millennium CE that once formed part of the vinaya of
the Lokottaravadin School.® The text is tricky to navigate, containing an
exploration of the ten bhiumis, the life of Dipankara Buddha, and the life of
Sakyamuni Buddha including his early community.

There are 41 stories labelled as jatakas in the Mahavastu, and a few others
that would certainly count as such but are not given that label, and many of
these resonate with tales found in the Jatakatthavannana. The reason given
for telling the stories varies, as does the form each jataka takes, though the
basic structure that puts them in the mouth of the Buddha and ends with
him identifying the births is recognisably standard. These jataka stories are
not ordered as a prelude to the Buddha’s final life, and not presented as il-
lustrative of his path. Instead, they are told during the account of the Bud-
dha’s final life, in order to illustrate how apparently curious experiences are
either explained by or paralleled in his past lives. For example, a cluster

15 For the latest scholarship on the history of the text and its contents, see Tournier
2012 and 2017.
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of eight jataka stories surround his wooing of his wife Yasodhara in the
past (Mahavastu 2.48-72 and 82-115), in parallel to his present-life expe-
riences.'® Another two clusters of four stories, including the longest jataka
contained in the Mahavastu,"” illustrate Mara’s multiple attempts to destroy
the Buddha in his past lives, and the latter’s repeated escape (Mahavastu
2.237-55 and 2.419-3.33). Some of the jatakas, especially those that fea-
ture later on in the Buddha’s life story, show the Buddha-to-be performing
bodhisattva-like actions, such as sacrificing himself in return for a verse of
teaching (Suripa-jataka, Mahavastu 2.255-257), speaking in praise of merit
(Punyavanta-jataka, Mahavastu 3.33—41) or crossing an illusory hell pit in
order to fulfil a gift (Vijitavin-jataka, Mahavastu 3.41-47). However, such
stories are not the majority, and neither are they integrated into any presenta-
tion of a path; indeed, even these tales are framed as parallels to the present,
to show how the Buddha also valued the teachings or spoke in praise of good
deeds in the past.!®

In addition to showing how “present” experiences have happened in the
past too, another key motivation for these jaraka stories is explaining some-
thing in the karmic history of somebody that the Buddha has encountered,
and a few of the Mahavastu jatakas are really about other characters alto-
gether. Indeed, four of the stories that are explicitly labelled jatakas do not
even feature the Buddha in the identification of the births."” In addition, there

16 A few later stories also address this theme, indeed more than a quarter of the jataka

stories overall focus on the Buddha’s relationship with his wife, with only one sug-
gesting his indifference to her: the Syama-jataka, told during the account of the
Buddha’s renunciation (Mahavastu 2.166-177).

The Kusa-jataka, which is recounted twice, in prose (Mahavastu 2.419-96) and then
verse (3.1-27). The first is introduced as being another occasion on which Mara’s
army was routed by the Buddha’s cough, though there are many other preoccupa-
tions at play in the story, especially once we reach the verse version.

18 Rahula (1978: 91) states that the majority of the jatakas of the Mahavastu are about
the qualities of the Bodhisattva. It is true that the stories tend to paint the Buddha-
to-be in a fairly positive light, but the focus is usually on a repeated action, and
many of these are rather mundane. Thus although it is possible to say they are about
the qualities of “the Bodhisattva”, meaning the Buddha in his past lives, we cannot
really say they are about the qualities of “a bodhisattva™.

The Anangana-jataka (2.271-276) explains the karmic merit acquired by the
householder Jyotiska during his past life as a merchant named Anangana. The first
of the two jatakas of Ajiiata Kaundinya (3.347-349) explains what meritorious deed
allowed him to be the first to learn the dharma. The Yasoda-jataka (3.413-415) tells
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is little sign of the perfections here, with the six together only mentioned
once, in a comment about the qualities of all buddhas (Mahavastu 3.226),
the perfection of wisdom mentioned twice (Mahavastu 1.170; 3.67), and a
single mention each of the perfections of generosity (Mahavastu 1.102) and
forbearance (Mahavastu 2.368).

These observations about the place of the jataka stories in the Mahavastu
will not be surprising to anybody familiar with the Jatakatthavannana, for
there too we barely hear of the perfections, and we see little notion of the
Jjatakas functioning as part of the preparation for buddhahood. That is not
to say that the jatakas in the Jatakatthavannand and Mahavastu do not have
biographical agendas, of course, but there is little sense of a path, exemplary
or otherwise, and the stories function primarily to augment the final-life
biography of the Buddha and demonstrate his skills as visionary and teacher.

In addition to the forty-something jataka tales that are found in the narra-
tion of the Buddha’s final life, however, there are two other types of jataka tale
in the Mahavastu, albeit not labelled as such. The first is found in discussions
of the four stages of the path to buddhahood, which are exemplified through
tales of different past existences of Sakyamuni Buddha. We learn that dur-
ing the “ordinary” stage of his bodhisattva career (prakrticarya), the person
who would later become Sakyamuni was a universal emperor who planted
the necessary roots of merit during the time of the Buddha Aparajitadhvaja.
In the time of another past buddha, known as Sakyamuni, the one who
would become the Sakyamuni Buddha of our time made his first vow during
a lifetime as a merchant caravan leader, marking the “resolving” or “vow-
ing” stage of his career (pranidhanacarya). The third stage, in which he was
“conforming” to his vow (anulomacarya), is marked by his birth as a uni-
versal emperor in the time of the Buddha Samitavin. And the final stage, in
which his progress became irreversible (anivartanacarya), involves the Bo-
dhisattva’s vow and confirmation at the feet of the Buddha Dipankara. Each
of these past lives is recounted in varying levels of detail during the opening
portion of the Mahavastu, as are several others in which the Bodhisattva
made offerings to buddhas of the past and repeated his vow. These stories are

of Yasoda’s gift to a pratyekabuddha in the past, which earned him the ability to
master the powers. The jataka of the three Kasyapas (3.432-434) is told to explain
the good karmic roots planted by these important converts during the time of a past
buddha. In all cases the stories might be more aptly labelled avadanas.
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reminiscent of the formulaic stories found in the Pali Buddhavamsa, as well
as resonating with the second decade of the Avadanasataka.

The third type of jataka found in the Mahavastu is found in the explana-
tion of the ten bhamis that follows the discussion of the four stages. Most
of the bhuimis are explained in general terms, but a few contain stories of
Sakyamuni Buddha’s past-life exploits. Thus in the section on the third
bhaimi we find eight very short accounts of occasions on which the Bodhi-
sattva gave extraordinary gifts in return for a verse of wisdom (subhasita
gatha), followed by four more references to general actions he carried out
to that end, making twelve allusions in total (Mahavastu 1.91-95). All these
examples are provided in order to illustrate the general principle that bodhi-
sattvas in this stage will do anything to acquire nuggets of wisdom.?* Simi-
larly, in the account of the fifth bhiimi we hear of ten past buddhas who were
honoured by the Bodhisattva during this stage of his own career (Mahavastu
1.111-120). The formulaic accounts of a gift plus a vow are reminiscent of
the earlier discussion of the four stages. Five more jataka tales are recounted
during the discussion of the seventh bhimi to illustrate how bodhisattvas of
this stage constantly teach against killing (Mahavastu 1.128—-133).

The jatakas that are alluded to or (briefly) recounted during the discus-
sion of the four stages and ten bhimis are clearly considered to exemplify the
path of a bodhisattva. Sakyamuni Buddha is taken as the central example,
and his relations to past buddhas and extraordinary acts of commitment to
his path demonstrate both his awesome qualities and his place in a long lin-
eage of similarly awesome beings.? These stories are not labelled as jatakas,
however, unlike the stories that are told to explain or parallel events in the
Buddha’s final life. Intriguingly, during the discussion of the fourth bhimi
the elder monk Maha-Katyayana informs his fellow monk Kasyapa that “the
Jjataka stories told by the Conqueror apply to the eighth bhiimi onwards”
(jatakani jinabhasitani imam astamam bhumim prapadyanti, Mahavastu
1.105). Although this might be taken to indicate that the stories recounted
in discussions of the third, fourth and seventh bhiimis are not considered

20 A similar sentiment is behind Avadanasataka 35 and 38, and indeed number 35, the
story of Suriipa, is alluded to directly in this passage of the Mahavastu.

2l Indeed, one might see the Mahavastu as being structured around the placing

of Sakyamuni in his lineage, most explicitly making the comparison between
Sakyamuni and Dipankara, thereby demonstrating that buddhas can be emulated, if
only by other buddhas.
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Jatakas, an inconsistency remains, for in the same passage he states that “be-

ginning in the eighth bhiimi, bodhisattvas renounce all their belongings and
make difficult sacrifices” (astamam bhiimim prabhrti ... bodhisatvah sarva-
svaparityagams ca parityajanti duskaraparityagams ca kurvanti, Maha-
vastu 1.105), yet we have already heard about the impressive acts of sacrifice
performed by the Bodhisattva in exchange for a teaching in the third bhimi.

That there is some inconsistency in the presentation of jataka stories
should not surprise us by this point in our enquiries. The Mahavastu adds to
the evidence already explored that there are multiple ideas about the function
of the Buddha’s past life stories in early Indian Buddhism. Even within this
single—albeit long and complex—text, we find several distinct emphases.
The stories that are called jatakas tend to mirror or explain events in the final
life of the Buddha, ignoring any ideas of progress or chronology or the path
to buddhahood. Another set of stories about the Buddha’s encounters with
buddhas of the past are told to illustrate the long career of a bodhisattva,
involving as it does the repetition of a vow at the feet of an extensive lineage
of perfected beings. In addition, some stories are told about Sakyamuni Bo-
dhisattva’s exemplary deeds in the past, occasionally in times without other
buddhas present, in order to illustrate the qualities of bodhisattvas at vari-
ous stages in their career. As in the Avadanasataka, interactions with past
buddhas tend to involve straightforward acts of giving or service, while the
more extreme acts of self-sacrifice are reserved for times without a buddha
present.

The Mahavastu, being a complex and many-layered text, thus provides
us with three different rationales for jataka stories, only two of which as-
sociate the stories with the path to buddhahood. These two types, involving
gifts to past buddhas and extraordinary acts on the bodhisattva path, mirror
the two decades of the Avadanasataka, as well as the distinction between
the Buddhavamsa and the Cariyapitaka in the Pali tradition. Given the ab-
sence of buddhas in our own world at present, we might assume, as the
Avadanasataka suggests, that it is those stories set in a time with no past
buddhas, in which the Bodhisattva performs amazing acts of self-sacrifice,
that should inspire emulation by Buddhists.

5. Conclusion

What can we learn from these rather different presentations of jataka sto-
ries? On a very basic level we are reminded that the jaraka genre varied in
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use both within texts and across different texts, and that generic associations
evolved over time. The earliest examples we have of jaraka stories in Pali
and Sanskrit suggest that the stories were not initially told as illustrative of
a path, and certainly not associated with a regular list of “perfections” that
needed to be fulfilled in order to attain buddhahood. Rather, it would appear
that many of the Buddhists who compiled and preserved jataka stories in
the early period were less interested in the path to buddhahood, and more
interested in glorifying their Buddha, as master storyteller, who overcame
his karmic bonds, who served many buddhas in the past, and who can see all
past lives of himself and others.

That said, the genre still tells us something rather interesting about devel-
oping understandings of the Buddha’s long career. The Jatakamala presents
Jjataka tales as illustrative of the great qualities of the Buddha in his past
lives, implying at least the possibility of emulation by Buddhists, alongside
their awe at the Buddha’s magnificent deeds. The Avadanasataka separates
these two responses: the second decade stories suggest that the appropri-
ate audience response is to praise the Buddha and to live in reliance upon
him, while the tales of the fourth decade advocate emulation of the Buddha’s
deeds. These exemplary deeds include extraordinary acts of sacrifice and
compassion, in contrast to the simple acts of service to buddhas of the past
found in the second decade. The Mahavastu, meanwhile, contains jataka
stories (and references to jataka stories) in its discussion of the path to bud-
dhahood, to demonstrate both the Buddha’s interactions with buddhas of the
past and his great deeds at different stages of the path. In neither the Ava-
danasataka nor the Mahavastu, however, are these stories labelled as jataka
tales, while those stories that are labelled as such in the Mahavastu show
little concern for illustrating a path.

There are several intertwined conclusions to be drawn from this diversi-
ty. First of all, we must address the question of labels. Why, we must ask, do
some stories of the Buddha’s past lives get preserved with a label other than
Jjataka? In relation to the Avadanasataka the answer can be straightforward:
the text is a collection of avadanas, or karmic consequence tales, and so all
the stories are labelled according to that over-arching identification. How-
ever, when we look at the Mahavastu we see that this assessment may be too
simple. It is notable that in the Mahavastu it is those stories that share their
form—and, often, their content—with parallels in the Jatakatthavannana
that are labelled jatakas. The form in this case requires a story to be told by
the Buddha about a time in the past without any buddhas and with an identi-
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fication of his character at the end. It may be significant that the two stories
that are told by someone other than the Buddha about his past lives are not
labelled jataka.** Although this might be taken to indicate a reasonably es-
tablished generic understanding of a jataka—one shared with the Pali tradi-
tion—the four Mahavastu stories that are labelled jatakas but do not feature
the Buddha suggest otherwise. In any case, of course, we cannot be certain
when these labels were appended to the stories. Nonetheless the labels help
us to trace the different types of story told of the Buddha’s past lives and the
different place they might have in relating his path.

Closely related to this, we must be mindful of the distinction between
stories in which past buddhas are present and those in which they are ab-
sent, for this appears to be a very important distinction within the early
Indian texts. When the Buddha-to-be meets a buddha of the past, he usually
engages in an act of service or makes an offering, and often this is accom-
panied by a vow, which in turn is often confirmed by a prediction made by
the past buddha. This formula is familiar not only from the Sanskrit texts
examined above (though in the Avadanasataka a vow is only found in three
of the ten stories), but also from the Pali Buddhavamsa, which also forms the
basis for the biographical preface to the Jatakatthavannand, known as the
Nidanakatha. From an early period we see these tales carefully establishing
the Buddha in a long auspicious lineage, with the many buddhas of the past
often named. In contrast, in times without a past buddha the Buddha-to-be
often demonstrates more extraordinary virtues, such as sacrificing himself
out of compassion for others or in exchange for teachings.

I am not, of course, the first to notice this distinction. Frank E. Reynolds
laid out the two types as providing two different lineages of the Buddha in a
1997 article, for example, and John S. Strong built on this in his exploration
of the Buddha’s role in ending (and transforming) lineages.” For Strong,
Jjatakas in which the Bodhisattva serves past buddhas exhibit “chronology
without progression”, whereas the stories without buddhas provide us with
“progression without chronology”.?* While this is a helpful observation that
certainly has currency in some textual collections, it does not map very

2 Mahavastu 1.267-70 has the story of past relations between the Buddha and the
brahmin Vagisa, told by the latter; 3.204-224 has the tale of the Buddha’s past life
as Mahagovinda, partly related by Paficasikha, who has heard it from Brahma.

2 Reynolds 1997; Strong 2011.
2 1Ibid., 2011: 181.
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neatly onto either the Avadanasataka or Mahavastu. As 1 have discussed
in greater detail elsewhere® none of the stories of the Avadanasataka ex-
hibit any sense of chronology, and neither do they show much interest in the
Bodhisattva’s progress towards buddhahood. In the Mahavastu, in contrast,
there is a fairly clear chronology in those stories that are found in explica-
tions of the stages of the bodhisattva path, and there is also a general sense of
progress along the path, regardless of whether or not there are past buddhas
present. The jatakas that feature in the Buddha’s final-life story, however,
are concerned with neither chronology nor progress.

Both types of jataka—with and without buddhas of the past—can serve
to demonstrate the Buddha’s path, albeit not in a systematic form, but they
may offer different lessons in terms of emulation. As Reiko Ohnuma has
commented,?® the distinction between these two different types of story
serves to highlight the great benefits brought by a buddha, who activates
a powerful field of merit that means it is no longer necessary to give away
one’s own body. Indeed, the many avadana stories that demonstrate the ex-
traordinary benefits that come from a simple gift to a Buddha or Buddhist
object (such as a stilpa or Buddha-image) align with the jatakas in which
the Buddha himself experiences such benefits.?” This would imply that Bud-
dhists should emulate the simple acts of service or devotion practiced by
the Buddha in, for example, the second decade of the Avadanasataka. Yet it
is not these, but rather the more extreme acts of the fourth decade that are
presented as worthy of emulation.

Another area of consideration is what it even means to emulate a great
deed of the Buddha-to-be. Being inspired to follow the example of the Bud-
dha may not, of course, imply that one has become a bodhisattva, for some
of the tales allow for the possibility of a weaker form of emulation. Thus
in the fourth decade of the Avadanasataka the lesson that is presented to
the monks at the end of each story is a general one which does not require
extraordinary resolve. For example, after a story of the Bodhisattva giving

2 Appleton 2015b: 21
26 Ohnuma 2007: 43.

27 While I find Ohnuma’s analysis very valuable, I do not agree with her mapping of

these two types of story onto jataka (times of no buddha) and avadana (times of
merit-making in the dispensation of a buddha). As we have seen, the Avadanasataka
labels both sorts as avadanas, while the Buddhavamsa stories were eventually in-
cluded in the Jatakatthavannana through the Nidanakatha.
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away his last mouthful of food the monks are told to give gifts and make
merit (Avadanasataka 32), while the Bodhisattva’s bodily sacrifice in return
for a verse of the dharma should inspire the monks to revere the dharma
(Avadanasataka 35 and 38). As the Mahavastu (1.105) acknowledges, ex-
traordinary acts of sacrifice are only performed by advanced bodhisattvas.
Emulation may therefore be merely a weak reflection of the Buddha’s ac-
tions, just as the Bodhisattva’s gift of his eyes as King Sivi has inspired Sri
Lankan Buddhists to donate their corneas at death.” Presenting jarakas as
exemplary does not necessarily imply that they are advocating a bodhisat-
tva path, though of course this can come into play in some textual contexts.
Indeed the placing of Sakyamuni in a lineage of buddhas implies both that
emulation is possible and that it is rare.

Finally, we might ask whether or not those jatakas that are not presented
as exemplary, such as those that pepper the Buddha’s final life story in the
Mahavastu and many of those in the Jatakatthavannana, have anything to
tell us about Buddhist paths. A repeated refrain from the Mahavastu might
give us a clue to how we might interpret such stories. Seven of the jataka sto-
ries in this text end with the words: “Thus the Blessed One, free [now] from
affliction, fear and sorrow, related in the midst of his community of monks
this birth of his, the immeasurably great suffering of the ups and downs of
his former conduct.”? Is the message here that jataka stories illustrate the
tedious round of rebirth, the repeated ups and downs of life that bring about
suffering? If this is indeed the case, we might see the inclusion of jataka
stories in texts that emphasise the eventual liberation of the Buddha (includ-
ing both the Mahavastu and the Jatakatthavannand) as using the tales to
amplify the importance of that attainment. They are the mundane backdrop
from which the Buddha finds escape. As such the stories exemplify samsara
rather than the path out of it, but in so doing they inspire Buddhists to follow
the path taught by the Buddha.*

It should now be apparent that there are many different insights that a
study of jataka stories can contribute to our understanding of how Buddhist

2 Simpson 2004: 843-847.

¥ evam idam aparimitam bahuduhkham | uccanicam caritam puranam || vigatajva-

ro vigatabhayo asoko svajatakam | bhagavam bhasati bhiksusamghamadhye || —
Mahavastu 1.282, 2.94, 2.188, 2.237, 3.26, 3.90 and 3.300.

30 T make a similar argument in relation to the Jatakatthavannanda in Appleton 2010,
117-118.



INDIAN JATAKA LITERATURE AND THE WAY TO BUDDHAHOOD 95

paths were conceived of. Stories, as many scholars now acknowledge, have
the important ability to explore ideas as much as they outline or communi-
cate them. Jatakas are not, of course, the only genre of Buddhist narrative
that is used to explore paths—many people have experienced the power of
a good story of karmic consequences, for example, or the story of grieving
KisagotamT or the reformed murderer Angulimala—but the jataka genre is
uniquely able to shed light on conceptions of the path to buddhahood. In
particular, jataka stories speak to an important question that is central to
Buddhist ideology and practice: Is the Buddha’s path one that others can fol-
low? The answers to this question may not be straightforward, but they are
certainly valuable.

Bibliography

Primary Sources

Avadanasataka
References are to story number or page number in:
J. S. Speyer, ed., Avadanacataka: A century of edifving tales belonging
to the Hinayana. The Hague: Mouton & Co., 1958 [1902—09].
See also:
Appleton 2020 (listed under Secondary Sources below).
Léon Feer, trans., Avaddna-Cataka: Cent légendes bouddhiques. Am-
sterdam: APA-Oriental Press, 1979 [1891].
P. L. Vaidya, ed., Avadana-sataka. Darbhanga: The Mithila Institute,
1958.

Buddhavamsa
I. B. Horner, trans., The Minor Anthologies of the Pali Canon, Part
1II: Chronicle of Buddhas (Buddhavamsa) and Basket of Conduct
(Cariyapitaka). Oxford: Pali Text Society, 1975.
N. A. Jayawickrama, ed., Buddhavamsa and Cariyapitaka. London:
Pali Text Society, 1974.

Cariyapitaka
I. B. Horner, trans., The Minor Anthologies of the Pali Canon, Part
1II: Chronicle of Buddhas (Buddhavamsa) and Basket of Conduct
(Cariyapitaka). Oxford: Pali Text Society, 1975.



96  NAOMI APPLETON

N. A. Jayawickrama, ed., Buddhavamsa and Cariyapitaka. London:
Pali Text Society, 1974.
Jatakamala
References are to story number or verse numbering as in GRETIL edi-
tion of:
P. L. Vaidya, ed., Jataka-mala. Darbhanga: Mithila Institute, 1959.
See also:
Peter Khoroche, trans., When the Buddha Was a Monkey: Arya Sira’s
Jatakamala. Chicago & London: University of Chicago Press, 1989.
J. S. Speyer, ed., The Jatakamala: Garland of Birth-Stories of Arya-
stira (Sacred Books of the Buddhists, vol. 1). London: Henry Frowde,
1895.
Jatakatthavannana
References are to story number or volume and page of:
V. Fausbell, ed., The Jataka Together with its Commentary being Tales
of the Anterior Births of Gotama Buddha, 6 vols. London: Triibner &
Co., 1877-96.
See also:
Naomi Appleton and Sarah Shaw, trans., The Ten Great Birth Stories of
the Buddha: The Mahanipata of the Jatakatthavannana. Chiang Mai:
Silkworm, 2015.
E. B. Cowell, ed. — several translators, The Jataka, or Stories of the Bud-
dha’s Former Births, 6 vols. Cambridge University Press, 1895-1907.
Mahavastu
References are to volume and page of:
Emile Senart, ed., Mahavastu, 3 vols. Paris: Imprimerie Nationale,

1882-97.
See also:
J. J. Jones, trans., The Mahavastu, 3 vols. London: Luzac & Co.,
1949-56.
Secondary Sources
Appleton 2010

Naomi Appleton, Jataka Stories in Theravada Buddhism: Narrating
the Bodhisatta Path. Farnham: Ashgate, 2010.



INDIAN JATAKA LITERATURE AND THE WAY TO BUDDHAHOOD 97

Appleton 2015a

, “The Buddha as Storyteller: The Dialogical Setting of Jataka
Stories”, in Laurie Patton and Brian Black (eds.), Dialogue in Early
South Asian Religions: Hindu, Buddhist, and Jain Traditions. Farnham:
Ashgate, 2015, pp. 99-112.

Appleton 2015b

, “The Jataka-avadanas’ of the Avadanasataka: An Explora-
tion of Indian Buddhist Narrative Genres”, Journal of the International
Association for Buddhist Studies 38 (2015), 9-31.

Appleton 2020

, Many Buddhas, One Buddha: A Study and Translation of
Avadanasataka 1-40. Sheffield: Equinox [forthcoming 2020].

Ohnuma 2007
Reiko Ohnuma, Head, Eyes, Flesh, and Blood: Giving Away the Body
in Indian Buddhist Literature. New York: Columbia University Press,
2007.

Rahula 1978
Telwatte Rahula, A Critical Study of the Mahavastu. Delhi: Motilal
Banarsidas, 1978.

Reynolds 1997
Frank E. Reynolds, “Rebirth Traditions and the Lineages of Gotama:
A Study in Theravada Buddhology”, in Juliane Schober (ed.), Sacred
Biography in the Buddhist Traditions of South and Southeast Asia. Ho-
nolulu: University of Hawai‘i Press, 1997, pp. 19-39.

Simpson 2004
Bob Simpson, “Impossible Gifts: Bodies, Buddhism and Bioethics in
Contemporary Sri Lanka”, The Journal of the Royal Anthropological
Institute 10,4 (2004), 839—-859.

Strong 1979
John S. Strong, “The Transforming Gift: An Analysis of Devotional
Acts of Offering in Buddhist Avadana Literature”, History of Religions
18,3 (1979), 221-237.

Strong 2011

, “The Buddha as Ender and Transformer of Lineages”, Reli-
gions of South Asia 5,1-2 (2011), 171-188.



98  NaoMI APPLETON

Tournier 2012
Vincent Tournier, “The Mahavastu and the Vinayapitaka of the
Mahasamghika-Lokottaravadins”, Annual Report of the International
Research Institute for Advanced Buddhology 15 (2012), 87-104.

Tournier 2017

, La formation du Mahavastu. Paris: EFEO, 2017.




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”.



112 VINCENT ELTSCHINGER

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.”
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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
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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”.
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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”.



ASVAGHOSA ON THE PATH, MINDFULNESS, AND CONCENTRATION 137

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

121

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.

136

137



144  VINCENT ELTSCHINGER

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
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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

167

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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CHAPTER IV

Stairway to Heaven and the Path to
Buddhahood: Donors and Their Aspirations
in Fifth- and Sixth-Century Ajanta’

VINCENT TOURNIER, ECOLE FRANCAISE D’EXTREME-ORIENT, PARIS

Voialtri pochi che drizzaste il collo
per tempo al pan de li angeli, del quale
vivesi qui ma non sen vien satollo,
metter potete ben per I’alto sale

vostro navigio, servando mio solco
dinanzi a ’acqua che ritorna equale.

Dante, La Divina Commedia,
Paradiso 2:10-15

Dedicato alla memoria di Stefano Zacchetti

Introduction

The important soteriological trend placing at its core the ambition to become
a perfect buddha progressively suffused Indian Buddhism throughout the
Middle Period, that is, between the first and sixth centuries CE. At the be-
ginning of this period, the ambitious virtuosi embarking on and promoting
this Bodhisattvayana were likely a minority, although their dynamism and

I am grateful to the dearly remembered Luis Gomez for enabling the occasion of my
first visit to Ajanta, to his pupil Leela Wood for her enthusiastic guidance at the site
and for facilitating my access to some of the caves, and to Arlo Griffiths, bhikkhunt
Dhammadinna, and Nicolas Morrissey for their comments and corrections on drafts
of this article.

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. 177-248.
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influence in some regional centres such as Greater Gandhara was far from
negligible. Across South Asia, evidence of various kinds concurs in identi-
fying the late fourth to early sixth century as marking a shift, when the ideas
propounded by the Bodhisattva movement became, so to speak, the “main
stream”. Through a stratigraphic study of some of the canons, whose bound-
aries were the object of a constant effort of definition during this period, one
can observe how this ideal was endorsed by several monastic orders.' At the
same time, the study of manuscript troves such as those found in Gilgit and
in the Bamiyan valley allows a glimpse into the religious eclecticism of local
communities, and into the stratification of archives.

The public impact of the Bodhisattva movement may also be measured
by tracing shifts in the ideology of merit. To explore this issue historically,
literary sources—and in particular those texts concerned with the genera-
tion and assignment of merit—need to be considered in close connection
with epigraphical, visual, and archaeological evidence. These sources gen-
erally do not present a coherent picture of a gradual path to liberation in the
same way as doctrinal works. Yet, the study of what religious agents define
as their goal(s) may allow some understanding of the multi-life trajectory
that bodhisattvas expected for themselves. It is particularly informative to
scrutinize statements of motivation that accompanied pious donations: these
contain numerous expressions marking donors’ aspiration to Awakening
(pranidhana) or other indications of their soteriological outlook.

Inscriptions, which are predominantly donative in genre, yield very in-
teresting information on the evolution of religious aspirations among Bud-
dhists, and thus constitute the primary material of this enquiry.” In the epi-
graphic corpus of the Deccan, on which my research currently focuses, these
donative inscriptions can be subsumed under two main categories:® (1) For-
mulaic records in prose, sometimes accompanied by verse quotations. These
are generally written in Sanskrit from the fourth century onwards, but this
language remains heavily permeated by Middle Indo-Aryan features and is
subject to the influence of the vernaculars. (2) Ornate ad hoc compositions,
whether copper-plate land grants or stone inscriptions. After the fading of

For a contribution to that issue, with a focus on the Mahasanghika schools, see
Tournier 2017: 255-351.

For a survey of donative inscriptions of the Eastern Ghats, across the whole of the
Middle Period, see: Tournier in preparation.

For a typology of epigraphic records across South Asia, see Salomon 1998: 110—126.
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Middle Indo-Aryan languages in the epigraphic medium, they are usually
composed in a more polished kind of Sanskrit and not uncommonly in verse.
While short donative inscriptions have proven useful to map the spread of
formulae employed to express religious aspirations, ornate records are quali-
tatively important, since they showcase the background and motivations of
individual donors. Both types also draw on a pool of literary and scriptural
tropes, which provide us with glimpses of the circulation of texts and the
evolution of normative discourses. This is especially valuable in regions like
the Deccan, where so little is known of the literary traditions of the regional
Buddhist communities. Both epigraphic text-types attest to the spread of
formal assignment of the merit arising from a gift to the goal of Buddhahood
in the fifth and sixth centuries.

This phenomenon might in turn be related to broader evolutions in men-
talités and ritual praxis, such as the increasing identification at that time of
the Buddha with his image. Gérard Colas has suggested that, by the fifth
century, the identification of the icon as a sentient and a juridical person had
spread widely across Indian religious traditions.* In the Buddhist case, this
was anticipated by several centuries, with the treatment of the relics—and,
by extension, the stiipa—as a sacred receptacle of his qualities and as a le-
gal substitute. But the understanding of the Buddha’s image as (one of) his
corps substitué(s)—to borrow Paul Mus’ famous expression—indeed would
appear to come into full bloom around the period identified by Colas. This
phenomenon is also accompanied, between the third and the fifth century, by
evolutions in monastery layout. The mature plan ensuing from these devel-
opments allocates the “perfumed chamber” (gandhakuti) or cella where the
Buddha(-image) is established to the centre of the back wall of monasteries.
As noticed by Gregory Schopen, this period is also marked by unambiguous
references in inscriptions to the Buddha as a permanent resident.®

The evolution sketched here may in part account for the spread of aspi-
rations to Buddhahood in the epigraphic record. Indeed, a crucial concern
for candidates to Awakening was precisely that their aspiration be somehow
witnessed and validated by a buddha. In narrative literature, pranidhanas

4 Colas 2012: 109-122. As specified by the author, this identification was also con-
tested in some circles, for instance among Mimamsakas.

5 On the antecedents to this layout, see Dhavalikar 1981; Owen 2001. On the term
gandhakutt, see recently Schopen 2015.

¢ Schopen 1990.
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are generally conceived in the presence of a buddha, and they have a strong-
ly emulative tone. There was no agreement at the time about what or who
qualified as a valid witness, and while a conservative point of view insisted
that it be a living buddha, others recognized the possibility of aspirations
formulated in front of a stipa, an image, or at the bodhimanda.” And indeed,
manuals for bodhisattvas and ritual texts used in their daily practice also
make frequent reference to the presence of images in the ceremonies during
which the practitioner conceives the aspiration to Buddhahood, or receives
the rules of bodhisattva training (bodhisattvasiksa).* Moreover, some of the
iconographic types that were especially popular in the period considered
here were inspired by the donors’ wish to identify themselves with the awak-
ened state they were aiming at, or by their eagerness to gain assurance that
their wish would be fulfilled.’

Although the representation of and identifications with Buddhahood may
have played a central role in devotional activities of the late Middle Period,
it would seem far too schematic to suppose that perfect Awakening was the
sole goal motivating the act of giving. The present contribution will attempt
to determine how donors self-identifying as bodhisattvas in fact harmoni-
ously combined and hierarchically structured mundane and supramundane
goals. I will argue that both categories of expectations are in fact reconciled
by an implied multi-life path to liberation, whereby benefits such as auspi-
cious rebirths serve, inter alia, as markers of one’s progress toward Awaken-
ing. I will also suggest that, at the prominent and well-documented site of
Ajanta, the concern for rebirth among gods and high-born, beautiful human
beings, may well relate to the commemorative dimension of many of the
fifth- and sixth-century cave dedications. The jewel of a site that is Ajanta
has been scrutinized from multiple angles and has been the focus of an in-
timidating number of publications. Nevertheless, I would like to suggest that
a close, context-sensitive, (re-)reading of the epigraphic record can still yield
precious clues for the historian of Buddhism. To illustrate my point, I will
draw on two examples: (1) a series of short donative inscriptions transmit-
ting a formulaic assignment of merit along with a scriptural quotation; (2) an
elaborate record in verse composed by a prominent monastic donor and rep-

7 See Tournier 2014: 38—40.
See, for instance, the discussion in Griffiths 2020.

®  On the Maravijaya iconographic type and its coexistence with inscriptions express-
ing aspirations to reach the Awakening of a perfect buddha, see Tournier 2014.
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resenting a unique document for understanding the ideology of the gift cur-
rent in that time and place.

Part 1: For the Supreme Knowledge, and High
Births Along the Way

Gregory Schopen, whose ground-breaking scholarship has inspired much of
the present study, has analysed on several occasions the spread of a donative
formula from the fourth century onwards in inscriptions and manuscripts
colophons.” The formula patches together two textual blocks,! one present-
ing the gift itself (with deyadharmo ’yam followed by title and name), the
other by assigning the merit (punya) arising from it to a given goal. This
goal is most commonly the attainment of “supreme knowledge” (anuttara-
Jhana-avapti), typically—if not always clearly'>—by all beings. Following a
pan-Indian conception according to which merit can be divided into shares, '
a supplementary clause (typically constructed with -pirvangamam krtva)
commonly identifies a group of persons that are prioritized as beneficiaries.
The “supreme knowledge” can now safely be equated with perfect Awaken-
ing, which implies that donors adopting this formula may have espoused a
soteriological model consistent with the Bodhisattvayana. The supramun-
dane aspirations that this formula conveys diverge at first sight from what
is found in earlier donative records. According to Schopen, these records,
when they contain a formal assignment of merit towards a specific aim, men-
tion a variety of goals, such as health or the well-being of one’s dead parents,
and more rarely nirvana. Schopen therefore contrasted earlier “Hinayana in-
scriptions” where dedications of merits are concerned with “something less
than the religious goal sanctioned by the literary tradition”, with “Mahayana
inscriptions” where “the merit of the act [...] is always said to be intended
specifically for the attainment of anuttarajiiana”.'* He continued that “in
none of our Mahayana inscriptions is merit ever transferred to deceased par-

10 See Schopen 1979; 1985; 2000. For further references, see Tournier 2018: 4445,
nn. 60, 66, 70.

" See the outline in Tournier 2018: 44.
12 Tournier 2014: 36—42.

13 See, e.g., Hara 2002: 106fF.

4 Schopen 1985: 38-39.
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ents or for such things as conferring health or granting long life”.!* Schopen’s
presentation did not do full justice to the complexity of the data, and this was
in part due to a division of the record—very common in the 1980s, but now
outdated—into discrete entities labelled Hinayana and Mahayana. First,
even before the influence of the Bodhisattva movement became significant,
the soteriological goal of nirvana gained some currency in certain regional
corpora, at least from the third century onwards.!'* Moreover, mundane bene-
fits do occasionally coexist with the supreme goal—whether it be nirvana or
samyaksambodhi—in epigraphic formulae.” While Schopen’s assumption
with respect to so-called formulas of “merit-transfer” is essentially correct
for fourth to sixth-century donative records aiming at Buddhahood, con-
sideration of the formulae in their broader context at Ajanta allows for a
refinement of our understanding of donors’ motivations. Indeed, a qualita-
tive approach to individual inscriptions reveals that donors who considered
themselves as en route for Awakening at the same time nourished lower
expectations, and in particular aimed at auspicious rebirths for themselves
and for their relatives.

Out of the ninety-seven inscriptions recovered so far from Ajanta, for-
ty-seven—whose beginning is preserved—introduce the gift with deya-
dharmo ’yam. All of these inscriptions—save one, Ajl 17, to be considered
below—are engraved in relation to images described by Walter Spink as
“Intrusive” in the sense that they seem not to have been part of the original
iconographic planning of the caves in which they were found. According to

15 Schopen 1985: 43.

16 Half of the forty-four inscriptions from Andhrade$a engraved during the period

roughly coinciding with the Tksvaku rule, which mention donors’ motivations,
hence identify nirvana as a goal. One has to account for the fact that many of these
inscriptions are connected to a single individual, the prominent upasika Cantisiri,
and were engraved at the mahdcaitya of Nagarjunakonda. But if we consider the
single individuals involved in patronage, still eight of the twenty-two donors men-
tion nirvana as a goal in their records. None of the inscriptions of this sub-corpus
mention anuttarajiiana or Buddhahood. For more details, see: Tournier in prepara-
tion.

17 In the Nagarjunakonda corpus, see for instance inscriptions EIAD 24 and 28 in the
online corpus Early Inscriptions of Andhradesa (http://epigraphia.efeo.fr/andhra),
where Cantisiri’s aim at nirvana coexists with the granting of long life and victory
of the king, who was the donor’s son-in-law. I will return to the interesting formula
used in ETAD 136, a sixth-century inscription from Jaggayyapeta, in the conclusion
to this study, pp. 219-220.
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Spink, these intrusive dedications appeared around the year 480 CE, shortly
after the demise of the last significant ruler of the Vatsagulma branch of the
Vakatakas, Harisena (ca 477-478)."® Spink’s chronology year by year—and
even month by month!—of the developments at the site represents, in the
words of Oskar von Hintiber, a “chronological wonderland”."” It cannot how-
ever be simply dismissed as a work of historical fiction, for the rich evidence
Spink has accumulated over decades may still serve our understanding of the
development of the site, as long as relative chronology is concerned.? Thus,
it seems indeed possible that many of the small donative inscriptions in the
major caves may have flourished once the patronage of whole caves by elite
donors had dwindled. Until a detailed palacographic analysis of the corpus
is carried out, we can provisionally assume a tentative dating of this sub-cor-
pus to the late fifth and the sixth century. Out of these donative inscriptions,
at least twelve included the formula assigning the merit produced by the gift
to the attainment of supreme knowledge.? Two of these inscriptions, as well
as a third one containing the simpler deyadharmo ’yam phrase, have in com-
mon an additional stanza, placed either before or after the donative formula.
The first of these inscriptions (Ajl 90) is found on the right wall of the cella
of the small cave XXII, below what is certainly the best example of a popular
motif at the site, namely the series of eight buddhas, including Sﬁkyamuni,
his six predecessors, and Maitreya.?? Each buddha is seated under his bodhi-
tree, of a distinct kind, and above each tree a label indicating its name was
painted. In a first band below each buddha, another set of labels state their
names. It is below a frieze with geometrical patterns that the donative record

' This dating of Harisena’s death is accepted by Bakker 1997: 49. Ajay Mitra Shastri
(1997: 203-205) situates instead the ruler’s death around 510.

See Hintiber 2008: 66. For a detailed unpacking of this chronology, see Spink 2005—
2016, vol. I'V.

See the remarks in that sense, formulated in a letter by H. Stietencron, reproduced
in Spink 2005-2016, vol. I: 23-26.

2 These are nos. 11, 14-18, 65, 70-71, 73, 90, and 94 in Cohen’s catalogue (2006),
the numbering of which I follow here (referring to individual inscriptions with the
abbreviation AjI). The exact number of cases is very difficult to evaluate, since the
later part of these records is often lost. As previously noted, some of the Ajanta
inscriptions end before the mention of anuttarajiana, merely directing the merit
produced to all beings (sarvasattvanam), without further characterizing the benefit.
See Tournier 2014: 40, n. 158. Cf. McCombs 2014: 350-351, 357-358.

22 On this motif at Ajanta, see Zin 2003: 457-469.

20
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proper is found, apparently written by the same hand. The wall has been
heavily damaged between the publication of an eye copy prepared for John
Griffiths in 1896 and today (figs. 1 and 2). This is particularly unfortunate for
the epigraphist, since only hand copies of the inscriptions were published so
far, and these do not allow confident verification of the reading proposed by
former editors. The donative inscription consists of two parts (marked A and
B) that are separated by a vertical line, and can be read as follows:*

A. (1) (Y de)///yadharmmo yam sakyabhikso(r) ma[sa] ? 7 + +++++ +
++++++++H+H+H 0+
+++++ + + + + (sarvasatva)nam anuttara[jiia|navaptaye |

B. [saurti]pyasaubhagyagunopapamnna
guptendriye bhasvaradipta[yas te]
bhavamnti [lo](ke) nayanabhirama —
(2) ye karayamti[ha jiJnasya bimbam |
1. ( de)yadharmmo yam deya dharmmo yam 1; 9§ deyadharmmo yam Ch, C.
sakyabhikso(r) ma[sa] ? ? + + Sakyabhikso masarasaila ... 1; Sakyabhikso(r)
ma(ha)yana ... Ch, suggesting to reconstruct ma(ha)yanayayinah; Sakyabhikso
m aparasaila .i C, suggesting a reconstruction aparasaila(n)i(kayasya) (sic, for
-nikayasya). 0 +++++++++++++++++++++++ + (sarvvasatva)-
nam ... ni susya matapitr ... tranya .. sarvvasatvanam 1; ... (sarvasatva)nam Ch;

2 The editions of all inscriptions discussed in this article were made from a prelimi-

nary set of photographs taken in December 2012 and checked against the original
during my second visit to the site in January 2017. Unfortunately, I lacked the equip-
ment to produce publishable photographic documentation of most inscriptions dis-
cussed here. Besides Cohen’s 2006 reading (marked C), variant readings by Indraji
(I) in Burgess and Indraji 1881: 88, and Chakravarti 1955: 112 (Ch) are given in the
apparatus. The editorial conventions adopted throughout this article for inscriptions
follow those of the EIAD corpus. Hence, physical line numbers are given in paren-
theses and bold face; square brackets [ ] surround readings of damaged aksaras; pa-
rentheses () editorial restorations of lost text; angle brackets ( ) editorial additions of
omitted text; double angle brackets { )) an insertion due to the engraver (or scribe in
charge of painted inscriptions); question marks represent entirely illegible aksaras;
the sign + aksaras that are entirely lost; the diamond symbol ¢ horizontal space left
blank in the text layout (for punctuation or other purposes); triple slash /// the left or
right edge of the support if it is fragmentary. In the few instances where a reading of
a manuscript is provided, I follow the closely related conventions established by the
editors of the Scheyen collection.
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.. niyasya ... [uJtranya . [o] [saJrvvasatvanam C.** -pamnna Ch, C; -panna 1.
Emend -panna. guptendriye gunendriyair 1, gunendriye Ch, C. This is unlikely to
constitute a rare case of nom. pl. in -e (on which, see BHSG § 8.80). Following the
reading of the parallel in AjI 52, emend guptendriya. bhasvaradipta[yas te|] Ch, C;
bhasvaradiptayaste 1. bhavamnti [lo](ke) bhavanti te 1, Ch, C. Ch suggests reading
(cai)te. nayanabhirama — nayanabhirama 1, C; nayanabhirama | Ch. The sign —,
besides marking the end of a pada, points here at the continuation of the text in the
line below. 2. bimbam | Ch; bimbam 1, C.

This is the pious gift of the Sakyabhiksu Masa... for the attainment
of the supreme knowledge (by all beings—priority being given to ...
his parents?).

Reborn® with the qualities of beauty and prosperity, they become
of well-protected senses and, resplendent as the sun, are a delight to
look at in the world, they who commission here (i.e., in this life) an
image of the Jina.

The interpretation of the word coming immediately after the monastic title
Sakyabhiksu has been much debated. Only the first aksara and part of the
second are preserved today (see fig. 3), and so it is impossible to be sure what
this part of the formula originally read. To me, the most likely hypothesis
is that the word following the monastic title was either an indication of the

24

25

The lacuna of ca 24 aksaras after the space, and before (sarvasatva)nam, whose
reconstruction is rather secure, suggests there was a formula of assignment of merit
starting with yad atra punyam tad bhavatu, followed by a clause determining the
primary beneficiaries of the gift. In light of their common mention at Ajanta, these
would have probably consisted of the donor’s parents, as also suggested by the hand
copy on which Indraji’s and Cohen’s readings are based. Perhaps the formula origi-
nally read matapitrpirvangamam krtva since this parenthetical clause—common
outside Ajanta—is also partly attested in AjI 65, to be discussed below. But this is
unsure.

Previous translations of this oft-cited stanza have rendered upapanna as “possessed
of”” (Salomon and Schopen 1984: 120; DeCaroli 2015: 129), “endowed with” (Cohen
2006a: 331; Skilling 2017: 28) or “possess” (Vinita 2010: 217). In Pali (DP, s.v. upa-
pajjati) and Buddhist Sanskrit (BHSD, s.v. upapadyate), this past participle can both
mean “reborn” and “endowed with”. I am inclined to opt for the first interpretation
on three grounds: (1) the use of ika in pada d implies a contrast between the present
condition of the donor and his future enjoyment; (2) the scriptural context of the
stanza (on which see below, pp. 191-192) makes it clear that the stanza is con-
cerned with future rebirths; (3) upapanna is unambiguously used, in composition
with abhijana-, in the sense of being (re)born, in st. 14 of Ajl 93, thereby proving
that this meaning of the word was current at the site.
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monk’s name or a toponym pointing to his origin or place of residence.? It is
much less likely that precisely this damaged word was the only occurrence
of the word mahayana at the site.?’ Similarly, it is highly problematic to see
in it a rare mention of a Buddhist nikaya—that of the Aparasailas.” Indeed,
no Buddhist order is otherwise named in the epigraphic record of Ajanta,

26

27

28

This is already the interpretation of Burgess and Indraji 1881: 88, which is also fol-
lowed by Morrissey 2009: 69—71 and McCombs 2014: 342, n. 86.

Chakravarti (1955: 112), who affirms he read the inscription from the original, pro-
poses that the reading “may have been the usual Mahayanayayinah”. There is how-
ever a clear vertical stroke to the right of the second aksara, which excludes its being
read ha. Moreover, in inscriptions where the epithet pravaramahdayanayayin occurs,
it generally precedes the title Sakyabhiksu (or, for that matter, paramopasaka). See
Schopen 1979: 10, where the only apparent exception to this pattern is provided by
the inscription under discussion. See also Mitra 1998: 285.

Cohen (1995a: 11) confidently claimed that “[i]n the place where the previous epigra-
pher had found ‘Mahayana,’” I discovered the term Aparasaila”, which he interprets
as pointing to the nikaya belonging to the Mahasanghika fold. There are reasons to
be suspicious of Cohen’s edition of this inscription, since in particular he does not
use any bracket indicating the parts of the word that were damaged or lost on the
wall that he claims to have examined. Cohen expresses his intention “to publish a
more technical assessment in the near future”, but when indeed he did in his 2006
publication of the Ajanta corpus, he kept his reading aparasaila (without brackets),
ignoring the fair criticism of method formulated in Schopen 2000: 17, n. 31. There
is no reason to suspect that Cohen saw and recorded the inscription in a better state
than it was in 2012, when I could access it. Indeed, the only picture of the cave XXII
painting he published, in support of an unrelated argument (2006b: 76, fig. 3.2),
shows the fresco in a similar state to the one I myself witnessed. That the portion
of plaster bearing the word in question was already lost to the epigrapher by 1991
at the latest is shown by Leese 1991: fig. 18. One cannot escape the conclusion that
Cohen has in fact relied on the eye-copy published in Griffiths 1896: pl. 91, which he
holds (2006a: 331) to provide “the best evidence for the first part of the inscription”.
Since, for the second part of the inscription, where the eye-copy can be compared to
the preserved inscription, Cohen has to admit that the former “clearly deviates from
the actual inscription here”, there is no particular reason to trust that it was reliable
only in the half of the inscription that is lost. It should thus be altogether discarded.
Even admitting the possibility of reading pa instead of sa, Cohen does not account
for the fact that the aksara following kso is not an initial °a or a ra, but a clear ma.
In his 2006 edition, he seems to be treating it as an epenthesis (although he does not
say so0), but the use of the sandhi consonant -m- after an -o—itself an odd gen. sg.
ending—is extremely rare; see BHSG § 4.59; von Hintiber 2014: 87. This rarity even
further complicates Cohen’s hypothesis.
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and the other presumed exception is also almost certainly a red herring.”
Furthermore, the Aparasailas are otherwise only known in inscriptions from
Andhra,* the other presumed exception from Maharashtra being—once
again—the result of a fanciful reading.”’ Therefore, while Schopen ought,
as | have argued elsewhere, probably not to have dismissed the possible co-

29

30

31

Ajl 58, an inscription painted at the feet of a buddha on a pillar from cave X, reads
as follows, according to Cohen: vi(pa)[svi] samyafk]sambu[ddhah] cetika ? rikasya.
My inspection of the inscribed pillar did not allow me to improve this reading sub-
stantially. After the genitive, the inscription breaks off, and the formula must at least
have originally included the name of the donor. Dikshit has suggested (1942: 63)
identifying the word cetika with the name of the Caitika/Saila school, a hypothesis
developed by Leese (1991: 136—140) and Cohen (1995a: 9—11 and, less forcefully,
2006a: 304). See also Zin 2003: 374f. However, the compound in the genitive must
probably be reconstructed as cetika(va)rikasya and be considered a monastic title
pointing to the monk in charge of a shrine. On monastic titles in -varika/-caraka,
see Silk 2008a: 101-125; Kieffer-Piilz 2010: 78—79. Dikshit’s theory according to
which the Caitika school of Andhra was also attested in Junnar (IBH, Junnar no. 18)
and Nasik (IBH, Nasik no. 9) is equally speculative.

I return to this evidence in: Tournier forthcoming.

Dikshit (1942) again has argued for the occurrence of this school’s name in Kanheri
cave LXXVI. However, upon personal inspection of the stone (see also fig. 4) his
reading atha apariselesu, accepted by Gokhale (1991: 91), whose reading is repro-
duced in Tsukamoto’s corpus (IBH, Kanheri no. 38, 1. 6), is clearly mistaken. Bracket-
ing the details about the donor’s relatives, the donative formula may be read as follows
(with the variant readings of Gokhale [G] and Biihler [B] in Burgess 1883: 85):
(2) pava®itikaya sa[pa](ya) [...] (4) lena deyadhama ¢ paniyapodhi ca ¢ [...]
(6) catudise bhikhusaghe ¢ °athasu puri[s](esu) + + (7) lesu ¢ patithapita ...
2. pava®itikaya G; pavaitikaya B. 4. paniya- B; paniya- G. 6. °athasu puri[s](esu) + +
lesu- athasu purifsesu] lesu B; atha apariselesu G. Comparison with the following line makes
it clear that at least one and probably two more aksaras were originally engraved after puri-
[s] (esu), thus making G’s reading all the more unlikely. The frequent occurrence of the term
sapurisa (Skt. satpurusa) in early epigraphic records, and the possibility that sa has been
dropped after su in the engraving process through pseudo-haplography, make it tempting to
restore (sa)purifs](esu).
The female renunciant Sapa [...] has established as pious gift this cave as well as a
cistern [...] for the community of the four directions, for [use by] eight (excellent?)
individuals...

There is thus nothing in this donative formula that hints at the monastic order of the
recipients.
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existence of the anuttarajiiana formula with named nikayas,** epigraphic
evidence from Ajanta cannot be safely used as evidence against his claim.

As far as this site is concerned, the Miilasarvastivada is the only nikaya
which we can reasonably suspect to have been present at Ajanta in the fifth
to sixth centuries. The (or rather a) Vinaya of this school was likely the most
influential source for visual narratives painted at the site, and its prescrip-
tions for the decoration of a monastery likely informed the iconographic
programs of the fully painted caves (i.e., caves I, I, XVI, and XVII).* As we
shall shortly see, the source of the stanza featured in the second part of the
cave XXII inscription was transmitted along with Miilasarvastivada scrip-
tures in the region of Gilgit.**

Indeed, the importance of this inscription lies not so much in the elusive
word following the title sakyabhiksu, but in the well-preserved second part.
The stanza in Upajati meter it contains, connecting image dedication to aus-
picious rebirth, is known to occur in one other painted inscription (Ajl 52),
found on a lotus below a standing buddha in varadamudra painted on a
pillar of cave X (figs. 5 and 6). In light of the better-preserved inscription at
cave XXII, I would propose the following edition, distinguishing as above
between the two textual blocks:*

32 Tournier 2018: 43—46, confirming a suggestion first made in Tournier 2014: 4243,
with n. 163.

3 See Przyluski 1920; Lalou 1925 and 1928; Schlingloff 1988; Zin and Schlingloff
2007. Mention should also be made of Aryasiira’s Jatakamala, verses of which are
quoted in extenso in three captions of cave II. See Liiders 1903; Schlingloff 1988,
esp. chap. 14, 15, 23; Hanisch 2005, vol. I: xiii, n. 1. On roughly coeval manu-
script fragments from Bamiyan and the Turfan region, see Hartmann 2002. Besides
this source, other “Buddhist classics” such as Kumaralata’s Kalpanamanditika and
Asvaghosa’s Saundarananda might also have been known and used at Ajanta. See
Schlingloft 1988: 49-58, 117—-122. Affinities interestingly exist between Kumaralata
and Asvaghosa and the (Mila-)Sarvastivadin scriptural traditions. See respec-
tively Hahn 1985: 255-256 and Eltschinger 2013a and 2013b. On Arya$iira, see
Hanisch 2005, vol. I: xvii—xx. Among Mahayana scriptures, the possibility of the
Saddharmapundarika having informed the imagery of the site is discussed in Sch-
lingloff 1988: 175—180; Schopen 2005.

On the fruitfulness of reading Ajanta paintings in connection with Gilgit manu-
scripts, see the observations of Cohen 1995b: 130.

3 Variants indicated for Indraji (I, in Burgess and Indraji 1881: 86), Chakravarti (1946:
92; Ch), and Cohen (C) are given.

34
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A. (1) (saurt)[pya](saubhagya)g[uno](papanna)
(guptendri)y[a] bhasva[rad](T)ptayas te
(2) + ++ + + (na)[yanabh](irama 0)
[ye] karayant[tha] [j]inasya bijm]bam ||

B. (3) (deyadha)rm[m]o [yam $]akyabhikso(h) [°aca]ryabhada(m)ta-
(bu)ddhasenasya

1. (saurt)[pya](saubhagya)g[uno|(papanna) ... [; ... guno ... Ch, C; (guptendri)-
y[a] bhasva[rad|(T)ptayas ...ndriya bhasuraldilptayas 1; ... ya bhasuradiptayas
Ch; bhasuradiptayas C. 2. (na)[yanabh](irama 9) ... I; ...yanabh... Ch, C. [ye]
karayant(tha] ... karayamtiha 1; ye karayamtiha Ch, C. 3. (deyadha)rm|m]o
[yam] /deyadha]rmmo yam 1; [deyadha]rm[m]o yam Ch; [deyadha]rm[m]o 'yam
C. [$]akyabhikso(h) sakyabhiksor 1; [$]akyabhikso(r) Ch, C. [°aca]ryabhada(m)-
ta(bu)ddha- acaryabhadantabuddhasenasya 1; (acarya)bhada(m)ta(bu)ddha- Ch;
(aca)r[yalbhada(m)ta(bu)ddha- C.
What was not noticed so far is that a few aksaras of the sauripyasaubhagya
stanza can also be recognized in a third inscription from cave XI (Ajl 65),
painted below a badly damaged Buddha image (fig. 7).> This inscription was
first edited by Cohen, but he misread the few remaining aksaras (see fig. 8)
that make it clear that the same stanza was represented in that inscription as
well:

A. (1) (deya)dha[rmm]o (yam) + + + + + + + + + + (matapitr)-
[p]urvvanga(mam) [kr]tva +++++++++ ? + ? + sarvvasatvana(m)
anutta[ra]jianavaptaly]e stu ¢

B. [saur]ipyasau(bha)gyag(unopa)[pan]n[a]
+4+++++++++72?
(bha)[va](m)[t](i) lok[e na](yanabhirama)
+4++++++++++

1. (deya)dha[rmml]o (deya)ddha[rmm]o C.+++++++++ + There seems to be
little more than the space needed here for the expected formula yad atra punyam
tad bhavatu. This implies either that the name of the donor was very short (i.e.,
disyllabic) or that something was omitted. (matapitr)[p]arvvanga(mam) (mata)-
[p]itr[pi]rvvanga(ma) C.+++++++++ 2+ 2?2+ (vad atra punyam tad bha)va(tu)
C. C’s reconstruction is dubious here, since the clause marking a priority among

36 Spink (2005-2016, vol. III: 113) describes it as follows: “Near the left end of the
rear wall, there was once a standing Buddha, with bodhisattva attendants, and fly-
ing dwarfs above. This group, except for the very upper portions[,] is obliterated,
but one can still make out the ja[ta] headdress of Avalokite[$]vara at the left of the
ruined main image.”
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the recipients of the merit produced as a rule occurs after tad bhavatu. Moreover, C

does not remark that the lacuna extends over ca 13 aksaras, whereas his reconstruc-

tion implies only 9 missing aksaras. [saur|apyasau(bha)gyag(unopa)[pan|n[a] ...

[ta]py asau tya ... C. (bha)[va](m)[t](i) lok[e na](yanabhirama) ... /vajtalo ... C.
That the epigraphic corpus of Ajanta yields three examples of the same stan-
za alone suffices to suggest it was considered a particularly appropriate com-
panion to inscriptions recording image donations. Given the presence of the
stanza in three different caves and taking into consideration the fragmentary
nature of many donative inscriptions, it is fairly likely that the same stanza
originally accompanied other image dedications as well. That this stanza
was extracted from an authoritative textual source was already suspected
by Salomon and Schopen, who noticed its proximity with verses found in
the Tathagatabimbakarapanasiitra preserved in Gilgit.’ Its exact source,
the Prasenajidgatha or Prasenajitpariprccha, was only recently identified,
thanks to its presence within a siitra collection preserved in a thirteenth-cen-
tury palm-leaf manuscript recovered from the Potala palace. An earlier re-
cension of this short verse-text was in fact already known from two unpub-
lished Gilgit witnesses, being part of two different Sammelhandschriften.
The editor of the Potala siitra collection, bhiksunt Vinita, collated the Gilgit
folios with her main witness and, for the verse that concerns us here, includ-
ed the text of part B of AjI 90.* Focused as she was on establishing an edition

37 Salomon and Schopen 1984: 120.

3% Prp 214-215. On the two copies of the text from Gilgit, one complete, the other frag-

mentary, see Hintiber 2014: 100, no. 13d.5; 110, no. 59c. Both copies are written in
Gilgit/Bamiyan Type II script and can thus approximately be dated to the seventh/
eighth century. On palacographical features of the complete version of the Caitya-
pradaksinagatha, transmitted in the same manuscript as the complete version of
the Prasenajidgatha, see Melzer in Tropper 2010: 56—57. The stanza that interests
us here is only preserved in the complete copy, and, on the basis of colour pictures
newly published by Kudo (2017: 62, fol. 281b8—282al) one can edit it as follows:

sauripyasaubhagyagunopapannam

gu(p)[tlendriya bhaskaradiptayas te ®

bhavamti loke nayanabhirama

ye karayamtiha jina(sya) bimbam ¢

sauriipyasaubhagyagunopapannam Emend -panna. -dipta- Emend -dipta-. gu(p)[t]en-

driya gu ? ndriya Vinita.
In the beginning of pada b, there is enough of the subscript -7a to suggest that the
reading in the Gilgit manuscript was originally gu(p)[tJendriya, as is also the case in
the Tibetan translation (reading dbang po bsdams) and in Ajl 52. Thus gunendriyair/
gunendriye should be considered simply a misreading of the cave XXII inscription
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and translation of this text, Vinita simply reproduced Chakravarti’s reading
and did not comment on this identification. It thus remained little-noticed,*
and the Prasenajidgatha’s importance for both the history of Ajanta and that
of donors’ aspirations in the Middle Period has yet to be fully established.
To that end, one needs first to determine whether the one stanza quoted at
Ajanta may be attributed with confidence to the Prasenajidgatha and not to an-
other, unknown, collection of floating verses. There is in fact enough evidence
to consider the Prasenajidgatha as the ultimate source of the quote. In the two
Sanskrit recensions, the stanza occurs as the fifth of the work, and occupies a
key position. Indeed, it occurs immediately after a brief preamble describing
the encounter between king Prasenajit and the Buddha: the former asks the
latter how to secure one’s happiness in future rebirths, in a post-parinirvana
world.*° In stanza 4, the Buddha invites his royal disciple to listen carefully to

by previous editors, and guhyendriya preserved in the later palm-leaf manuscript
from the Potala is likely the result of a scribal confusion between the aksaras pta
and /ya at some point in the manuscript transmission. In other words, all early Indic
witnesses support Vinita’s emendation of her copy-text.

% The source of the Ajanta stanza is thus not known to DeCaroli (2015: 129) and Skill-
ing (2017: 27-28), even if the latter refers (p. 33, and n. 132) to the Prasenajidgatha
as an important representative of what he identifies as the anusamsa genre.

40 Prp 212-213, st. 2:

hitasayanam karunatmakanam

tathagatanam parinirvrtanam |

vidhaya ptijam katham agrabuddhe

sukham labhante *nyabhavesu martyah ||

agrabuddhe Ms.; agrabuddheh em. Vinita. My understanding of agrabuddhe as a vocative is
also supported by the one Gilgit manuscript preserving this verse (fol. 281b6: agryabuddhe)
and by the syntax of the Tibetan parallel. Compare Silk 2013: 71.

How, supremely sagacious one, would mortals obtain happiness in other existenc-
es, by paying homage to tathagatas—who are intent on the well-being [of others],
and who have compassion as their nature—when they have entered parinirvana.

A comparable conversation, in verse, on the merit associated with image-dedication,
is for example found at the end of stitra no. 36.5 in the *Ekottarikagama. The conversa-
tion takes place between the Buddha and king Udayana, but four other kings including
Prasenajit are present. See T 125, I, 708a21-b12. The Maitreyamahdasimhanadasiitra
features a dialogue between the Buddha and Mahakasyapa disparaging monks that
would seek to make profits out of the business of buddha images. In that context, the
great disciple alludes to an earlier discourse delivered by the Buddha to Prasenajit,
according to which great merit ensues from making an image of the Buddha. See
T 310, XTI, 512b26-27, trans. Demiéville 1937: 213; D 67, dKon brtsegs, Ca 108al-2,
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his answer, and what follows—the sauripyasaubhagya stanza under discus-
sion—consequently marks the beginning of his teaching. The contents of the
stanza itself moreover anticipates most of the meritorious fruits that are pro-
duced by the cult of images, stiipas, or caityas, that form the central topic of the
whole text.”! In other words, this stanza does not merely introduce the teaching
attributed to the Buddha in the Prasenajidgatha, but it actually epitomizes its
content. Given the importance of this stanza in the architecture of the work, it
thus seems difficult to consider it merely as a free-floating module. Therefore,
we can reasonably consider that the knowledge of the verse at Ajanta presup-
posed that of (one version of) the text as a whole. The Prasenajidgathd is thus,
together with Aryasiira’s Jatakamala, the only known work to be quoted in
the Ajanta corpus. It should be considered a critical source to understand what
informed the numerous individual dedications of images at the site.

When the stanza is compared to the donative formula, which it accompa-
nies in the inscriptions of cave XI and XXII, what is striking is the coexist-
ence of mundane and supramundane benefits expected from the gift. In the
Prasenajidgatha, both categories of benefits also appear to coexist harmo-
niously, although mundane outcomes are expounded in much greater detail.
Indeed, the ritual interactions with the Buddha’s “substitutes” encouraged
in this text are often connected with positive outcomes in future rebirths,
including the guarantee not ever to be reborn as a poor person (daridra), a
slave (dasa), or as someone whose faculties are deficient (vaikalya-indriya).*
Only one stanza shared by both Sanskrit recensions promises liberation as
the final outcome of devotional engagement with a caitya:®

narendralaksmim amarendralaksmim
prapyottamam apy anubhiiya saukhyam |
vimuktipattam labhate visistam
vibaddhapattam sugatasya caitye ||

trans. Schopen 2005: 124. This allusion is too vague to connect this siitra specifically
to (a version of) the Prasenajidgatha, but it illustrates that the Buddha’s prescriptions
to the king were considered representative of the promotion of image dedication.

4 Only the last four stanzas of the text, in its two Sanskrit recensions, have a slightly

different focus since they address the benefits of honouring the Sangha. See Prp
244-247, st. 30-33.

“ Prp228-230, st. 18.
# Prp218-219, st. 7.
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Having attained the fortune of the lords among men, and of the lords
among gods, and having also experienced the supreme happiness, he
obtains the distinguished turban of liberation, he who ties a turban at
the shrine of the Sugata.

The integration of rebirth among prominent men and gods into a broader
path leading to liberation is commonly met in texts which address karmic
fruition of pious actions across various lives.* It provides a key for
determining how both outcomes were meant to coexist in the inscriptions
of caves XI and XXII. It is unsure to what extent the expression “turban
of liberation” (vimuktipatta) may match here the anuttarajiiana of the
epigraphic record. In the Karunapundarika, we encounter the same motif
where the tying (Nbandh) of a turban—in this context, on the head of a
dharmabhanaka—TIleads one to the state of being “bound [to perfect
Awakening] by one rebirth” (ekajatipratibaddha), with the “status of crown
prince” (yuvaraja). Further in the same chapter, Maitreya is similarly
characterized as a “crown prince” wearing the “turban of liberation”.*
Thus, vimuktipatta functions there as a marker of future Awakening, with
the guarantee, after countless royal rebirths among gods and men, to be
the next in line in a dynasty of buddhas understood as Dharma-kings.
But vimuktipatta in the Prasenajidgatha could more simply point to the
guarantee of reaching nirvana—a common goal to the followers of all
paths*—and not the omniscient state exclusive to buddhas. Consequently,
the soteriological outlook of the Sanskrit version of the Prasenajidgatha
is unclear.’ The versio ornatior of this text preserved in Tibetan, however,
does include a clear allusion to the specific goal of bodhisattvas. In this

4 See below, pp. 203-205.
% See Kpu 29.15-18, 42.13—15. The passage is discussed in Tournier 2017: 248, n. 429.

4 Tt is as a generic equivalent of liberation that the same compound occurs (as a

karmadharaya) in two of the Indic versions of the dreams of Krkin, preserved in
the Sumagadhavadana and the Abhidharmakosavyakhya. See AKV 278.26-28 and,
for the Gilgit recension of the Sumagadhavadana, Kudo 2016: 341. The version of
the story cited in Samathadeva’s Abhidharmakosopayika-tika and attributed to a
*Karicanamalavadana (gSer phreng can gyi rtogs pa brjod pa) similarly refers to
the turban of liberation (Tib. rnam par grol ba’i snam bu). See D 4095, mNgon pa,
Ju 128b2-3. See also Dhammadinna 2016b: 77 and n. 36. On the dream of Krkin in
general and the version preserved in Pelliot tibétain 977 in particular, see Silk 2018.

47 Compare McCombs’s statement (2014: 359) that “the Prasenajit-gatha does not ap-
pear to be a Mahayana text.”
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recension, two stanzas are inserted within the work’s preamble, so as to
immediately precede the saurapyasaubhagya verse:*

bcom ldan ’das kyi mchod rten rnams dang ni |

sku gzugs rmams la rdul phran ci song ba |

de yi grangs snyed de byed mi rnams kyis |

lha yul sa steng nges par rgyal srid "thob |

gzugs dang gzugs med khams kyi ting nge *dzin |
phun sum tshogs pa’i sa mchog kun myong nas |
tha mar skye dang rga la sogs pa yi |

sdug bsngal med pa’i sangs rgyas go 'phang ’thob |

Men who make a great number of reliquaries of the Bhagavant [as
well as] images, [even the size] of a seed, they will certainly obtain
the status of a king in heaven [or] on earth.

Having experienced all the supreme stage of accomplishment of the
samadhi of the form and formless realms, they will thereafter obtain
the station of buddha (*buddhapada) that is free of the suffering of
birth and old age.

The composers and early transmitters of the Prasenajidgatha may not have
considered Buddhahood to be a possible outcome of the ritual engage-
ment with an image and stipa cult. Yet, it is clear from the above stanzas
that one version at least of this work was influenced by the outlook of the
Bodhisattvayana. The closely related Tathagatabimbakarapanasiitra, also
transmitted in Gilgit, likewise appears to have first identified nirvana as a
goal before being “updated” to be aligned with the ideals spearheaded by
bodhisattvas. Indeed, in the frame-story of this text, prince Suvarnaprabha,
the main interlocutor of the Buddha Sﬁkyamuni, is told how, as a result of
making an image of the Buddha Vipasyin in his former existence, he was re-
born thousands of times as Indra, Brahma, and as king, before taking rebirth
in his present condition. * Then he is predicted to soon reach, “in the midst
of gods and humans, the state that is imperishable, not characterized by old
age or death, beneficial, and peaceful”.’® And indeed, at the end of this story,
Suvarnaprabha is said to enter the religious life and to realize the state of ark-

4 See Vinita 2010, vol. I: 250.
4 Tbk 135.15-136.12, fol. 2a6-3a5.

0 Tbk 136.13-14, fol. 3a6: suvarnaprabho rajakumarah antike devamanu(syana)m

[a]Jcyutam ajaram amaranam Sivam Santam padam labhisyatiti.
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ant.>' So there is no hint, from this story, at anyone following the bodhisattva
path, and it is only the central part of the siitra that presents perfect Buddha-
hood as a “generalized goal” ** achievable through merit-making. This part
has loose ties with the frame story and clearly patches together materials
of various provenances. It starts by prescribing to whomever aims at one’s
own as well as others’ well-being (armahitaparahitakama) to commission a
buddha-image: whatever the material, the size, or the manner in which the
image is consecrated (with bodily relics or the pratityasamutpadalgathal),
he or she who commissions and honours an image will obtain a great mass
of merit.¥® The sttra then proceeds to give further details on the positive
outcomes derived from this practice, thereby sketching a “fast track” to
Awakening:**

(3a7) punar aparam bhiksavah yah kascid bhiksur va bhiksuni va
upasako (va) upasika va ¢ ksatryo va brahmano va ¢ vaisyo va ¢ $tidro va
evamripa(3b1)su jatisu * srutidharo bhavati ¢ jatismaro bhavati ¢ sva-
janaparijanadasidasakarmmakaranauruseyaprabhrtisu sa adeyavakyo
bhavati ¢ (2) sarvasatvapryadarsanaharo bhavati ¢ sarvagunalaksana-
dharo bhavati sarvasatvadhipatir bhavati ¢ sarvabuddhapratyeka-
buddhasravakarhadguna(3)samaga[to] bhavati ¢ nityam bodhicitta-
parayano bhavati e yasya yatrabhikamksati ¢ tatra tatra-m-etam
labhati ¢ ragadvesamohersyamatsar|yJa(4)lobhatrsnadiklesadibhi(h) o
vivarjito bhavati ¢« OO buddhatvam anuttaram adhigacchati ¢ ksipram
ca parinirvanam $antam adhigacchatiti vadami bhiksava(h) ¢

3a7. ksatryo Understand ksatriyo. 3b1 -nauruseya- -pauruseya- M (silent emenda-
tion). Emend accordingly. 3b2 -prya- Understand -priya-. -darsanaharo -darsana-
dharo M (silent emendation). Emend accordingly. 3b4 anuttaram anvantaram M.

adeyavakyo adeyavadyo M.

St Tbk 138.14-22, fol. 5a3-7.

52 On this notion, see Schopen 1977 and 1983.

53 Tbk 136.15-28, fol. 2b6-3a6. The list of materials from which an image of the Buddha
can be prepared bears some similarities with that of the Tathagatabimbaparivarta
quotation preserved in the Sitrasamuccaya and with a recently published scripture

of the same genre from the Scheyen collection. See Harrison, Hartmann, and Ma-
tsuda 2016: 289 with n. 21.

5% Tbk 138.29-139.7, fol. 3a7-b4. Readings by the first editor Adelheid Mette (M) are
indicated in the apparatus.
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Moreover, monks, whomever he(/she) [who commissions an im-
age] is, whether a monk, or a nun, a male or a female lay follower,
whether a ksatriya, a brahmana, a vaisya or a Siidra, in these very
existences he becomes learned, able to recall his [former] existences,
his speech becomes authoritative to his people, his entourage, his
male and female slaves, his servants, his men, and so on, he becomes
pleasing to the sight of all beings, possessed with all qualities and
external marks, [and] he becomes an overlord for all beings. He gath-
ers the qualities of all [perfect] buddhas, pratyekabuddhas, and the
buddhas’ sravakas— that is,| arhants—, is constantly intent upon
the thought of Awakening and he obtains whatever he wishes for, he
rejects the impurities such as lust, aversion, delusion, jealousy, self-
ishness, avarice, and avidity; he realizes supreme Buddhahood and
quickly realizes peace, that is, parinirvana. Thus, I say, o monks.

It is therefore quite clear that the textual layers of the Tathagatabimbakara-
panasiitra testify to an evolution in soteriological outlook. Both this work and
the Prasenajidgathd apparently followed a comparable trajectory, being pro-
gressively invested with vocabulary typical of the Bodhisattvayana. While
we cannot determine which recension would have been known to the monks
at Ajanta, it must at least have been considered by them as compatible with
their self-representation as bodhisattvas and, possibly, as Miilasarvastivadin
monks.” At roughly the same time, monks belonging to other nikayas simi-
larly engaged in the cult of stipas and images with similar expectations. This
is suggested, for instance, by the Avalokitasiitra/Avalokanasiitra, another
product of the Middle Period, promoting especially the cult of caityas, whose
wide dissemination attests to its influence. Indeed, a version of this siitra was
incorporated into the Vinaya of the Mahasanghika-Lokottaravadins, around
the fourth or fifth century, as an “appendix” (parivara) to the Mahavastu
(11.293.16-397.7); a parallel version to the final verse section of this scripture
(I11.362.3-397.7) is transmitted as a self-standing work, prefaced by a prose
nidana, in the bKa’ "gyur under the name Aryavalokana-mahayanasiitra
(D 195); segments of these verses are also cited at length in Santideva’s Siksa-
samuccaya.>® In these verses, the guarantee to reach supreme Awakening,

3 On the spread of Buddhahood as a soteriological goal in (Mila-)Sarvastivadin

scriptures, see, e.g., Dhammadinna 2016a.

56 Siks 89.15-90.3; 297.10-309.4. See Tournier 2017: 114—118, 272-278. For a synop-
tic presentation of the three versions, together with the Chinese translation of the
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after many “mundane” (including celestial) enjoyments, as a result of ritual
engagement with the Buddha’s caityas, occurs repeatedly as a refrain.’’

The textual development of the Prasenajidgatha and related works allows
for the coexistence of auspicious rebirths and the ultimate goal of Buddha-
hood as outcomes of karmic activity, the former serving as a stepping stone
to the latter. Their different status in the hierarchy of religious goals can be
better inferred by the epigraphic context of the quotes at Ajanta. Indeed, it
is certainly significant that—as remarked by Schopen—inscriptions of the
period generally assign the merit produced by the gift to the achievement of
supreme knowledge. Expectations with respect to auspicious rebirths, when
articulated as in the inscriptions at caves XI and XII, are merely presented
as a natural outcome of the gift. In doing so, the formulaic part of these two
records may have been informed by prescriptions surrounding the “perfec-
tion of giving” (danaparamitd) found in bodhisattva manuals. For example,
the influential Bodhisattvabhiimi exhorts that the bodhisattva “direct all gift
to the supreme and perfect Awakening”,’® while the Paramitasamasa, at-
tributed to Aryasiira, prescribes him never to give “what is not assigned to

Siksasamuccaya, see Sugimoto 1984: Appendix I. On the verses shared between
this work and the popular Caityapradaksinagatha, see Belanger 2000: 8—14, 271ff.;
Melzer in Tropper 2010: 54-55, 58.
57 See for instance, Mvu I1.367.1-2/Ms. Sa, fol. 229a5-6:
kalpakotisahasrani $atani nayutani ca |
bhuijitva saukhya saprajiio budhyate bodhim uttamam ||
saukhya saukhyam em. Senart. This however leads to an irregular scansion. It is thus prefer-
able to take saukhya as an uninflected form of acc. sg., common in the Mahavastu’s verses.
See BHSD, § 8.34.
Having enjoyed bliss for thousands of crores of eons, and hundreds of nayutas [of
them], possessed of wisdom he awakens to the supreme Awakening.

A partial parallel to this stanza (not noticed by Belanger) is Caityapradaksinagatha
50, st. 32. For stanzas of similar content in the Avalokitasiitra, see Mvu 11.375.1—
4; 377.2-5; 378.17-20; 389.3—6. While most of these verses occur in the Tibetan
parallel, none of them feature in the extracts of the Avalokanasiitra cited in the
Siksasamuccaya. These passages do not relate the cult of stipa to the attainment of
Awakening. Whether this has any bearing on the issue of the particular recension of
the work available to Santideva remains to be investigated.

8 BoBht (W) 121.2-3; (D) 84.21-22: sarvam ca danam anuttarasamyaksambodhau
parinamayati |.
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omniscience” (sarvajiiabhava-aparinamita).”® A more elaborate articulation
of both mundane and supramundane religious goals into a multi-life path is
encountered in a unique record from the same site and period. It was com-
posed by the most prominent monastic donor to have left traces of his activ-
ity at Ajanta. This donor, as we shall see, was moved by complex motiva-
tions, including filial piety, the promotion of his social standing, as well as an
eagerness to contrast his soteriological outlook with that of the Sravakayana.

Part 2: Memorials on Earth, Residences in Heaven,
and Awakening Beyond

Buddhabhadra is the sole sponsor of cave XX VI, a majestic apsidal shrine
(caityagrha) sheltering a monolithic stiipa with a protruding Buddha seated
in bhadrasana.®® The inscription (Ajl 93) commemorating the foundation is
carved in neat Southern Brahmi script on the rear wall of the cave, above
and to the right of the shrine’s porch. On palaeographical grounds, it can be
dated to the late fifth or the first half of the sixth century (fig. 9).' This San-
skrit record, composed by Buddhabhadra himself,*> consists of seventeen
lines and nineteen stanzas composed in nine different metres. The donor
provides interesting details about himself: he claims to have been born into

% Psam 1:43. On the problematic attribution of this work to the fourth-century author

known in Ajanta, see for instance Meadows 1986: 1-21; Hahn 1993: 36—40. The
earliest witness of this text, preserving the stanza referred to here, is a recently
identified manuscript from Gilgit, in Gilgit/Bamiyan type II script datable to the
seventh/eighth century. See Kudo 2013: 264f.

¢ For detailed discussions of this cave, see Spink 2005-2016, vol. II: 22-96; vol. V:
311-342; Singh 2012. Both authors argue that this cave belongs to a vaster complex
sponsored by Buddhabhadra, involving at least caves XXV and XXVII, if not the
whole series of caves ranging from cave XXI to XXIX. I fail to see in their writings
any compelling evidence of Buddhabhadra’s involvement in the excavation of any
cave other than XXVI, for the only historical record left by him—the inscription
under discussion—mentions a single “mansion” (vesman, stt. 14, 18), also called
“residence of the Sugata” (sugatalaya, st. 13); no vihara or monastic cell is any-
where alluded to in this detailed record.

1 Chhabra (1955: 450) proposes a range between 450 and 525 CE.
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Ajl 93, st. 19ab: parvvapi ceyalm] tenaiva dribddhacaryyena saugati |, “And the
above [eulogy] of the Sugata has also been composed by this master [i.e., Buddha-
bhadra].” On the common use of pirva as a referent to a prasasti, see IEG, s.v.



STAIRWAY TO HEAVEN AND THE PATH TO BuDDHAHOOD 199

a noble family and to have been ordained as a monk at a young age (st. 16).
He moreover presents himself as a close friend of Bhaviraja, minister of
the Asmaka king (stt. 9-13).% By contrast to the other major inscriptions at
caves X VI and XVII, no mention is made of Harisena or of Vakataka suzer-
ainty. This may imply that the cave XX VI inscription was issued after the
demise of Harisena and the loss of Vakataka control over the Ajanta region,
in favour of one of their previous feudatories.®* Buddhabhadra’s prominent
background and connections explain why he is the only monk epigraphically
recorded at Ajanta who sponsored the excavation of a whole cave.®® Not only
did he have the means to carry out this costly undertaking, but he also had
two assistants—named Dharmadatta and Bhadrabandhu®*—overseeing the

% On the identification of the A§maka country with the present-day Ahmednagar and
Beed districts of Maharashtra, to the South of Ajanta, see Mirashi 1962: 160—163.
Compare Sircar 1971: 189—193. The other mention of the Asmakas at the site, in
the fragmentary prasasti of cave XVII, st. 10, has been the object of competing
interpretations among historians. See CII V 122ff.; Bakker 1997: 37ff.; Shastri 1997:
46-49; Cohen 1997: 130-134.

84 See Bakker 1997: 50. This naturally has bearing on the chronology of the caves, a
highly complex and contentious issue. Cave XX VI has been generally understood
to be one of the latest excavations at the site. See, e.g., Stern 1972: 52ff.; Williams
1982: 181-187. Features interpreted as early, observed primarily at caves XXV and
XXVII, led Spink to suggest that the cave XX VI complex was an “inaugural” mon-
ument, initiated in the beginning of the revival of the site, in the 460s, before being
discontinued (between 468 and 475) and completed by 478, the inscription being
dated by him to “mid-478” (!). Since the dating of possible phases of the excavation
of cave XX VT has little implication for the understanding of its inscription, I prefer
to leave to experts in art and architecture of the cave sites the evaluation of Spink’s
intricately detailed—if impressionistic and often confusing—arguments. For an un-
compromising criticism of Spink’s dating of cave XX VI, see Khandalavala 1991, in
addition to the responses reproduced in Spink 2005-2016, vol. II.

% The much smaller cave XI may have been sponsored by a monk as well, if the por-

trait of a single, individualized devotee, in the cella at the feet of the Buddha, may
be taken as evidence of actual patronage. Spink 2005-2016, vol. II: 222-224; VI:
66, fig. 1. But there is no inscription left in that cave that would substantiate this
possibility.
% A monk also named Dharmadatta, bearing the title bhadanta, is mentioned in a
set of inscriptions at cave X VI (Ajl 70-72), recording the gift of two series of two
buddhas on both sides of a single monastic cell. It is impossible to be sure that
this Dharmadatta was the individual involved in cave XXVI, given the common-
ness of this name. See Zin 2003: 379; Cohen 2006a: 315-316; Spink 2005-2016,



200 VINCENT TOURNIER

work in his stead (st. 14), presumably while he was closer to the Asmaka
court. Finally, Buddhabhadra had the learning and ambition to compose an
ad hoc record commemorating his generosity (stt. 16, 19).

Several key stanzas in this record reveal a rather sophisticated conception
of Buddhabhadra’s gift, its recipient, beneficiaries, and outcomes. Since the
inscription as a whole has been served with a good edition by B. C. Chhabra,
I shall focus only on the stanzas that deserve a closer reading for the present
discussion. Buddhabhadra’s composition opens with a well-crafted homage
to the Buddha. The second stanza (in Aupacchandasaka meter), in particu-
lar, is key to the definition of the Tathagata:®’

(2) punar api maranadi yena samya[g]
[jlitam ajaramaradharmmata ca labdha ¢
sivam abhayam analayam gato pi
prasamapuram jagatam karoti carttha[m]

Moreover, he is also the one who perfectly conquered death and so
on and realized the fundamental nature of things (dharmata), which
is free from old age and death. Although he entered the city of ap-
peasement that is beneficial, without fear and without a basis, he
[still] benefits the world.

This stanza insists on the Buddha’s transcending of death in particular, and
on his ability to make himself available to beings beyond his parinirvana.
This praise may appear slightly banal at first sight, but its rich implications
become apparent when the stanza is read in its broader textual and physical
context. Among the various reliefs covering the wall of the shrine’s por-
tico, the most prominent—and the first to be found, in the southern ambu-
latory, by a devotee entering the cave to perform the pradaksina—is the
largest depiction of the Buddha’s final extinction at the site.’® The proximity

vol. III: 122-123. As for Bhadrabandhu, he is identified by st. 14 as the good dis-
ciple (sacchisya) of Buddhabhadra, from whom he must have inherited the element
bhadra- of his ordination name.

7 Only the occasional variants in Chhabra’s edition (1955: 115-116) are systematically
indicated in the apparatus. Cf. Cohen 2006a: 333-334.

See, e.g., Behl 1998: 51. For an argument according to which this image was part of
the programme envisioned by Buddhabhadra, see Spink 2005-2016, vol. III: 259.
The second major and likely “programmatic” image, in the ambulatory, is a finely
executed Maravijaya. See, e.g., Bautze-Picron 1998: 36—37 and pl. XIX. This epi-
sode is also hinted at in the first hemistich of this stanza. On other epigraphic allu-

68
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between the inscription and the figuration suggests that the eulogy may in
part have served as a “preface” framing the cave’s visual program, as has
been proposed for the inscription at cave XVIL% The epithets used to define
nirvana, while drawn from a set of common canonical tropes, are skilfully
chosen and are evocative in the wider context of this inscription: siva and
abhaya, for example, relate to stanza 5, in which the buddhas are praised as
bhayavipramukta, “freed from fear”, contrasted in that regard to the gods
like Sambhu (i.e., Siva) and Krsna, both of whom demonstrated their defi-
ciencies.”” Similarly, the description of nirvana as the city of appeasement
that is “without a basis” (analaya) is echoed by the qualification of the cave
excavated by the donor as a sugatalaya, “residence of the Sugata” (st. 13).
This echo, if it is indeed intentional, would suggest a learned strategy em-
ployed in order to evoke the Buddha’s dynamic presence. The two other
major donative inscriptions at Ajanta, namely the prasastis of caves XVI
(Ajl 67) and XVII (Ajl 77), do not problematize the Buddha’s relation to his
dwelling and image.”" A certain tension between absence and presence may

sions to this iconographic type in epigraphy, see Tournier 2014: 31-32 with n. 123,
and Griffiths 2020: 239-240.

% See Wood 2004, with due notice of the reservations expressed in Hiniiber 2008: 50.

70 This stanza reads as follows:

(5) deva nirastavijayas savipattikatvac chapena sambhur api kacaralocano bhii(t-) ||
krsno vaso pi vasam apatito ntakasya tasmaj jaya[m]ti (6) sugata bhayavipramuktah ||
kacaralocano Understand kaccaralocano, with Ch.  bhu(t-) bhit Ch.

Gods, because they are subject to misfortunes, are deprived from [lasting] victory;
even Sambhu, because of a spell, became the horrid-eyed one (i.e., Viriipaksa);
Krsna, although he was of unrestrained power, fell to the power of Death. Thus,
victorious [only] are the sugatas, being entirely freed from fear.

The apologetic stance adopted by Buddhabhadra, clearly responding to the two dom-
inant cults of the day, runs closely parallel to that articulated already in the early
fourth century, in the bilingual inscription engraved on a Dharmacakra-pillar at
Phanigiri (EIAD 104). See Baums et al. 2016: 369ff., with slight modifications up-
dated in the record dedicated to that inscription on the EIAD website. Both Siva and
Krsna’s vulnerability is also contrasted in a single stanza with the Buddha’s immuni-
ty in the Visesastava by Udbhatasiddhasvamin, a work of uncertain dating but whose
terminus ante quem is the early ninth century. See Schneider 1993: 54-55 (st. 9),
96-103. On the presentation of the Buddha as the “real” Siva(/sivamkara) in the
Sarvajiiamahesvarastotra by the same author, see Schneider 1995, esp. pp. 178—179.

I On the vocabulary used to refer to the Buddha’s residence at caves XVI and XVII,
see below, nn. 90, 99. See also Schopen 1990: 183—184; DeCaroli 2015: 134.
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have been expressed there through visual means, for instance by pairing
representations of the Sravasti and Sankasya miracles.”> Buddhabhadra, as
a learned monastic bodhisattva, may have been willing to stress further that
the Buddha is not anywhere a “permanent resident”, since he transcends the
constraints of space and time and is “not fixed in duality” (advayanisrita), to
borrow an expression from the Ratnavali (1:51).” The latter work may in fact
be relevant to the present context for, as noted by Cristina Scherrer-Schaub,
“[t]he inscription of cave XX V1 at Ajanta [...] is very close in its phraseology
and meaning to the Ratnavali’s bodhisattva and political program.”™ The
following stanzas of the Ratnavali may support this hypothesis:™

sarvajfia iti sarvajfio budhais tenaiva gamyate |
yenaitad dharmagambhiryam novacabhajane jane || [74]
iti naihsreyaso dharmo gambhiro nisparigrahah |
analaya ity proktah sambuddhais sarvadar$ibhih || [75]
tasmad analayad dharmad alayabhirata janah |
astinastyavyatikranta bhita nasyanty amedhasah || [76]
te nasta nasayanty anyan abhayasthanabhiravah |

tatha kuru yatha rajan fnastair na vipranasyaset || [77]

75d sarvadarsibhih E; tartvadarsibhih H. 77¢ rajan H; rajams E. 77d tnastair na
vipranasyaset H; (tair nastair na prandsyase) E; ci nas mi phung de ltar gyis Tib.

This is precisely why the wise ones understand the omniscient as
omniscient, given that [the Buddha] did not teach the depth of the
teaching to those people who were unfit receptacles. Thus, the sam-
buddhas, who see everything, have declared the teaching leading to
the summum bonum as deep, without grasping, and without a basis.”
People who hold onto a basis, fear this teaching that is without a
basis. [Thus,] not transcending being and non-being,”” these foolish
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See Cohen 1995b: 271-297; Strong 2010. For a detailed survey of the visual repre-
sentation of both miracles at Ajanta, see Schlingloff 2000: 476-515.

On this notion, see Scherrer-Schaub 2007: 766 and n. 30.
Scherrer-Schaub 2007: 788, n. 105.

Ra 1:74-77. 1 cite variant readings by the editor M. Hahn (H) and in Eda 2005:
245-254 (E). The first two of these stanzas are also briefly discussed in Shulman
2011: 319-320.

See also Ast 37-39.
See Scherrer-Schaub 1991: 116.
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people go astray. Lost, terrified of that which is without fear, they
lead others astray. O king, act so that those lost people won’t cause
your loss!

The common articulation, in both texts, of the key notions of (a)bhaya and
(an)dlaya, and their use to contrast those perceiving the ultimate truth and
those shrouded in misconceptions, make it tempting to suggest—however
difficult it remains to prove such an idea—that this passage might have in-
formed Buddhabhadra’s composition.”

By their superior nature (mahatmya), also expressed through their ac-

cessibility-in-transcendence and their deep compassion,” the tathagatas are
established as the best possible recipients of human devotion (bhakti, st. 4).
Within this framework, the third stanza of the Ajanta inscription extols the
merit of cultic activities directed in particular to “our” Buddha:

(3) tato namaskaragunabhidhanam ¢
bhavaty avandhyam vipulam mahartham
pradattam ekam kusumam ca yatra
svarggapava[rgga|khyaphalasya hetu[h]

Therefore, expressing homage and praises [to him] leads to a great
result, profuse and abundant, and [even] a single flower offered to
him yields a [double] fruit called heaven (svarga) and final emanci-
pation (apavarga).

The first hemistich of this Upajati situates the homage that Buddhabhadra is
paying to the Buddha within the broader accumulation of merit he is aiming
at.* The second half of the stanza recalls the mass of merit arising from the
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Among the works by Nagarjuna, the Miilamadhyamakakarika at least appear to

have circulated widely in the period under consideration, as is suggested, in the
realm of epigraphy, by the quotation of its marngalasloka in the Scheyen copper
scroll, dating from 492/93 or 495/96 CE. See Melzer 2006: 273. For a detailed dis-
cussion of the relevance and implications of this quotation, see Scherrer-Schaub
2018. Note also that, closer to the AsSmaka domain, the legacy of Nagarjuna in the
period considered might be suggested by two sixth/seventh-century inscriptions of
Andhradesa. See EIAD 125, edited in Baums et al. 2016: 362; EIAD 136, discussed
below, pp. 219-220.

Scherrer-Schaub 2007: 780.

On the merit associated with the paying of homage, see for instance Prp 232, st. 21.
Note that the compound gunabhidhana also occurs in the introductory stanza of the
cave X VII prasasti (Ajl 77). There, it announces the unfolding of the qualities of the
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slightest possible gift presented to him. The motif of the offering of a single
flower and its result may at first appear as a common trope, yet it is interest-
ingly found in a very similar phrasing, mentioning both divine rebirth and
liberation, within the Anavataptagatha.®' Sumanas (also known as [Karne-]
Sumana and Kusuma) is one of the elders to unfold the “fabric of his [past]
actions” (karmaploti) at this Himalayan synod. He relates the offering of a
flower (kusuma) to the stiipa of Vipasyin in a former rebirth to his spiritual
progress and final emancipation. The Gilgit version of the work concludes
thus:*

ekapuspam parityajya varsakotisatany aham-

devesu paricaryeva sesena parinirvrtah [66]

[...]

na hi cittaprasadasya svalpa bhavati daksina

tathagate va sambuddhe buddhanam sravakesu va [69]

(66) Having offered one single flower, I revelled among the gods for
hundreds of crores of years, and through the remainder of [this merit]
I entered complete extinction.

[...]

(69) For there is no small gift for him who conceives faithful clarity
(prasada) in his mind towards a tathagata, a complete buddha, or
towards the disciples of buddhas.
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donor of the monastery (vikaradatr). This lay bodhisattva is apparently unnamed,
but he is called a ruler (dharadhipa), whose brother was named Ravisamba. See CII
V 124, st. 1. On the issue of the donor’s name, sece Bakker 1997: 36, n. 124.

This work is preserved in the three versions—Sanskrit, Chinese, and Tibetan—of
the Bhaisajyavastu of the Miilasarvastivada Vinaya, in Turfan fragments, in the Fo
wubai dizi zishuo bengi jing (11 5T HFAEAL, T 199) a Chinese translation
by Dharmaraksa, and in two GandharT manuscripts, one of which preserves the
chapter I will briefly touch upon here. For a survey of this textual family and its
complex ramifications, see Salomon 2009: 5-80. Since there is reason to believe
that a Miilasarvastivada Vinaya was in use at Ajanta and given that the usefulness
of approaching this site in light of the textual collection found in Gilgit has already
been demonstrated, I privilege here that particular version.

AnG 83. Cf. T 199, 1V, 191c7-8, 11-12; T 1448, XX1V, 79¢13-15, 17-19. The stanza
is not preserved in the Turfan fragments; see Bechert 1961: 112. A parallel version
of the first stanza is attributed to Kusuma in the British Library Gandhari version of
the Anavataptagatha and to Khanda-Sumana in the Theragatha. See Salomon 2009:
322-323; Th 14.16-17, st. 96.
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That Sumanas’ offering of a single flower had become somewhat proverbial
is suggested by the Karmavibhanga. This influential treatise on karmic ret-
ribution indeed contains a section dedicated to the offering of a single flower.
There, after listing ten benefits arising from this meritorious deed which
culminates—Ilike many other similar gifts—in rebirth in heaven and swift
attainment of nirvana thereafter, a reference to the same monk is made, il-
lustrated by a different version of stanza 66 above.?* Therefore, whether di-
rectly or mediated by a Karmavibhanga-type treatise, there is some ground
to speculate that the story of Sumanas may have been part of Buddhabhadra’s
cultural background.

The remaining of the inscription makes it likely that the Asmaka monk
associated the gift of a flower to someone with a more modest background,
and indeed a lesser goal than his own. Stanzas 6-8 of the cave XXVI
inscription, forming a textual block in Arya metre, return to both outcomes
of svarga and apavarga, and refer—this time explicitly—to the deeds of yet
another arhant:

8 See Kv 101.2—4:

atra karnesumanasya plrvajanmani prasade jate ekaikapuspapradanasya vipako

vaktavyah. yatha sa eva aha:

ekapuspapradanena asitikalpakotayah

durgatim nabhijanami buddhapijaya tat phalam.
Compare Kudo 2004: 204. Lévi translates as follows (1932: 149):

11 faut rappeler ici comment Karnesumana, étant devenu pieux dans une vie an-

térieure, fit don d’une simple fleur, et quelles conséquences il en eut. Comme lui-

méme ’a dit :

« Par le don d’une seule fleur, pendant quatre-vingts dizaines de millions d’Eons

— je n’ai pas connu de mauvaise destination, tel est le fruit du culte du Buddha. »
See also Kv-u 154.11-13; Kudo 2009: 25. This stanza, like the one attributed to
Sundarananda by the same work (Kv 38.18-19), likely stems from a distinct recen-
sion of the Anavataptagatha. Cf. Salomon 2009: 36. The second hemistich is also
found among the verses attributed to Sumana and the well-named Ekapupphiya
in the Apadana. See Ap 117.20-21, 240.14—-15. On the various versions of these
verses, see Bechert 1961: 109-111; Kudo 2004: 320-322. On Sumanas, see also
Lamotte 1944-1980, vol. I1I: 1426-1427, n. 3; vol. IV: 1894-1895. In addition to
the references provided by Lamotte, see also a brief allusion to this story in the
Kalpanamanditika Drstantapankti, T 201, 1V, 263a20—22. On a non-canonical Pali
stanza connecting the gift of one flower with liberation (P. mokkha) and used in a
devotional context in modern Sri Lanka, see Gombrich 1971: 136. Dhammadinna
confirmed to me (personal communication, 07/2018) that it is still very commonly
chanted on the island at daily p#jas today.
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(6) sthaviracalena munina sasanam udbhavayam krtajiiena
krtakrtyenapi sata sailagrham karitam $astuh || [6]

(7) prag eva bodhisatvair bhavasukhakamais ca moksakamais ca
samvidyamanavibhavaih katha[m] na karyya bhavet kirtti{h)) || [7]
yavat kirttir lloke tavat svargge(8)su modati ca deht
candrarkkakalakalpa karyya kirttir mahidhresu || [8]

6. udbhavayam Understand udbhavayat, as suggested by Ch. 7. Kirtti{{h)) kiretih Ch.
The visarga is inserted slightly below the line, suggesting it is a secondary insertion.

(6) The venerable Acala, a Sage, even though he had done what had to
be done (and was thus an arhant), out of gratitude [to his mother]** made
a dwelling in stone for the Teacher that makes apparent [his] Teaching.
(7) All the more, why should bodhisattvas, who desire happiness for
the world (or: in worldly existences) as well as liberation, and who
possess abundant wealth, not establish a memorial (kirti)?

(8) As long as [his] renown (or: a memorial, kirti) is present in the
world, so long a man revels in the heavens. A memorial (kirti) should
[therefore] be established inside mountains, [since a foundation of
that sort is] fit to endure as long as the sun and the moon.

Stanzas 7 and 8 clearly play on the semantic multivalence of the word kirti,
which means at the same time “renown” or “legacy” and a “memorial” or
“temple”.*> By connecting the durability of the karmic outcome to that of
one’s kirti, stanza 8 presents the cave temple as the ideal expression of do-
nors’ devotion and generosity: while the gift of a putrescible flower is enough
to cause rebirth in heaven, this majestic and unperishable foundation ensures
the lasting of the rebirth that is sought after. This stanza provides, as far as |
know, the clearest articulation of a rationale for cave excavation in the Bud-
dhist inscriptions of the Western Ghats.*

Let us consider briefly the web of related ideas that may lie behind this
statement. One of the possible ways for donors—especially lay donors—

8 For a justification of this commentarial interpolation, see below pp. 215-216.
8 On this word, see Vogel 1906 and the references cited in Willis 2009: 300, n. 236.

8 Tt may incidentally be compared to the insistence on the durability of images carved
into stone at the Longmen #E'] cliffs in China. See, for instance, the long inscrip-
tion of the Binyang % South Grotto (dated to 648 CE) cited in McNair 2007:
173177, esp. § 5D.
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to earn their way to heaven was to sponsor a caitya or a vihara.¥ A trope
circulating in the Mulasarvastivada Vinaya as well as in Ajanta and other
coeval epigraphic records likens the beauty of monasteries to that of celes-
tial residences.® Ajanta’s pictorial language also makes especially obvious
the analogies existing between the royal and divine palaces.® The Buddha,
established in a palace-like and yet monastic environment, is regularly re-
ferred to as a royal ascetic in the inscriptions, and less frequently as the god
among gods.” His partaking of a royal and (supra-)divine imagery is espe-
cially striking in the bhadrasana iconographic type that spreads at the site in

87 On the sub-category of brahmapunya, see Tournier 2018: 35-37 and the references

cited therein.

8 The Pravrajyavastu, for instance, preserves several instances of a set description

of a richly adorned monastery “shining with splendour like the dwelling of gods”
(devabhavanam iva Sriya jvalantam). See Vogel and Wille 1996: 254.30-31. For
further references, see Schopen 1998: 168; 2004: 28, 32, 42—43, n. 60. This is close
to the description of the viharas built by the Visnukundin ruler Govindavarman as
“producing a brilliance rivalling with that of the dwellings of the gods” (vibudha-
bhavanapratisparddhisobhasamudaya), in the second set of Tummalagudem cop-
per plates (EIAD 175), dated 566 CE. See Tournier 2018: 34-35. AjI 67 develops at
greater length the analogy between monastery and celestial abodes. The fragmen-
tary st. 28 says, for instance, that the vihara “possesses the brilliance of Indra’s
palaces and is like the caves in Mount Mandara” (surendramandiranam ruciran
mandarakandafranuriipam]). See CII V 109.

Compare, for instance, the representation of the royal palace in the Janakajataka
mural of cave I, with the section of the samsaracakra allotted to the realm of gods
in the porch of cave XVII. See Schlingloff 2000: 218; Zin 2003: 455.

% Hence, cave XVII is described (Ajl 77, st. 24) as a “monolithic jewel of a hall,
within which a caitya of the king among Munis has been established” (nivesitantar-
munirajacaityam ekasmakam mandaparatnam). See CI1 V 127. On the vocabulary
employed in Ajl 67, st. 22, see below, n. 99. The royal epithets attributed to the
Buddha form part of an imagery that pervades these two inscriptions—and the
iconographic programs of both caves XVI and XVII—but which is also attested in
Buddhabhadra’s composition. Indeed, the fragmentary st. 18 of AjI 93 describes the
slope of the mountain ridge where the cave has been excavated as being “presided
upon by the lord of ascetics” (yogisvaradhyasita). Given the synonymy existing
between yogisvara, yatindra, munirdja, as well as munindra (Ajl 77, st. 28), 1 take
all these to refer to the Buddha. Compare Chhabra 1955: 118. On the Buddha as the
“immortal among the immortals” (amaro ‘maranam), a variant of the more common
devatideva, in the opening stanza of the Ghatotkacha cave, see CII V 115.

89
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the later Vakataka and post-Vakataka caves. The main cult images at caves
XVI and XX VI exemplify this type.”

Buddhabhadra’s kir#i may therefore have been conceived as a “stairway
to heaven” (svargasopana) not merely because it was a meritorious gift,” but
also because it offered a glimpse on earth of heavenly abodes. More than offer-
ing a way to celestial rebirth, stanza 8 shows the concern to make this outcome
as permanent as allowable within Buddhist cosmology. Both the longevity and
the use of an object relinquished by a donor are crucial to the discourse on
merit. According to a distinction known, for instance, in the Miilasarvastivada
Vinaya, the Abhidharmakosabhdsya, and an exceptional copper-plate inscrip-
tion from Andhra, the merit arising from the relinquishment (tyaganvaya) is
complemented by that arising from use (paribhoganvaya)”® This leads the
Vinaya to promote permanent endowments (aksayanivi), whose interest will
ensure the upkeep of the foundation and facilitate its use. Grants in land or
money are well represented epigraphically from the Satavahana period on-
wards, and commonly include a formula assigning part of the revenue to the
maintenance and repairing of buildings.”* Cave XX VI’s inscription, although
it says nothing of a permanent endowment—none of the Ajanta inscriptions
contain such a reference—points at least to a solution to the problem of main-
tenance. In other words, the permanence of the cliff may be considered to
respond to a similar concern to gifts in perpetuity in cases where brick and
timber would constitute the main building material. This, to be sure, did not
resolve the problem of use, and the endurance of kirti should, if considered
through the lens of the Millasarvastivada Vinaya, imply the regular recitation
of the names of deceased donors within formulas of assignment of the kar-

o1 See Spink 2005-2016, vol. VI: 88-90, figs. 23-25. For an overview of bhadrasana
buddhas at Ajanta, see Revire 2016: 134—154.

For the comparison of gift-giving in general to a stairway to heaven, see, e.g., Cv
69.4—6. This motif also occurs twice in the Danaparikatha of a Pseudo-Nagarjuna
(stt. 5, 9), on which see Hahn and Saito 2013.

% See AKBh 272.5-6; La Vallée Poussin 1924: 244. On the highly elaborate discourse
on merit in the first set of Tummalagudem copper-plates, see EIAD 174, 11. 19-23.
Only the Sanskrit term paribhoganvaya is preserved in the Gilgit manuscript of the
Mulasarvastivada Vinaya, yet passages in the Tibetan version of the Vibhanga make
it clear that the pair (pari)tyaga (Tib. yongs su btang ba)/paribhoga was also current
in this work. See Schopen 1994: 546; 1996: 112ff., and the references cited in Kragh
2006: 247, n. 397.

% See, for instance, Njammasch 1971; Schopen 1994; Hiniiber 2013.
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mic reward (daksing + aVdis)®. But there may have been another way—not
supported, as far as I know, by coeval prescriptive literature—for donors to
ensure the generation of a continuous stream of merit. The exploration of this
possibility requires us to turn to the commemorative dimension of most of the
major foundations at Ajanta, and the use of portraiture therein.
Buddhabhadra’s record specifies, before the formal assignment of merit
to be considered below, that he had commissioned this cave “on behalf”
(uddisya, st. 13)°° of his minister-friend Bhaviraja, as well as of his mother
and father. The verb ud\dis possesses a very complex semantic range, partly
overlapping with that of aVdis.>” When used in relation to gifts or pious foun-
dations, it generally qualifies the assignment of a gift or the merit ensuing
from a gift to a recipient or a beneficiary. In some—although by no means
all—contexts, uddisya may have been used to single out deceased individu-
als in whose memory an action is performed.”® And indeed, in cave XX VI,
we know from st. 12 that Bhaviraja had passed away, which makes one won-
der whether Buddhabhadra’s parents may not have been deceased as well.
Here again, comparison with other major cave dedications at Ajanta is fruit-
ful. Cave XVI was similarly built by Varahadeva “on behalf” of his parents,
and the context of the dedicatory stanza—dwelling on the donor’s realiza-
tion of impermanence—suggests that they were probably deceased.”” The

% Sy 37.6-7, cited in Schopen 1994: 70; Hiniiber 2014: 81.

% This stanza reads as follows:

(11) tam bhavvirajam uddiSya matapitaram eva ca
bhiksuna buddhabhadrena (12) karitah sugatalaya(h) ||
sugatalaya(h) sugataf/layam] Ch, who rightly notices that the /a is the result of a correction of
a ya, before the engraver realized he had forgotten one syllable.
The monk Buddhabhadra has commissioned a residence of the Sugata, on behalf of
this Bhaviraja as well as his [own] parents.

97 See CPD, s.v. uddisati; Schmithausen 1986: 208-216; Schopen 1996: 92; 2004: 27

with n. 48; Fujimoto 2004 (with reservations); Hintiber and Skilling 2016: 25-26.

% See Schopen 1984: 118 with n. 33. The strongest evidence in support of this interpre-
tation is in fact Ajl 93 itself.
9 See CIT V 108-109 (A1 67), st. 22:
°ayurva[yovi]ttasukhani — —
v ——vv [cafica]lani
°u[ddiSya] matapitarav udaram
nyavivisad vesma yatindrasevyam

a. -sukhani Understand sukhani. d. nyaviviS§ad C. nyavisad M.
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inscription at cave X VII insists on the loss of the donor’s younger brother
Ravisamba, struck by the “lightning of impermanence” (anityatasani). This
marked a turning point in the older brother’s life and led him to cultivate
“the great tree of [his] merits” (punyamahamahiruh).'®® The monastery is
not explicitly said to have been built in Ravisamba’s memory in what is left
of the inscription, but the sculptural program strongly suggests it was.
Ajanta and Aurangabad (especially cave III) are well known for their ex-
quisite representations of devotees in attendance to the Buddha, performing
various acts of worship. These figures appear often to be rather standardized
and cannot always be matched with the individuals named in accompanying
inscriptions when they exist. In other cases, however, these representations are
highly individualized and have been understood as portraits of the devotees
involved, in one way or another, in the original gift."”! Cave XVII represents
one such case, with two standing princely figures facing one another in the
cella, each holding a bowl, at the Buddha’s feet: these have been convincingly
identified as figuring the donor and his departed brother.'”> A similar com-
position may have been at work in cave XXVI. There remains, to the proper
right of the Buddha, the lower parts of three figures: one kneeling, two cross-
legged (fig. 10). To the Buddha’s proper left remains only the hole for a tenon,
where a group of devotees, carved separately, was probably slotted.'® Assum-
ing the distribution of devotees, on both sides of the Buddha’s pedestal, to
have been symmetrical, one could surmise that six individuals might initially
have formed the whole group. This interestingly corresponds to the number of
primary recipients of the assigned merit, in stanza 15 of the inscription. The
fragmentary state of the group of devotees makes this reconstruction specula-
tive, but it is at least conceivable, in light of the fact that the memorialization
of donors and dedicatees—dead and alive—represented in the act of making
pija is well attested at the site. These snapshots of Buddhist devotion, whether
representing the ritual consecration of individual caves or a less formalized

[Realizing that] life, youth, wealth and happiness ... are unstable, he established
this lofty mansion, to be used by the lord of ascetics, on behalf of his parents.

100 See CII V 125-126 (AjI 77), st. 12-13.

11 On the representation of devotees at Ajanta and Aurangabad, see for instance Zin
2003: 380-384; Spink 2005-2016, vol. II: 223-227; Brancaccio 2011: 94-98; Bau-
tze-Picron 2015.

102 See Wood 2004: 128, with pl. 9.13-14.
193 Spink 2005-2016, vol. V: 337.
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homage, could have been considered in themselves, as argued by Pia Brancac-
cio, “perennial producers of merit”.!** Portraits of the individuals named in
Buddhabhadra’s inscriptions could thus have participated in the continuous
production of merit in their stead, as they revelled in heaven.

The study of the main inscriptions of Ajanta in their broader context there-
fore suggests that the commemorative dimension of many excavations at the
site may thus far have been underestimated. A related, and better appreciated
dimension of donors’ motivations at Ajanta is the issue of filial piety. Indeed,
while we cannot know for sure whether Buddhabhadra’s parents were dead
or alive at the moment of the cave’s inauguration, it is less disputable that he
was—or wanted to appear as—a devoted son. This value is not exclusive to
the Bodhisattva ideal that he embraced, yet it is fully compatible with it.!* Fil-
ial piety cannot only be shown to have been a key motivation for Buddhabha-
dra, but it also features prominently in the record left by another major patron.
Cave 1V, the largest vihara ever excavated at Ajanta, is the fourth and last cave
to be discussed here. It preserves an inscription (Ajl 17) testifying to its being
commissioned by a single donor.'*® Perhaps because it was unfinished, no large
inscription was engraved by the cave’s entrance, but the donor left a short
donative record on the pedestal of the Buddha image in the cella (figs. 11 and
12), thereby attesting that the main image cult had been ritually inaugurated.
Despite its brevity, it contains some interesting information on the owner’s
background and motivations, and it deserves to be re-read:'"’

(1) [9] deyadharmmo ya[m] viharasvamino bhayanandiskandavasu-
pu[tra]sya mathurasya karvvate[ya]sagotrasya yad atra punya[m]

104 Brancaccio 2011: 95. A similar argument has, for instance, been made by Sharf

(2013) with respect to donor’s portraits at Dunhuang. Sharf interestingly includes
a brief allusion to Ajanta (p. 60) in his thought-provoking discussion of “funerary
Buddhism”.

Respect for parents features prominently, for instance, in the list of virtues to be
cultivated by a bodhisattva during the first of the four phases of his career (carya),
according to the Bahubuddhakasitra 1* of the Mahavastu and the Fo benxing ji jing
AT AL (T 190). See Tournier 2017: 206-208.

I set here aside the inscription found on a porch’s pillar of cave XX, recording the
gift of the cave, designated as a mandapa, by a donor whose name starts with Upen-
dra-, for it is too fragmentary for its analysis in the present context to be informa-
tive. See Cohen 1997: 134-137; 2006a: 327, no. 84.

17 Variant readings by Sircar 1959-1960: 262 (S) and Cohen (C) are given in the ap-
paratus.

105

106
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(2) tad bhavatu matapitros tatambayas cagransatayas tu ¢ + + s
sarvvasatvanaf ca[nu]ttarajiianavaptaye [ti]

1. karvvate[ya]- C; karvvatiy[aj- S. 2. cagransatayas tu ¢ + + s sarvva- cagran-
vafvaJyasu + + + + + + ssarvvasatvanan S; cagransataya STU s sarvva- C.'%
-jianavaptaye Understand -jiiana-, as indicated by S. [ti] S; C misinterprets this as
an auspicious symbol or abbreviation.

This is the pious gift of the viharasvamin (i.e., the patron of the mon-
astery) Mathura(?),'” son of Abhayanandin [and] Skandavasu, of the
karvateya gotra."'® The merit that there is in this [gift] may it be for
the attainment of the supreme knowledge by his parents—the share
of father and mother'" being the first one—and (thereafter?) by all
beings.

108

109

110

11

As noticed by Cohen, Sircar was misled by his working from an estampage, not real-
izing that the space left in the middle of the second line was in part due to the fact
that the engraver left some space uninscribed around the throne’s dharmacakra,
which cuts across the line of text. There is in fact only room for two aksaras after
the wheel, but the area of the stone is abraded in that area, and no trace of writing is
left. However, Cohen’s understanding of what he prints as STU as a character with-
out “a grammatical or a syntactical function”, but instead an indication that the text
“continues after the physical break” is erroneous, as already stated in Tournier 2014:
41-42. Comparison with the Kura inscription cited below confirms that Cohen’s
interpretation is untenable. The same may allow us to suggest a possible reconstruc-
tion of the following as (tata)s.

Although the reading seems secure enough, I wonder whether the aksara thu may
not be an engraving mistake for tha, considering that Mathara is a very common
personal name, while Mathura is extremely rare.

As noted by Sircar (1959-1960: 260), no such gotra is attested elsewhere in the re-
cord. Cf. Cohen 1995b: 180—18]1.

Sircar comments (1959-1960: 261): “The expression tat-ambaydh in the singular
may of course mean ‘the amba (i.e. mother) of [one’s] tata (i.e. father)’, that is to
say, ‘one’s father’s mother’. There are, however, words of common use in Sanskrit
to indicate one’s father’s mother, and tar-amba is not such an expression. It is, there-
fore, not improbable that the expression has been used in the inscription to convey
a special meaning as that of one’s father’s step-mother or aunt.” This interpretation
has been accepted in NWS, s.v. tatamba. Cohen (2006a: 284) simply translates the
compound as “maternal grandmother” without commenting. But the form tatambau
(voc. du. nt.) is attested to point collectively to father and mother in the Anava-
taptagatha. See AnG 100, st. 268. Thus, it seems more reasonable to take the present
form as a gen. sg. fem. used in lieu of the gen. du.—probably under the influence of
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The formula is too terse to allow us to understand whether the donor’s parents
were still alive, but it is in any case an eloquent expression of filial piety. Par-
ents, as Gregory Schopen has already observed, feature prominently in the
short donative records at the site."!? The parenthetical statement tatambayas
cagransatayas uncovered here, according to which the first share of merit is
owed to parents, is unique in the Ajanta corpus, and points us in the direc-
tion of prescriptive literature on filial duty. A related and more developed
parenthetical statement is interestingly found in the roughly coeval inscrip-
tion, found at Kura (Khewra) in the Salt Range and dating to the reign of
Toramana Sahi (d. 515), recording the gift of yet another viharasvamin:'?

(8) yad atra punyam tad bhavatu (9) matapitro apayaka posaka citrasya
jambudvipasya darsayitaro agrebhavapratyamsatayas tu tatha vihara-
svamino (10) rotasiddhavrddhi sarvesam bhrataranam bhagininam
patninam putranam duhitfnam [...] (11) ca sarvasatvanam anuttara-
jiianavaptaye

9. apayaka posaka citrasya apayaposakacitrasya Biihler. agrebhava- Emend
agrebhaga-."*

The merit that there is in this [gift], may it be for the attainment of
the supreme knowledge by his parents—a preferential share being
allotted to them, who have nurtured and supported him, and who
have shown him fair Jambudvipa—as well as all the brothers, sisters,

the following abstract in -za—and to interpret it as part of a parenthetical statement,
developing upon the preceding expression.

12 Schopen 1984: 117-119.
113 Biihler 1892: 240, 11. 8—11; Sircar 1942: 398-399.

"4 Biihler suggests understanding agrebhava-, while Sircar proposes to understand the

whole passage as agrabhagapratyamsaya (or: -Satayai) | astu. The relative proxim-
ity between va and ga in the nail-headed variety of Northern Brahm1 script suggests
the emendation -bhdaga- is less speculative than it may seem at first. It is moreover
supported by the parallel Gandhari expression agrabhagapadiyamsa used in the
Wardak reliquary dated year 51 of Kaniska. See Baums 2012: 243-244, no. 43. It is
unproblematic to keep agre- and understand the compound as an aluksamdsa. As
for the word division suggested by Sircar, which introduces a second imperative in
the formula, it represents a viable alternative to the one tentatively favoured here for
both the Kura and the Ajanta inscriptions. It does not, however, account well for the
abstract -7a. It also implies in both cases to postulate either an irregular dat. sg. fem.
in -dya or -aya, which occurs only rarely in Buddhist Sanskrit prose (BHSG § 9.54),
or else an irregular sandhi, without the expected hiatus -aya astu.
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wives, sons and daughters of the viharasvamin Rotasiddhavrddhi's

[...] and by all beings.

This inscription contains a construction, using a rare abstract in -(praty)-
amsata, strikingly similar to the one at Ajanta. The phrase apayaka posaka
citrasya jambudvipasya darsayitaro, developing on the element matapitroh
of the standard formula, does not employ the genitive dual forms one would
expect (i.e., apavakayoh posakayoh citrasya jambudvipasya darsayitro).
The apparent irregularity of this phrase may in part be explained by the fact
that it is a thus-far unnoticed scriptural pericope. This pericope may have
been taken from a source where duals were represented by plurals (hence the
apparent nom. pl. darsayitarah) and patched onto the record without being
adapted to the syntactic environment. The closest formulation that I could
locate to its epigraphic occurrence appears—once again—in narratives
transmitted within or stemming from the Milasarvastivadin Vinaya,"® while
other versions of the trope are found in a sermon on filial piety transmitted
within the anguttara/ekottarika section of the canons.'” In the Pirnava-

5" The name of the donor is uninflected; the syntax implies taking it as gen. sg.

16 See, for instance, AvSat 1.204.16-205.1: duskarakarakau hi bhiksavah putrasya
matapitarau apayakau [apyayakau ed.] posakau samvardhakau stanyasya datarau
citrasya jambudvipasya darsayitarau |. 1 have been unable to locate the phrase in
the Vinaya of the Mahi$asakas, which is the school named later on in the record
(1. 12)—possibly after the name of another nikaya was erased. But that a version of
the slitra was known to the Mahisasakas is certain. See T 1421, XXII, 140¢16-20.
Besides the Parnavadana cited below, for further references to this trope in the
Milasarvastivadavinaya, see Schopen 1995: 112—113 and n. 31; 2007: 124 and n. 40,
128. A close parallel to the first compound of this pericope is also found in a much
shorter statement featuring in the first-century Senavarman inscription. In this re-
cord, the section of the inscription where the ruler of Odi pays homage to his parents
and his other relatives is introduced by the nominal sentence matapita dukaracara
(Skt. matapitarau duskaracarau). See Salomon 1986: 279; Hintiber 2003: 28, § 8d.
This passage thus seems to represent an early echo of a pervasive prescriptive state-
ment on filial piety. For its occurrence in Gilgit colophons, see Hiniiber 2004: 77-79.

7 The Pali version of the sentence reads instead: bahukara bhikkhave matapitaro

puttanam apadaka posaka imassa lokassa dassetaro. See, e.g., AN 1.62.8-9. Cf.
T 125,11, 601al6—-17: SCRFRAE, 2. HZ, FERpREE, AR, /550, Chi-
nese HJ] probably renders a term corresponding to P. loka, while Jambudvipa is
generally transcribed in this work as Yanfuti [B]VZ42. This means that, of all the ca-
nonical versions of the phrase known to me, the Mulasarvastivadin one aligns most
closely to that quoted in the Kura inscription.
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dana, the Buddha’s teaching on the matter is recalled by Maudgalyayana.
This leads the great disciple to set out to visit his mother in the Maricika
world-system where she has been reborn after her passing, in order to in-
troduce her to the teaching, which is considered the best possible way for a
son to repay his debt."® The same principle, identified—in Mahasanghika
and Mulasarvastivadin circles, at least—as one of the necessary deeds any
buddha must perform (buddhakarya, avasyakaraniva), leads Sakyamuni
himself to pay a visit to his mother Maya in Trayastrimsa heaven."”

To return to Ajanta, the motif of filial piety is key to the very origins of
the site according to a local legend which, I believe, is reflected in Ajl 93
itself. The arhant Acala mentioned in st. 6 of Buddhabhadra’s inscription
appears indeed to have been known to Xuanzang.'”® He is mentioned three
times in the Datang Xiyuji, as the founder of three large monasteries: in
“Greater Andhra” (Da Andaluo K% Z3#), near Vengipura,?' in Lata near

8 The sentence under discussion is cited at Divy 51.19-22; Burnouf 1844: 270. See
also T 1448, XX1V, 16a19-20; D 1, Dul ’ba, Kha 5b1-2. On the passage immediate-
ly following this sentence, in the Pirnavadana, see Silk 2007: 173—-175; 2008b. On
this account more generally, see Tatelman 2000. The connection in this discourse
between Maudgalyayana’s ability to see and visit other worlds and his filial piety
had, as is well known, a considerable legacy in China. See Strong 1983; Teiser 1988;
Wang-Toutain 1998: 132—-135.

9 On the duties of a buddha, see Tournier 2017: 239ff.; Tournier and Strong 2019:
28-30. In the *Ekottarikagama, the two siitras (nos. 24.5 and 35.2), focusing on the
conversion of both parents, are introduced by a prologue containing this list of du-
ties. See T 125, 11, 662c11-15, 699a4—8. On the Buddha’s visit to the Thirty-Three,
see for instance Skilling 2008; Analayo 2012. On the manifestation of the Buddha’s
filial duty towards his foster-mother Mahaprajapatt on the occasion of her funeral,
see Lamotte 1944-1980, vol. I: 587-588; Heirman 2015: 44—49; Dhammadinna
2016¢.

The Arhant’s name is indeed transcribed, thrice, in Xuanzang’s travelogue, as
K474k *Pa-teiat-la, which, according to Max Deeg (personal communication,
25/11/2013), could theoretically transcribe dacala, acara, ajala, or gjara. Twice, this
transcription is followed by a translation into Chinese as Fff{T, which corresponds
to *Acara. See T 2087, LI, 930b7, 935b8, 936¢1-2. See also T 2088, LI, 966b27—c4;
T 2131, LIV, 1065a4. It thus seems likely that the interchange between ra and /a,
and the fluctuation in vocalic lengthening in an oral environment could have led
the Chinese pilgrim to misunderstand the meaning of the Arhant’s name. Note that
a buddha bearing the name Acala is known to the Avadanasataka (1.53.18), while
*Acara would represent a distinctly odd and otherwise unattested name.

120

12 On the section of the Xiyuji dealing with Andhra, see: Deeg forthcoming.
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Valabhi, and in Eastern Maharastra, in a deep valley surrounded by cliffs,
whose detailed description very much recalls—and may indeed correspond
to—Ajanta.”” The description of the Maharastra monastery is the only of
the three passages to provide any detail about Acala’s legend.'”® First, he is
described as a native of Western India, which, according to Xuanzang’s sub-
division of the subcontinent, encompassed regions to the North of Valabhi,
up to Sindh. Realizing that his mother, after passing away, had been reborn
in Maharastra as a girl, he decided to pay her a visit and to introduce her into
the Dharma, following as it were the Buddha’s prescription in the above-
mentioned siitra on filial piety. After describing that their encounter led her
to obtain the “fruit of holiness” (Ch. Z5)—which in this case might point
to the fruit achieved by the “Stream Enterer” (srota-apattiphala)—the ac-
count concludes:'**

MEERA TR, WA, MR, S,

Grateful [towards his mother] for the benefit of having given birth
and raised him, and willing to bring about karmic fruition [for her],
the Arhant built this monastery to repay [her] favour.

The insistence of both this passage and of the Ajanta’s inscription on the ar-
hant’s gratitude (krtajiia) is probably not coincidental and may point to Bud-
dhabhadra’s knowledge of a similar story.'”> The story reported by Xuan-
zang encourages us to read, between the lines of Ajl 93, Acala’s mother as
the object of his gratitude, and this filial dimension is fully coherent with
that pervasively expressed at Ajanta. Thus, it becomes possible to suggest
overlapping motivations between the legendary figure of Acala and that of
Buddhabhadra.

122 See, for instance Fergusson and Burgess 1880: 282-283; Beal 1884: 257-258; Wat-
ters 1905: 239-240.

12T 2087, L1, 935b6-15.
124 T 2087, LI, 935b14; Ji 1985: 895. Cf. Li 1996: 297.

125 Gratitude is also one of the two motivations mentioned by Vasubandhu in relation to

the gift made by a liberated person to a caitya. See AKBh 269.3-5 (ad 4:114ab):
yad aryo vitaraga$ caitye dadati sthapayitva drstadharmavedaniyam tad danam
ubhayesam narthaya | tad dhi kevalam gauravakrtajiiabhyam [gauravam ed.] diyate |
What a noble one devoid of passion gives to a caitya—unless [its result] is experi-
enced in the present existence—this gift is for the sake of neither of them, but this
is only given out of reverence and gratitude.
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On another level, the categories of arhant and bodhisattva are clearly

contrasted and hierarchized in stanzas 6—7, as made clear by the use of prag
eva. Buddhabhadra likely considered a bodhisattva’s gift, although made by
a non-liberated being, to be superior to that of the Arhant Acala, given its
higher and wider ambitions."”® The two stanzas not only operate a vertical
hierarchization of the models of perfection, but they also express the ethos of
a wealthy bodhisattva, a self-perception which—considering especially the
cave X VII prasasti—could be shared with some of the prominent lay donors
(danapati) active at the site.!?’ In the specific case of Buddhabhadra, who,

127

126 Compare AKBh 270.14—18 (ad 4:117cd), where both types of gifts are equally valued:

sarvesam tu dananam
agram muktasya muktaya [117¢]
yad vitarago vitaragaya dattvatidanam idam $restham amisadanesu danam ity uktam
bhagavata |
bodhisattvasya ca [117d]
yad va danam bodhisattve dadati sarvasattvahitahetos tad muktasyapy amukte
’bhyadanam agram |
Out of all the gifts,
the best is the one of the liberated to the liberated...
The Bhagavant said: “What a person devoid of passion has given to one who is
devoid of passion is a superior gift, the best of all material gifts.”
... and that of the bodhisattva [as well].
Or else, in the case of a bodhisattva, that gift he gives to cause the welfare of all
beings, even if a non-liberated [gives] to a liberated, this is the best gift.

On the sources of the canonical dictum alluded to by Vasubandhu in this passage,
see Dhammadinna 2016b.

See especially CII V 127 (AjI 77), st. 28:

(jaga)ddhitayoddyatasarvvakarmmanalh]
munindrabhavapranidhanasiddhaye
bhavantv abhistah bhuvi sarvvasampadah

May all the possessions dear on earth to him (i.e., the donor) whose actions are all
intent on the well-being of the world be for the fulfilment of his wish for the state
of lord among Munis!

Cf. Wood 2004. The donor’s pranidhana is mentioned one more time in st. 19. Inter-
estingly, the locus classicus of a pranidhana scene, namely the encounter between
the future Sakyamuni and Dipankara, features twice in cave XVII’s paintings. A
beautiful version of the episode has also been engraved by the entrance of cave XIX,
which was likely excavated together with cave X VII, and a smaller one is also found
in cave XXVI. See Vasant 1992.
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like Acala, was a “renunciant”, one could further speculate that a “horizontal
transfer” may have been suggested, between his eminent social status and
what he aimed to achieve as a religious specialist.'?® Buddhabhadra’s aim at
Buddhahood—and not merely nirvana—for himself, his parents, members
of his entourage, and the whole world is clear from the Anustubh by which
he formally transfers the merits produced by his foundation:

(12) yad atra punyam tat tesa|m] ¢ (13) jagatam ca bhavatv idam
sarvvamalagunavyatamahabodhiphalaptaye || [15]

c. -vyata- Emend -vyapta-.'*

Whatever merit there is in this [act], let it be for the attainment of the
fruit of the superior Awakening that is pervaded with all pure quali-
ties, by them (i.e., Bhaviraja, Buddhabhadra and his parents, Bhadra-
bandhu and Dharmadatta)'*® and by the [whole] world.

The rationale transpiring from Buddhabhadra’s description of his meritori-
ous deeds across his composition is best summarized in diagrammatic form
(Diagram 1). The schematic outline drawn here includes the social network
of the main donor, and shows the distinction between the soteriological goal
openly stated in stanza 15 and the expected outcome of temple dedication—
namely rebirth in heaven—revealed in stanza 8.

Concluding remarks

Analysis of selected fifth- to sixth-century inscriptions from Ajanta has led
us—through a slightly meandering path—to consider issues such as the
stratification of prescriptive works about the cult of images and stipas and
their influence on donative practices, the ritual commemoration of dead rela-
tives, and bodhisattvas’ assertions of superiority over the old ideal of arh-

128 Tn making this observation, I draw inspiration from the Weberian reading of Pela-
gianism by J.-M. Salamito (2005: 30ff.).

This emendation was already suggested in Burgess 1883: 134. Indraji had earlier
read -dhyata- (Burgess 1881: 78), but the reading is clearly -vya-. Chhabra (1955:
116, n. 5) suggested emending -vrata-, an emendation also accepted by Cohen
(2006a: 334, n. 26) and McCombs (2014: 338, n. 76).

These are the individuals mentioned in stt. 13—14, also in Anustubh, with which
st. 15 forms a block. It is less clear whether Bhaviraja’s son Devaraja, mentioned
st. 12, was also to benefit from the benefits aimed at by Buddhabhadra.

129

130
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Soteriological goal
fruit of the Supreme Awakening for the
dedicatees, the donor, and the intermediaries
Dedicatees

Bhaviraja () and Buddhabhadra's parents (")
U assignment of the merit

Son: Devaraja on behalf of (in the memory of)

=—=> Intermediaries |:> i  ———
Dharmadatta + Bhadrabandhu

Pious foundation

Buddha’s temple (k7rti) Recipient
/ the Buddha
T Inscription

Donor
Buddhabhadra

outcome

Mundane enjoyments
guarantee to be reborn in heaven
as long as the k7rti will last

Diagram 1: The rationale underlying Buddhabhadra’s gift,
according to AjI 93.

ants. 1 hope to have shown how these issues, as distant as they might seem
at first sight, are worth considering together to reconstruct the culture and
imaginaire of those who shaped this remarkable site.

Let me return here, in particular, to what this discussion may contrib-
ute specifically to our understanding of living bodhisattvas’ aspirations and
conceptions of their spiritual progress. What unites the modest donative re-
cords discussed in Part 1 of this study and the ambitious ad hoc composition
of the prominent donor of cave XXVI that was the object of Part 2 is the
co-presence of both the soteriological goal that constitutes the end point of
the spiritual path—and to which auspicious deeds are explicitly directed—
and a lesser outcome (i.e., auspicious rebirth) spontaneously ensuing from
merit-making. I have argued that rebirth in heaven and among prominent
human beings forms an integral part of the trajectory that leads bodhisattvas
to the summum bonum. In other words, committed bodhisattvas at Ajanta
were far from being mere hedonists,*! and may not have seen any contra-
diction between expecting positive rebirths in their extremely long path to
Buddhahood and their supramundane aspirations: in fact, high births could
themselves be the marker of spiritual progress. The convergence of purposes

Bl Compare Spink 2010: 960.



220  VINCENT TOURNIER

observed at Ajanta was not exceptional, and may in fact represent a broader
trend, both within and outside the Buddhist tradition. A sixth-century in-
scription from Jaggayyapeta in the Krishna district of Andhra Pradesh, en-
graved on the pedestal of a stela on which a standing buddha is carved in low
relief (figs. 13 and 14) deserves to be quoted here:'*
(1) svasti bhadantanagarjunacaryyasya (2) sisya ¢ jayaprabhacaryya
tacchisyena ca(ndra)(3)prabhena karapita ¢ satusugatagataprasada-
visesavisistasamsare devamanu(s)[ya](4)vibhitiptirvvakam buddha-
ttvapraptinimittam buddhapratima pratisthapita ¢
2. Sisya jayaprabhacaryya Understand Sisyo jayaprabhdcaryyas. 3. karapita
karapitam B. satu- Burgess suggests emending satya-, which I tentatively accept.
devamanu(s)[yal- devamanu(ja)- B. 4. buddhattva- Understand buddhatva-.
buddhapratima buddhapratimam B. pratisthapita pratisthapitam B. Emend
pratisthapita.
Prosperity! Jayaprabhacarya (was) the pupil of the Venerable Master
Nagarjuna. His pupil, Candraprabha, caused to be made (this) image
of the Buddha, which is established for the attainment of Buddha-
hood, preceded by the fortune among gods and humans, in samsara
that is distinguished by [Candraprabha’s] superior faith in him by
whom the [noble] truths have been well understood (*satyasugata?).

This donative record, harmoniously combining concerns for mundane en-
joyments and for liberation, shows with even greater clarity than the Ajan-
ta material that both goals have to be considered in succession, within the
framework of a bodhisattva career developing over many lives. The blen-
ding of heaven (svarga), followed by prominent human rebirths, with final
emancipation (apavarga), or—to use a related pair of concepts—mundane
enjoyment (bhukti) with liberation (mukti), was also current in contempora-
ry discourses on merit of Vaisnava and Saiva milieux.®® For instance, dis-
cussing the section on the establishment of a /irga in the Sivadharma to shed
light on donative inscriptions from the Licchavi period in the Kathmandu

132 EIAD 136 was first edited by Fleet in Burgess 1882: 57; an improved edition ap-
peared in Burgess 1887: 112. The latter’s variant readings are marked here as B.
For more detailed reference and discussion of the problematic last sentence omitted
here, see the entry dedicated to this record on the EIAD website.

133 On the pair bhukti/mukti in the Vaisnava Puranas, see for instance Agrawala (1960),

who characteristically mis-represents the Buddhist attitude on the matter. See also
Gonda 1977: 133134, n. 126.
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valley, Nina Mirnig has recently observed that this important prescriptive
work outlines “[a] spiritual trajectory that first leads to heaven and then, op-
tionally, to liberation or mundane goals such as rebirth as king.”"** Thus the
pattern highlighted in the materials discussed here, much like conceptions
relating to Buddhist icons, is best understood against the backdrop of broa-
der developments characterizing multiple devotional traditions in the period
under consideration.
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CHAPTER V

Alayavijiiana in a Meditative Context”

NOBUYOSHI YAMABE, WASEDA UNIVERSITY

In recent years, one of my projects has been to clarify the meditative back-
ground of alayavijiiana. Alayavijiiana is usually understood to be the deepest
layer of mind, which, of course, is correct. However, as Lambert Schmithausen
has pointed out,' it also has the biological function of maintaining the body.?
I believe this aspect of alayavijiana deserves more attention, particularly in
meditative contexts. In earlier papers,® I have suggested that the concept of
alayavijiiana originated in the context of mind-body transformation through
meditative practice. Apparently alayavijiiana, which supports both the sur-
face layers of mind and the body, played a key role in this transformation.

Since it would be pointless to repeat all the arguments I have already
made in these publications, in this paper I would like to refer to several key
passages and elaborate on a few points | could not sufficiently cover in my
earlier papers. In the process, some overlap with my former articles is un-
avoidable. On this point, I beg for the indulgence of the reader.

The original draft (in English) of this paper was read at the conference “Marga:
Paths to Liberation in South Asian Buddhist Traditions” (17-18 December 2015,
Vienna), organized by Professor Vincent Eltschinger and Dr. Cristina Pecchia. |
thank them for kindly inviting me to this conference. While this paper was be-
ing edited for publication, I translated it into Japanese and published it as Yamabe
2017a. However, due to space limitations, I had to cut some details and quotations
in that version. Therefore, the present paper contains more information. I thank
Professor Robert Kritzer for kindly checking the English of this paper and Professor
Eltschinger for his meticulous editorial assistance. The research for this paper was
funded by a Waseda University Grant for Special Research Projects (Project Num-
ber: 2016B-064) and a JSPS Kakenhi Grant (Project Number: 17K02218).

' Schmithausen [1987] 2007.

2 See Schmithausen [1987] 2007, §2.13.4.

> Yamabe 2012, 2015, 2016a, 2016b, 2017.

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. 249-275.
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1. Alayavijiiana and Meditative Bliss

The first passage [ would like to discuss is one from the Xidnydng shengjiao
lin B35 20, Tt contains a discussion of vivekaja-pritisukha in the first
dhyana.
HALEF . EhE . BEACEAE RN, A A AR
WIFFEH 2 e
B IR R R T Lo i o 57 U308 U ] 22008 52 52 T 4 o
SR A R BTISORRAE BT 4 21 Bt 008 2 2

T31:486¢24-487a6 [No. 1602]

As Schmithausen has pointed out,* this passage is quoted in the Abhidharma-
samuccayabhdsya and so the Sanskrit original can be retrieved:

%O

iy

katham tatra manobhiimikam sukham | yat tad ucyate pritisukham
iti, yathoktam —

“pritih katama | ya parivrttasrayasya pravrttivijianasrita cittatustih
cittaudbilyam cittaharsah cittakalyata satam veditam vedanagatam |
sukham katamat | yah parivrttasrayasyalayavijiianasrita asrayanu-
graha asrayahladah satam veditam vedanagatam” iti |

Abhidharmasamuccayabhasya, Yugagyd Shiso Kenkytikai ed.,
409.10-15°

What is the bliss belonging to mano|vijfiana) here? [It refers to] what
is mentioned as “joy® and bliss” in the following way:

What is joy (priti)? The satisfaction, delight, rapture, and soundness of
mind based on pravrttivijiianas for a practitioner whose personal basis
has been transformed. It is pleasant feeling subsumed under vedana.
What is bliss (sukha)? The benefit and pleasure of the body based
on alayavijiiana for a practitioner whose personal basis has been
transformed (parivrittasraya). It is pleasant feeling subsumed under
vedand.

The structure of this passage can be summarized in a chart:

4 Schmithausen [1987] 2007: 315-16, n. 297.

Corresponding to Tatia ed., 61.1-5 (§61H]Jiii]), corrected following Schmithausen
[1987]12007, 315-316, n. 297. Regarding punctuation, I follow Tatia (here and below).

For the implications of priti (piti in Pali), see Cousins 1973: 120—-122.
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priti: pravrttivijiianasrita citta-tusti, etc.
sukha: alayavijnanasrita asrayanugraha, etc.
Chart 1

In Abhidharma and Yogacara literature, asraya without contextual specifi-
cation often means “body”, and in this passage also, the asraya juxtaposed
with citta is very likely used in that sense.” Thus, a practitioner whose per-
sonal basis (asraya, again, closely associated with “body”) has been trans-
formed through asrayaparivriti experiences a pleasant sensation in his body
and mind.

This passage is interpreted in the subsequent portion of the Abhidharma-
samuccayabhasya as follows:

tad etad uktam bhavati | sukhavedana prathamadvitiyayor dhyana-
yor utpadyamand yena cittacaittakalapena samprayujyate tam
ca harsakarena prinayati, asrayam calayavijianasvabhavam pra-
srabdhisukhena hladayati | atas tadubhayakytyakaratvad ubhaya-
thaivasya vyavasthanam veditavyam pritih sukham ceti |

Abhidharmasamuccayabhdsya, Yugagyd Shisd Kenkyiikai ed.,
409.15-18"

What it means is as follows. When the sensation of bliss belonging to
the first and second dhyanas is arising, that [sensation] gladdens the
bundle of mind and mental functions with which it is associated in
the mode of rapture. It also pleases the body, which has the nature of
alayavijfiana, with the bliss of meditative ease. Therefore, because it
performs these two functions, one should know that the [sensation of
bliss] is posited in two ways: as joy and bliss.

From this statement, we find that bodily bliss (sukha) is equated with pra-

srabdhi (a variant spelling of prasrabdhi), which is a sense of ease attained

only in meditation.” The expression asrayam calayavijiiana-svabhavam is

As we shall discuss below (n. 24), the word asraya is often closely associated with
the bodily aspect of our existence, but apparently the mental aspect is also included
in this concept. In this paper, when asraya seems to refer primarily to the physical
aspect, I translate it simply as “body”. It should, however, be noted that the mental
aspect is not necessarily excluded from this concept.

8 Corresponding to Tatia ed., 61.5-7 (§61H[iii]).
®  See also Deleanu 2006: 532, n. 169.
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also highly noteworthy. As we have seen, in this context asraya very likely
means “body”. Thus, this passage seems to equate the body with alaya-
vijiiana. 1t is also curious that sukha or prasrabdhi is tied to alayavijiana
because, according to the classical Yogacara system (already attested in the
“Pravrtti Portion” of the Viniscayasamgrahant), alayavijiiana is associated
(samprayukta) only with neutral sensation.!” Since actual experience in med-
itation and doctrinal/systematic considerations might not always match, this
apparent contradiction may indicate that the passage contains some trace of
practitioners’ meditative experience.

In what follows, I discuss these points. For now, Chart 1 can be modified
as Chart 2:

it pravrttivijiianasrita citta-tusti, etc.
prite (harsakara) (citta-caitta-kalapa)
sukha: alayavijiianasrita asrayanugraha, etc.
’ rasrabdhi-sukha asraya=alayavijiiana
y yavy
Chart 2

2. Parivrttasrayasya

In order to understand the context of this passage, first let us see what hap-

pens during asrayaparivrtti, which the expression parivrttasraya clearly

presupposes. For an early example of asrayaparivrtti, see this passage from

the Sravakabhiimi (part of the “Basic Section” of the Yogdcarabhiimi):
tatrasrayanirodhah prayogamanasikarabhavananuyuktasya yo dau-
sthulyasahagata asrayah, so <’>nupiirvena nirudhyate, prasrabdhi-
sahagatas casrayah parivartate |

Shukla ed., 283.6-8; quoted from Sakuma 1990b: (72), n. 3, cor-
responding to Sakuma 1990a: 17 [§C.1.1]

10 See the following passage: sems las byung ba de dag las kyang kun gzhi rnam par

shes pa dang mtshungs par ldan pa’i tshor ba gang yin pa de ni gcig tu sdug bsngal
yang ma yin bde ba yang ma yin pa dang | lung du ma bstan pa yin no || (Pravrtti
Portion, §1.2.(b)B, Hakamaya [1979] 2001: 393) S i fEHRAHESZ . — A ALE
AL R (T30: 580b3-4[No. 1579]) — “Of those [five universal] mental functions,
the sensation (vedana) associated with alayavijiiana is exclusively neither-painful-
nor-blissful (aduhkhasukha) and morally neutral (avyakrta)”.
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Among the [list of the tasks of yoga (yogakaraniya)], the extinction
of the personal basis of a person engaged in the practice of prelimi-
nary meditation [means that] the personal basis accompanied by in-
ertness gradually disappears, and the personal basis accompanied by
ease evolves.

According to this explanation, dsrayaparivrtti means a transformation of
asraya from the dausthulya mode to the prasrabdhi mode.

See also this portion of the Paficaskandhakavibhasa:

prasrabdhih katamda | dausthulyapratipaksah kayacittakarmanyata |
dausthulyam kayacittayor akarmanyata sanklesikadharmabijani'!
ca | tadapagame prasrabdhisadbhavad dausthulyapratipaksah | la-
ksanam tu prasrabdheh kayacittakarmanyata |

Kramer ed., 47.8-11

What is meditative ease? It is a well-functioning state of the
body and mind"? and a remedy for inertness. Inertness is an ill-
functioning state of the body and mind and the seeds of polluted
elements.® Because meditative ease exists when that [inertness] has
been abandoned, it [meditative ease] is a remedy for inertness. On
the other hand, the essential characteristic of meditative ease is the
well-functioning state of the body and mind.

This passage shows that prasrabdhi is a remedy for dausthulya, that pra-
Srabdhi is experienced in both body and mind, and that dausthulya and
prasrabdhi are defined as akarmanyata and karmanyata respectively. We
can conclude that in asrayaparivrtti, transformation takes place as shown
in Chart 3':

Text, sanklesika-.

Kayacittakarmanyata is explained as follows in the same text: fatra kayakarmanyata
kayasya svakaryesu laghusamutthanata yato bhavati | cittakarmanyata samyan-
manasikaraprayuktasya hladalaghavanimittam yac caitasikam dharmantaram |
(Kramer ed., 47.11-12) — “In the [quotation from the Paficaskandhakal, a well-func-
tioning state of the body is what enables the smooth operation of the functions of the
body. 4 well-functioning state of the mind is a distinct mental element that causes
pleasure and quickness in [a person] practicing correct contemplation”.

The significance of “the seeds of polluted elements” will be discussed below.

See also the following passage: tasyaivam atapino viharato yavad viniya loke
<’>bhidhyadaurmanasyam pirvam eva samyakprayoga<sa>marambhakale
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kaya-dausthulya (akarmanyata) —  kaya-prasrabdhi (karmanyata)

citta-dausthulya (akarmanyata) ——  citta-prasrabdhi (karmanyata)

Chart 3

This paradigm indicates that personal transformation (asrayaparivrtti) takes
place in the practitioner’s body and mind concomitantly. The Xidnyang
shengjiao lin passage on vivekaja-pritisukha, which I discussed at the be-
ginning of this article, seems to presuppose this type of experience.

Further, compare the scheme in Chart 3 with the following statement
from the Sravakabhiimi:

ipsitabhilasitarthasamprapteh, pritau cadosadarsanat, sarvadau-
sthulyapagamac ca vipulaprasrabdhicittakayakarmanyataya priti-
sukham

Sravakabhiimi, quoted from Deleanu 2006: 331 [§3.28.3.1.5],
corresponding to Shukla ed., 450.11-14; see also Schmithausen
[1987]2007: 316, n. 300

Due to the great meditative ease, namely a well-functioning state of
the mind and body, [the first dhyana is said to have] joy and bliss

sitksma <cittaikagrata kaya>cittaprasrabdhir durupalaksya pravartate | ya ta-
tra Samatham va bhavayato vipasyanam va prasvasthacittata prasvasthakayata
cittakayakarmanyata, iyam atra kayacittaprasrabdhih | tasya saiva siksma
cittaikagrata cittakayaprasrabdhis cabhivardhamana audarikam siapalaksyam
cittaikagratam <citta>kayaprasrabdhim avahati, yaduta hetuparamparyadana-
yogena, tasya nacirasyedanim audariki cittakayaprasrabdhis cittaikagrata ca
sipalaksyotpatsyatiti ... (Sravakabhiimi, Sakuma 1990a, 2:26.3-27.1 [§G.2], re-
ferred to in Schmithausen 2014, §8.3, n. 30) — “Subtle mental concentration [and] not
easily perceivable body-mind ease arise for the [practitioner] thus practicing eagerly
when he first undertakes the correct practice after removing desire for and dejec-
tion with the world. In that situation, the soundness of the body and mind, namely
the well-functioning state of the body and mind of [the practitioner] who is practic-
ing calming or contemplation, is the meditative ease of the body and mind here.
The same subtle mental concentration and the mind-body ease of the [practitioner],
while increasing, bring about intense and easily perceivable mental concentration
and mind-body ease. Namely, in the manner of successive causality, now intense
and easily perceivable ease of the mind and body and mental concentration will
arise for him shortly” (Srdvakabhﬂmi, Sakuma 1990a, 2: 26.3-27.1 [§G.2], referred
to in Schmithausen 2014: 18 [§8.3], n. 30).
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[resulting] from attaining the longed for and desired goal, from not
seeing faults in joy, and from abandoning all [types of] inertness.!

This can be represented as Chart 4'°:

priti: citta-karmanyata (vipula-prasrabdhi)

sukha:  kaya-karmanyata (vipula-prasrabdhi)

Chart 4

Compare this with the interpretation of the Abhidharmasamuccayabhdsya:

it pravrttivijiianasrita  citta-tusti, etc.
prit (harsakara) (citta-caitta-kalapa)
alayavijnanasrita asrayanugraha, etc.

sukha: (prasrabdhi-sukha)  (Gsraya=alayavijiiana)

Chart 5 (identical to Chart 2, but with emphasis added)

By comparing the parts in roman typeface, we can reconfirm that kaya cor-
responds to asraya, which is further identified with alayavijiiana, and that
kaya-karmanyata (i.e., kaya-prasrabdhi) corresponds to bodily sukha.

15 Fortranslating this passage, I have referred to the English translation in Deleanu 2006:

454. Cf. also the following passages: (1) 18VKMERFEHHE - FESEIMH 441+, 4457
4 TG YS . BT =R AR E A8 S DU RE R 2 B TR 22 SR B K B T —
4%, (Mahavibhasa [Apidamé da pipésha lim) B R IEEE K BRUEVDE, T27:419¢24-28
[No. 1545]) — “Next, because only in dhyana there are two types of bliss, [dhyanal is
called sukha-vihara: one is the bliss of pleasant sensation, and the other is the bliss
of meditative ease. The first three dhyanas all have these two [types of] bliss. In the
fourth dhyana, though there is no bliss of sensation, the power of meditative ease is so
overwhelming that it surpasses the two types of bliss in the former [three dhyanas).”
Q) w8 FREEACEAE . GRS EMOEME AT, OA .
FrAS St O PE BRI OERTE. SRR OIAE . SRR OB R
Mo B etk o OS2t o S IEMENS I o (O RNV SY AR ORRSEE. BA R
8%, (Dharmaskandha [Apiddmé fiyim zu lim) B BRI BEY 46 /2 5, T26:483¢2-7 [No.
1537]) — “What is bliss? The smoothness, softness, well-functioning state, freedom
from obstructions, meditative ease, freedom from anxiety, and well-controlled state
of body and mind attained by a [practitioner] who is detached from evil and bad
elements and who has already severed the heaviness and ill-functioning state of the
body and mind. [These elements] as a whole are called bliss”.

16 Note that priti is a subcategory of sukha.
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3. Sanklesika-dharma-bijani in the
Paricaskandhakavibhasa

Next, let us note that in the Paficaskandhakavibhasa passage quoted above,
dausthulya is also equated with sarnklesika-dharma-bijani.l” Actually a some-
what comparable expression is found in the Mahayanasamgraha §1.61 A:

yang gnas ngan len gyi mtshan nyid dang | shin tu spyangs pa’i
mtshan nyid do || gnas ngan len gyi mtshan nyid ni nyon mongs pa
dang nye ba’i nyon mongs pa’i sa bon gang yin pa’o | shin tu spyangs
pa’i mtshan nyid ni zag pa dang bcas pa’i dge ba’i chos kyi sa bon
gang yin pa ste | de med du zin na rnam par smin pas'® gnas kyi las
su mi rung ba dang | las su rung ba’i bye brag mi rung bar "gyur ro |

Mahayanasamgraha §1.61A, Lamotte 1973: 23, Nagao 1982:
54-55

WRE R EAG

She dashénglim beén i KIerm A [Xuanzang’s % 4E Chinese
translation], T31: 137b27-c1 [No. 1594]

*punar dausthulyalaksanam prasrabdhilaksanam ca | dausthulya-
laksanam yat kleSopaklesabijam | prasrabdhilaksanam yat sasrava-
kuSaladharmabijam' | tasminn avidyamane vipakasrayasya karma-
nyakarmanyaviseso na yujyate |

Nagao 1982: 55, originally reconstructed by Noritoshi Aramaki.

Then, [there is alayavijfiana] characterized by inertness and ease.
[Alayavijfiana] characterized by inertness (dausthulya) is that
[alayavijiiana] holding the seeds of primary and secondary defile-
ments. [Alayavijiiana] characterized by meditative ease (prasrabdhi)
is that [alayavijiana) holding the seeds of defiled good dharmas.
If this [distinction] does not exist, the distinction between the well-

dausthulyam kayacittayor akarmanyata sanklesikadharmabijani ca | (Paficaskan-
dhakavibhasa, Kramer ed., 47.8-9)

Both editions have pas here, but probably it should be read pa’i.

Emended from sasravam kusala-.
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functioning and ill-functioning [states of the] maturation-body is not
reasonable.

I think this passage also implies a similar mind-body correlation in the con-
text of meditation, as shown in Chart 6:

asraya: akarmanya karmanya
7 i
alayavijiana: dausthulya-laksana prasrabdhi-laksana
klesopaklesa-bija sasrava-kusala-dharma-bija
Chart 6

According to this passage from the Mahayanasamgraha, the karmanya and
akarmanya distinction of asraya is based on the dausthulya and prasrabdhi as-
pects of alayavijiiana. In addition, we should note that alayavijiiana is charac-
terized by dausthulya when it is accompanied by klesopaklesa-bija. Thus, the
structures of the Paricaskandhakavibhasa 47.8-11 and the Mahayanasamgraha
§LL61A are very similar:

dausthulya=sanklesika-dharma-bijani  (Panicaskandhakavibhasa)

dausthulya-laksana=klesopaklesa-bija  (Mahayanasamgraha)

Chart 7

4. Bija, dausthulya, and asraya

Next, we need to discuss how bijas of apparently ethical elements,
klesopaklesa and sasrava-kusala-dharma, are connected to the distinction
between akarmanyata and karmanyata of the body. What is bija in the first
place? I think a clue is found in the passage below:
asrayavisesad etat sidhyati | asrayo hi sa aryanam darsana-
bhavanamargasamarthyat tatha paravrtto bhavati yatha na punas
tatpraheyanam klesanam prarohasamartho bhavati | ato ‘gnidagdha-
vrihivad® abijibhiite®* asraye klesanam prahinaklesa ity ucyate |

Abhidharmakosabhasya, Pradhan ed., 63.18-20%

20 QOriginal edition, -brihi-.
2 QOriginal edition, aviji-.

22 See Yamabe 1997a: 197-198.
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The [distinction between noble ones and ordinary ones] is made in
terms of the distinct states of the personal bases (asraya-visesa).
[This distinction is possible] because the personal basis (asraya) of
noble ones is transformed (paravrita) by the power of the paths of
seeing and practice (darsana-bhavana-marga), so that [the personal
basis] is no longer capable of generating the defilements to be aban-
doned by the [paths of seeing and practice]. Therefore, when one’s
personal basis has ceased to be the seed of defilements (abiji-bhiite
asraye klesanam), like a grain of rice consumed by the fire, [that per-
sonal basis] is said to be [a basis] that has abandoned defilements.?

This can be summarized as Chart 8&:

klesas x
T T
prthagjana’s asraya (= bija) arya’s asraya
Chart 8

Thus, klesas are not simply a matter of the ethical status of our mind. They
are rooted in a distinctive state of asraya, which, again, has a strong con-
notation of “body”.** Bijas are not material grains hidden somewhere in our

2 As Hyodo 1980: 68-75 has pointed out, in the system of Abhidharmakosabhasya,
bija and bijabhava are differentiated. As we shall see in the following note (n. 24),
bija appears to be directly equated with asraya and namaripa, namely the totality
of personal existence (centring on the body). On the other hand, bijabhava is defined
as follows: ko ’yam bijabhavo nama | atmabhavasya klesaja klesotpadanasaktih |
(Pradhan ed., 278.20-21) — “What is this bijabhava? 1t is the capacity of armabhava
that is generated by klesas and can generate klesas”. Thus:

bija=asraya=namaripa

bijabhava=sakti
I have benefitted from personal discussions with Professor Hideyo Ogawa on this
matter.

24 Here, it should be noted that just after the passage quoted above (Pradhan ed., 63.18-
20), the AbhidharmakoSabhasya states: kim punar idam bijam nama | yan nama-
ripam phalotpattau samartham saksat paramparyena va | (Pradhan ed., 64.4-5)
— “What is this ‘seed’? It is the namariipa that is capable of giving rise to its fruit
immediately or in due course (i.c., after some period of succession of the momen-
tary seed)”. In the first passage, bija is equated with dsraya (as far as it can give
rise to klesas), and in the second passage, bija is equated with namaripa. Thus, the
paradigm here seems to be: bjja=dasraya=namaripa. If so, it follows that mental
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body. They are simply designations of a particular state of our personal ex-
istence. Taken together with this statement, the Mahayanasamgraha pas-
sage above (§1.61A) would mean that when our “personal basis” (which defi-
nitely includes the body) is in an unworkable state, klesas arise, but when
it is in a workable state, they do not. The passage also shows that the state
of asraya is linked to the state of alayavijiana. 1f it is admissible to in-
terpret this passage in conjunction with the aforementioned passage from
the Abhidharmasamuccayabhasya that equates asraya with alayavijiiana
(Yugagyo Shiso Kenkyiikai ed., 409.15-18; see Chart 2), it follows that from
a Yogacara point of view asraya-visesa is a visesa of alayavijiiana itself. As
we shall see below, according to the Paficaskandhakavibhasa (Kramer ed.,
106.11-12), alayavijiiana pervades the body (kaya, sarira). If so, it is easily
imaginable that asraya and alayavijiiana are inseparable.

When we discuss the implications of @sraya-visesa, we should also take
into consideration the cognate phrase sadayatana-visesa found in the fa-
mous definition of gotra in the Bodhisattvabhiimi (part of the “Basic sec-
tion” of the Yogacarabhiimi):*

elements are also included in the concept of asraya. In addition, we find the follow-
ing line in the Trimsikavijiiaptibhasya: asraya atmabhavah sadhisthanam indriya-
riipam nama ca | (Lévi ed., 19.16-17; Buescher ed., 52.14-15) — “dsraya means
atmabhava, namely physical sense-faculties with their bases and mental elements”.
Here, asraya, atmabhava, and sadhisthanam indriyariapam nama ca are equated
(see Schmithausen [1987] 2007: 329, n. 372). The expression dasraya-parivrtti/-
paravrtti likewise refers to a transformation of the totality of our body and mind,
as the above quotation from the Abhidharmasamuccayabhasya/Xianydang shengjiao
lin clearly shows. Thus, perhaps a more exact translation of asraya would be “a
personal basis” (comprising both body and mind). In my translation of the Abhi-
dharmakosabhdasya passage just above, I have used this expression. Nevertheless, as
the numerous passages quoted in this article indicate, it remains true that the word
asraya is often closely associated with the bodily side of our existence. We might
say that in the narrower sense asraya means “body”, but in the wider sense it means
“mind and body”, namely our personal existence as a whole. It might also be the
case that the boundary between body and mind was not so clear-cut to the authors of
these works. In this paper, often I translate asraya simply as “body”, but it should be
noted that the mental aspect is not necessarily excluded from this concept.

2 Similar descriptions are found in the Sravakabhiimi as well; see, e.g., ‘o na rigs de’i
rang bzhin ji Ita bu zhe (Pek. zha) na | de ni lus las khyad par du gyur pa dang | skye
mched drug gis zin pa dang | chos nyid kyis "thob pa dang | thog ma med pa’i dus
nas brgyud de ‘ongs pa de lta bu yin te | (Pek. Wi 2bl-2, D. Dzi 2a2-3).
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tatra prakrtistham gotram yad bodhisattvanam sadayatanavisesah |
sa tadrsah paramparagato ‘nadikaliko dharmatapratilabdhah |

Wogihara ed., 3.2-4

The gotra existing by nature is a distinct state of the six-sense-basis
(sadayatanavisesa) of bodhisattvas. That [distinct state] was natu-
rally acquired in the beginningless past and has been transmitted as
such [to the present].

What does sadayatana-visesa mean here? 1 think this expression should be
interpreted in conjunction with the traditional idea that the six senses of the
Bodhisattva were keen, as found in this passage:?’

Mo & BN . =R & FEEEa
WA BOREANAT AR, FEANREEEN. ARERE
RHEOG. RIS Ll . A EA —BERRG L E 8
CR. T4 IRAR AR A o
* Mahavibhasa [Apidamé da pipésha lim] B BRI BE K B Vb 3,
T27: 65b5-10 [No. 1545]
Question: T have heard that the six sense organs of the Bodhisattva®
are keen. In what way does he know objects keenly?
Answer: Next to the palace of the Bodhisattva, there is an “imper-
ishable house”. When five hundred lamps burn in the house, the
Bodhisattva, staying in his own palace, knows that the number of
those lamps is five hundred just by seeing the light without seeing the

26

27

28

345 A DART R B BNAEPITIA an e A 7B il D 0t JR A L T
1§. (T30: 395¢24-26) — “Then, what is the nature of gotra? It is a distinct state of
the body (lus las khyad par, *asrayavisesa)# comprised in the six sense-realms,
transmitted as such from the beginningless past, and naturally attained”. As we
have seen above, dsraya and namariipa can be equated (n. 24), and namariipa and
sadayatana are largely equivalent. Thus, it is natural to compare asraya-visesa to
sadayatana-visesa.

#This corresponds to i7E AT in Xuanzang’s Z 2% Chinese version. [if7EfT#K sug-
gests *asrayasannivista (or perhaps *asrayasannivesa). Here it is difficult to recon-
struct a Sanskrit expression that explains both the Chinese and Tibetan versions, so
I follow the Tibetan version.

On this concept, see Yamabe 1997a: 195-197, 1997b: 216217, and 2017b: 15-25.
See Kawamura 1975: 351-353.

In this context, “Bodhisattva” must refer to Sﬁkyamuni before his attaining Awakening.
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flames of the lamps. If one of them goes out, he says that one lamp
has already gone out. Thus, it is said that the Bodhisattva’s visual
sense organ is keen.

His other senses are also keen:

M P T B WY, PR A R S E 4 . R
RO AR T S, A AR IR . BIRC E S UE T, 2
P BEH AR A -

*Mahavibhasa, T27:65b10-13

When five hundred maidens play music simultaneously in the “im-
perishable house”, the Bodhisattva instantly knows, just by hearing
the music without seeing the maidens, that five hundred [maidens]
are playing the music. If one string breaks, or if one maiden falls
asleep, he instantly tells what is missing. Thus, it is said that the Bo-
dhisattva’s auditory sense organ is keen.

EEE NN EERZ A . A H R
JRE B, RO . SRS B AT .
44 T S AR

* Mahavibhasa, T27:65b13-17

In the Bodhisattva’s palace, a hundred types of incense are burned.
The Bodhisattva smells them and knows that there are a hundred
kinds. The one who arranges the incense wants to test the Bodhisat-
tva and adds or subtracts some of the hundred types. The Bodhisat-
tva smells them and instantly tells what has been added or subtracted
compared with the former types of incense. Thus, it is said that the
Bodhisattva’s olfactory sense organ is keen.

EE A W DL RALME . EEE BV R A .
G H AU G T R B B . ORI R P
HAFT o AR A4 B AR A o

* Mahavibhasa, T27:65b17-20

When the Bodhisattva eats, an attendant always serves dumplings
with a hundred flavours. When the Bodhisattva tastes them, he in-
stantly knows that there are a hundred flavours. At one time a cook
wants to test the Bodhisattva and adds or subtracts some of the hun-
dred flavours. The Bodhisattva tastes them and immediately knows
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what has been added or subtracted. Thus, it is said that the Bodhisat-
tva’s gustatory sense organ is keen.

R R LRI A HE o 2P il B RN . SR E A
IR o A4 T S AR A o

*Mahavibhasa, T27:65b20-23

When the Bodhisattva bathes, an attendant provides him with a bath-
robe. When the Bodhisattva touches it, he instantly knows who wove
it, or what kind of disease the attendant who provides the garment
has. Thus, it is said that the Bodhisattva’s tactile sense organ is keen.

ST FNREE EAH A . T . S AR
* Mahavibhasa, T27:65b23-24

The Bodhisattva knows well the individual and common character-
istics of various elements without any hindrance. Thus, it is said that
the Bodhisattva’s mental organ is keen.

These are discussions of innate keen sensitivity and have no direct relevance
to meditation. Nevertheless, we should note that a state of physical sense
organs, expressed in a very concrete way, is considered to be a basis for the
bodhisattva practice. I think it is likely that this kind of idea was behind the
phrase sadayatana-visesa in the Bodhisattvabhiimi.*

In the Yogacara system, as is well known, gotra refers to a potentiality
that predetermines one’s course of practice. We should also note here that in
this system, gotra is just another name for bija. Thus, here again, we observe
that bija is understood to be a distinct state of the totality of our physical
organs, namely our body.

Thus, in terms of its relationship to the body (and to alayavijiiana itself),
bija and gotra have a similar structure. When the body is in an unfavour-
able state, it gives rise to klesas. When the body is in a favourable state, it
is conducive to smooth progress in meditative practice (which constitutes a
significant element of the marga).

2 Cf. the following text: tatrayam indriyakrto visesah | prakrtyaiva bodhisattvas

tiksnendriyo bhavati pratyekabuddho madhyendriyah Sravako myrdvindriyah |
(Bodhisattvabhiimi, Wogihara ed., 3.23-4.2) — “Among the [four distinctions of
bodhisattvas over sravakas and pratyekabuddhas), this is the distinction given by
his indriyas: a bodhisattva by nature has keen indriyas, [while] a pratyekabuddha
has middling, and a sravaka weak indriyas”.
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5. Upadana and ekayogaksema

Here, let us once again recall the structure of the Mahayanasamgraha pas-
sage shown in Chart 6. In this framework, the state of the body and that of
alayavijiiana are correlated. This is not surprising if we keep in mind that
asraya and alayavijiiana are sometimes directly equated. Let us examine the
close relationship between alayavijiiana and asraya (body) in more detail,
referring to two keywords: upadana® and ekayogaksema. First, see this pas-
sage:

upattam iti ko ‘rthah | yac cittacaittair adhisthanabhavenopagrhitam

anugrahopaghatabhyam anyonyanuvidhanat | yal loke sacetanam ity

ucyate |

Abhidharmakosabhasya, Pradhan ed., 23.16-17

What does “appropriated” mean? [It refers to] something that is held

as a [physical] basis by the mind and mental functions, because [the

physical basis on the one hand and the mind and mental functions

on the other] are consonant with each other in terms of benefit and

harm. [This is] what in common usage is called “[being] sentient”.
According to this passage, when riipa is appropriated (upa-a-da-) by mind,
ripa and mind are consonant with each other in terms of benefit (anugraha)
and harm (upaghata). In Yogacara texts, this kind of mind-body correlation
is described by the term ekayogaksema or anyonyayogaksema.

In the portions of the Yogacarabhiimi where alayavijiiana is not presup-
posed, it is vijiana without further specification that appropriates the body.
Therefore, the structure is fairly similar to that of the Abhidharmakosabhasya
passage quoted just above. The same structure is observed in the passage be-
low from the Vastusamgrahani (this portion is extant only in Chinese):

PEIEH . S ORI . BT ML O
JEFF. FLEH. OO ERS . KO AZAL.
B s s . B AR R A . DO TR BE R S
BREAHE . ZARHZ .

Vastusamgrahani [Shéshifen] =573 of the Yogacarabhiimi T30:
880al-6 [No. 1579]

30 For upadana in Yogacara sources, see Schmithausen 2014, §213ff.
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Appropriated (upatta) elements refer to the riipas appropriated by the
mind and mental functions. Because [the ripas] rely on these [mind
and mental functions], the [ripas] are correlated with the opera-
tion of the mind and mental functions. Correlation (ekayogaksema)
means that due to the power of appropriation by the mind and mental
functions, the ripas do not terminate, perish, or decay. When there
is harm (upaghata)® or benefit (anugraha) in the rijpas that have
been thus appropriated, the mind and mental functions also have
harm or benefit accordingly. If not, the [elements] are called unap-
propriated [ripas].

Upa-a-da- literally means “to appropriate”, but since ripas decay if not ap-
propriated, what it means here is that the mind with mental functions keeps
the body alive. Thus, upadana in this context amounts to “physiological
maintenance™? (Schmithausen’s translation is “biological appropriation”??).
Here also, the cittacaitta and the “appropriated” riipas share favourable and
unfavourable conditions (anugraha and upaghata).

In portions of the Yogacarabhiuimi that presuppose alayavijinana, what

keeps the body alive is alayavijiiana, as seen in the passage below, where
citta refers to alayavijiiana®:

31

32

33

34

Elsewhere in the Yogdcarabhiimi (Manobhiimi of the Basic Section), 38 (T30:
286a7) corresponds to vipatti, “adversity” (Bhattacharya ed., 34.5). Here, however,
judging from the standard pattern of describing ekayogaksema/anyonyayogaksema,
1 think upaghata is a more likely correspondence.

According to the website of Organismal Biology Journal, “Human physiology seeks
to understand the mechanisms that work to keep the human body alive and function-
ing” (http://www.omicsonline.org/organismal-biology-journal.php, accessed Octo-
ber 16, 2016). If human physiology is defined as this website does, it is very close
to the mechanism of upadana performed by alayavijiiana. 1 have benefitted from
private discussions with Professor Daniel Stuart on this matter.

For example, see Schmithausen [1987] 2007: 31 (§2.13.4).

Whether or not the Manobhiimi originally presupposed alayavijiiana here is a little
questionable. See Schmithausen [1987] 2007: 127-32 (§6.3.1-4). Nevertheless, the
current version of this text clearly presupposes alayavijiiana. An argument similar
to the quoted passage is also found in the Proof Portion of the Viniscayasamgrahant:
astabhir akarair alayavijianasyastita pratyetavya | tadvatha ‘ntarenalayavijiianam
(1) asrayopadanasambhavatah (Hakamaya [1978] 2001: 327) — “The existence of
alayavijinana should be understood in eight aspects. Namely, without alayavijiiana,
(1) the appropriation of the body is not possible...”. Note that here also, asraya is
clearly used in the sense of “body”.
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citta(=alayavijiiana)vasena ca tan (=kalala-rilpam) na pariklidya-
te, tasya ca anugrahopaghatac cittacaittanam anugrahopaghatah |
tasmat tad anyonyayogaksemam ity ucyate |

Manobhiimi, Bhattacharya ed., 24.16-17; quoted from Schmithau-
sen [1987] 2007: 290, n. 184

Due to the power of the mind (alayavijiiana), that [body of the early
embryo (kalala)] does not decay, and due to the benefit and harm of
that [body of the early embryo], the benefit and harm of the mind and
mental functions [are brought about]. Therefore, the [relationship be-
tween the body of the early embryo and the mind with its mental
functions] is said to be mutual correlation.

In short, because dalayavijiiana is the physiological basis of the body,
alayavijiana and the body share favourable and unfavourable conditions
(anugraha and upaghata).
At this juncture, we should also note that according to the Pancaskandha-
kavibhasa, alayavijiana pervades the body:
kayo ‘tra sendriyam Sarivam | samantam hi Sariram vyapyalayavi-
Jhianam vartate |

Kramer ed., 106.11-12

Here, “body” means the body endowed with sense organs, for alaya-
vijiiana operates pervading the whole body.

Thus, as a physiological basis pervading the body, alayavijiiana is really
inseparable from the body. Therefore, it is not surprising that sometimes
alayavijiiana is directly equated with the body. If so, it is natural that
alayavijiiana and the body share the same destiny.

But, what do these terms anugraha and upaghata mean concretely? I
think they primarily refer to sukha and duhkha respectively, as suggested in
the following passage from the Savitarkadi-bhiimi of the “Basic Section” of
the Yogacarabhiimi:*®

35

Refer to the passage from the Abhidharmasamuccayabhasya (Yugagyd Shiso
Kenkyikai ed., 409.15-18) and Chart 2 above.

3¢ See also the following passage: aduhkhdasukho yasyotpada ubhayam na bhavatity-
adi | tatra kayacittopacayapravrttatvan manojiiasvabhavatvac ca sukho ‘nubhava
iti nirodhe punas tatsamyogabhilasah pravartate | kayacittapacayapravrttatvat sva-
bhavatas ca pratikiilo duhkho ‘nubhava iti tasyotpade tadviyogacchando bhavati |
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sacet skandhesu | sa nityo va syad anityo va | sacen nityah | nityasya
sukhaduhkhabhyam anugrahopaghato na yujyate |

Bhattacharya ed., 132.15-17

If [atman exists] in the skandhas, it would be permanent or imper-
manent. If permanent, it is not reasonable for something permanent
to be benefited or harmed by blissful or painful [sensation).

Therefore, the basic scheme can be shown as Chart 9:

sukha —  anugraha

duhkha —  upaghata

Chart 9

We should also recall the Abhidharmasamuccayabhdsya passage that con-
nects sukha with asrayanugraha. In addition, there is another noteworthy
statement in the Abhidharmasamuccayabhasya:

caksusa vijiianam caksurvijianam, tadvasenavikrte ’pi riipe vijiia-
nasya vikriyagamanatvat | tadyatha kamalavyadhyupahatena® ca-
ksusa niladirapesv api pitadarsanam eva bhavatiti |

Abhidharmasamuccayabhasya, Yugagyo Shiso Kenkytkai ed.,
115.6-9, corresponding to Tatia ed., 16.24-17.1 [§12(vi)b]

The consciousness [influenced] by the eye [is called] eye-conscious-
ness because the transformation of consciousness is caused by the

37

yas tu nobhayapravrtto ’sti ca so ‘nubhavo 'duhkhasukhah, akrsnasuklakarmavat |
ata eva cananugrahanupaghatapravrttarvat tadaduhkhasukhotpada ubhayeccha-
bhavah || (Paficaskandhakavibhasa, Kramer ed., 27.7-14) — “[ The Paficaskandhaka
states:] ‘Neither-pleasant-nor-painful [sensation (anubhava)] is [a type of sensa-
tion for which one does not develop the wish] either [to be connected to or to be
separated from it] when the [sensation] arises and so forth. With regard to this,
because blissful sensation arises from a prospering body and mind, and because it
has agreeable nature, when it perishes there is a wish to be united [with it] again. Be-
cause painful sensation arises from a declining body and mind, and because it has
a disagreeable nature, when it arises there is a wish to be separated [from it]. On the
other hand, there is also neither painful nor blissful sensation that has arisen from
neither [a prospering nor a declining body and mind], like neither black nor white
karma. Therefore, because it has not arisen from benefit or harm, when the [afore-
mentioned] neither pleasant nor painful [sensation] arises, neither wish exists”.

Text, -vyadgy-
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power of the [eye] even if there is no transformation in the visual ob-
ject. For example, an eye harmed by jaundice sees only yellow even
in blue and other colours.

This passage shows that an indriya harmed (upa-han-) by a disease affects
vijiiana.*® Probably all sorts of beneficial or harmful conditions are included
in the concepts of anugraha and upaghata. Thus, ekayogaksema must be a
term that primarily refers to the interrelationship between mind and body in
general.

More specifically, however, anugraha can be linked to prasrabdhi:

anugrahikah prasrabdhih, taya kayacittanugrahakaranat |

Abhidharmasamuccayabhdsya, Yugagyo Shiso Kenkytkai ed.,
565.7; Tatia ed., 87.25 [§92(iv)(b)]

“What benefits” refers to meditative ease, because it (=meditative
ease) brings about benefits of body and mind.

If so, it is natural to suspect that the antonym of prasrabdhi, dausthulya,
corresponds to upaghata. This suspicion is supported by the following state-
ment:

FREZENE . FHACR T R E IR .
Xidnydng shengjiao lun BE355E 3G, T31:484c28

In regard to the classification of dausthulya, in the kamadhatu
dausthulya is gross and harmful.

As we have seen, anugraha and upaghata are broad concepts not used exclu-
sively in meditative contexts. We should also recall that the Manobhiimi pas-
sage quoted above discusses the process of reincarnation and has no direct
relevance to meditation.

Nevertheless, it is also certain that meditative practice transforms indri-
yas, as is clearly shown in the following quotation from the Parficavijiiana-
kayasamprayukta bhiimih and the Manobhiimih in the Viniscayasamgrahani
of the Yogacarabhiimi:

3% See also the following quotation from the Srutamayt-bhiimi in the Basic Section of
the Yogacarabhuimi: varnabhrantih katama. yo ‘nyavarne tadanyavarnabhimanah,
tadyatha kamalena vyadhinopahatendriyasyapite ripe pitaripadarsanam (Yaita
1992: 521.3-5) — “What is a misperception of colour? [It refers to] an erroneous con-
ception of a colour as another colour. For example, one whose sense organ is harmed
by jaundice sees yellow colour in [something that is] not yellow”.
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gzhan yang mdor bsdu na rgyu bzhis dbang po rnams ’gyur bar blta
bar bya ste | . . . (2) nang gi rkyen las skye ba ni ’di lta ste | so s0’i
nang gi tshul bzhin ma yin pa yid la byed pa las skyes pa’i "dod chags
kyis kun nas dkris pa la sogs pa kun nas nyon mongs pa rnams dang |
tshul bzhin yid la byed pa las skyes pa’i snyoms par ’jug pa la sogs
pas ‘gyur bar byed pa’o |

Pek. Zi 59a6-b1; D. Zhi 56a6-b1; corresponding to T30: 600c4-8

Also, one should know that in sum the sense organs are transformed
due to four causes. . . . (2) They are transformed due to internal
conditions, namely, polluted [elements] (samklesa) such as the fetter
(paryavasthana) of craving (raga) caused by incorrect internal re-
flection and meditative absorptions (samapatti) and so forth caused
by correct reflection.
In addition:

kayasya punah sprastavyavisesa eva prityahrtah kayaprasrabdhir
veditavya | pritamanasalh kdyah prasrabhyata iti siitre vacanat |
atra caitasikadhikarad acaitasiky api kavaprasrabdhih prasrabdhi-
sambodhyangatvenoktd, kayakarmanyata va cittakarmanyatam
avahayatity ato ’caitasiky api kayakarmanyatatrokta | ivam ca tad-
balenasrayaparavrttito ’sesaklesadyavarananiskarsanakarmika ||

Paricaskandhakavibhasa, Kramer ed., 47.14-48.6

Meditative ease of the body should be understood as a specific tac-
tile sensation of the body brought about by joy because it is said in a
siitra: “The body of a person whose mind is gladdened becomes at
ease”. Here, since it is affected by a mental function, the meditative
ease of the body, though not mental, is said to be meditative ease as
a factor of awakening. Or, because the well-functioning state of the
body brings about the well-functioning state of the mind, the medita-
tive ease of the body is here mentioned even though it is not mental.
Because this [meditative ease] also [brings about] the transformation
of the personal basis by its power, it has the function of uprooting the
obstructions of defilements and so forth without remainder.

This passage clearly shows the interactions between body and mind
in the meditative context. On the one hand, mental joy (priti) brings
about kayakarmanyata, but on the other hand, kayvakarmanyata induces
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cittakarmanyata. The importance of the interrelationship between mind and
body in meditative practice is thus clearly indicated.

Regarding physical transformation, the following exchange is also note-
worthy:

[P e g 1 RN HH R A% R HR
EREIRRI . ARE L e R B . WA
TR nEIFAN M E

Mahavibhasa, T27:134a15-18

Question: Why did the Blessed One say that breathing is called food
and drink?

Answer: Because it can benefit or harm [the body]. Namely, the best
types of excellent food and drink benefit the body, in the same way
as well-regulated breathing. Also, the worst types of poor food and
drink harm the body in the same way as unregulated breathing.
Therefore, the Blessed One called [breathing] food and drink.

In addition to being affected by the mind, the condition of the body seems
to be strongly affected by the way of breathing. This point deserves further
attention.

In sum, ekayogaksema is an expression that refers to the mind-body cor-
relation in general, but I suspect that this concept also covers the mind-body
interrelation in the meditative context. Bodily aspects are often discussed in
the relevant texts. This must be because practitioners were well aware of the
importance of the body in the meditative context.

6. The Simile of the Vina

Before closing this paper, let us look at just one more passage, this time from
a Pali text.

“Yada pana te Sona vindya tantiyo na accayata honti na atisithila
same gune patitthita, api nu te vind tasmim samaye saravati va hoti
kammaninia va” ti? “Evam bhante.”

Anguttara-Nikaya VI.LV, PTS ed., 3:375.15-18
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“Sona, when the strings of a lute are stretched not too tightly nor too
loosely but are tuned to the middle pitch, are they well-sounding and
playable?”® “Yes, Master.”

Of course, this passage is chronologically distant from the Yogacara sources
we have discussed in this paper, so it is not directly relevant to the pres-
ent topic. Nevertheless, this passage seems to show a concrete image of
karmanya in actual practice. When our way of life is well balanced, our
body and mind function naturally and smoothly. This seems to have been the
traditional goal of Buddhist practice, and the Yogacara practitioners would
have pursued the same goal through their meditative practice.

7. Tentative Conclusions

Not everything is clear yet, but based on the foregoing discussions, we can
draw a few tentative conclusions.

Through dsrayaparivrtti, a practitioner’s personal basis is transformed
from a poorly functioning (akarmanya) state to a well-functioning (kar-
manya) state. This transformation takes place concomitantly in body and
mind. In particular, bodily transformation is very important, and it induc-
es mental transformation as well. In this bodily transformation, regulated
breathing seems to play a key role.

After the introduction of alayavijiiana into the Yogacara system, alaya-
vijiiana was considered to maintain the body physiologically. Thus, alaya-
vijiiana was thought to be in close correlation with the state of the body. In
the mind-body correlation called ekayogaksema, alayavijiiana shares ben-
efit (anugraha) and harm (upaghata) with the body. It is noteworthy that
anugraha can refer to benefit brought about by meditative ease (prasrabdhi),
while upaghata can refer to harm caused by inertness (dausthulya). Thus,
ekayogaksema seems applicable to the process of mind-body transformation
through meditative practice as well.

As we have seen, alayavijiiana pervades the whole body. Thus, it is re-
ally inseparable from the body as long as we are alive. However, as a latent
physiological basis, its own functions are very subtle and hard to perceive.
Apparently Yogacara practitioners realized in the course of their medita-

¥ The word saravati might be used here in association with the music goddess
Sarasvati. I thank Professor Alexander von Rospatt for helpful suggestions on this
passage.



ALAYAVIINANA IN A MEDITATIVE CONTEXT 271

tion that their bodies’ functionality was determined by the condition of this
subtle physiological basis. In this paper I have presented only a few supple-
ments to my former arguments, but I hope I have made modest progress in
my project. In the future, I would like to extend the scope of my study and
aim for a more comprehensive view of this issue.
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CHAPTER VI

Map Becomes Territory:
Knowledge and Modes of Existence in
Middle Period Buddhist Meditation Practice”

DANIEL M. STUART, UNIVERSITY OF SOUTH CAROLINA

1. Introduction

Many years ago, Robert Buswell observed a key distinction between
two important §astric sources on the Buddhist path. He noted how the
*Abhidharmamahavibhasasastra (ca. 150 CE) is largely retrospective in its
outlook, surveying the path as if from the standpoint of its final goal. Con-
versely, the Visuddhimagga (ca. 430 CE) is largely proleptic or developmen-
tal in its outlook, presenting the path from the perspective of a practitioner
traveling it, as if looking out at the path with the final goal in the distance.' He
suggested that these different approaches lead to different ways of theorizing
the entailments of the path or practically engaging it. In this article, I present
an analysis of some aspects of a relatively little-known treatment of the Bud-
dhist path of practice, found in a middle period s#itra attributed to the Buddha,
the Saddharmasmytyupasthanasiitra (hereafter Saddhsu; ca. 150—400 CE or
possibly earlier).? The text’s historical position and likely connection to on-

I would like to express my gratitude to Cristina Pecchia and Vincent Eltschinger for
their helpful comments on earlier drafts of the article. It is much improved thanks to
their critical feedback.

' Buswell 1997: 607-09.

2 On the reasons for the scholarly notion of Buddhism’s “Middle Period”—the first
five centuries of the Common Era when Indian Buddhism can be characterized by
an established sedentary monasticism—see Schopen 1995: 360-367 and Boucher
2008: 67.

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. 277-301.
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the-ground meditation practice make it a key source for understanding some
of the central dynamics that broadened the scope of theorization on Bud-
dhist practice during the early centuries of the Common Era in South Asia.?
The path of practice set out in the Saddharmasmytyupasthanasiitra walks an
interesting line between the two approaches to the path noted by Buswell.
It presents a largely developmental model of practice, but its narrative struc-
ture also provides for a retrospective stance. And it is this amalgamation
of—or perhaps accommodation of— perspectives that provides the Saddhsu
with its particular outlook on the path.*

I suggest here that this way of framing the Buddhist path should be un-
derstood as a key early development that contributed to new and expansive
forms of conceptualizing the Buddhist path in history. The text presents a
theorization on how the path of Buddhist practice allows for the cultivation
of a meta-knowledge that is comprehensive and powerful, in every sense of
the term.> Such developments most likely set the historical stage for a wide
variety of new approaches to the path, in both practice traditions and philo-
sophical traditions.

I propose that the path outlined in the Saddhsu functions prescriptively
and is informed by an incipient doxographical perspective. The text draws

There are a number of reasons why I think the Saddhsu provides evidence for tradi-
tions connected to on-the-ground meditation practice, some of which I have pre-
sented in Stuart 2015. Most importantly, the text is shot through with incidental
evidence of the realia of meditation contexts: meditation advice for daily encoun-
ters with the material world (see below), paintings of corpses produced in order to
help meditator monks develop dispassion (e.g. Ms 146a6; D ra 88b2-3; T 721, 17:
136b2-3), and particular kinds of donations for the support of meditator monks who
have attained certain meditative states (e.g. Ms 187b7—188al ff.; D ra 176a4-b2 ff.; T
721, 17: 165b4-8 f.). The narrative aspects of the text bring this material into play in
ways that most sastras would not allow for. The text also contains many techniques
of meditation that have no explicit counterparts in the early tradition (see, for ex-
ample, Appendix 6 in Stuart 2015 [I1], particularly 326—339). This material suggests
to me that the text is incorporating new and dynamic on-the-ground meditation
teachings into its more traditional—though still somewhat radical—deployment of
canonical practices.

4 See Stuart 2015a: 178—187 for a discussion of how the Saddhsu’s three-tiered nar-
rative structure—in which a master yoga practitioner or meditation practitioner
(vogacara) is described observing the development of a meditator monk—creates
space for both perspectives.

5 Stuart 2015a.
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on early canonical sitra accounts of fundamental Buddhist ethical and on-
tological categories, then pushes beyond them into more elaborate Abhid-
harma frameworks, theories/experiences of cognitive constructivism, and
finally into cosmological visions in which a meditator envisions diverse
cosmological realities and cultivates a comprehensive knowledge of action
and its results (karmaphalavipaka). In the process, it describes a meditation
practitioner engaging each of these epistemological registers in a series of
meditative encounters that build on one another. I thus propose to read the
text as prescribing a practical contemplative epistemology by which diverse
ontological frames left over on the palimpsest of early middle period Bud-
dhist tradition are evoked, experientially negotiated, and enacted as modes
of existence. The path then becomes a tool by which traditional or conven-
tional frames of reference can be masterfully enacted, while giving way to
unconventional or unorthodox ones in an unfolding of contemplative and
philosophical possibility. In many ways, this use of the path harkens back
to early canonical attempts—in texts such as the Brahmajala-sutta of the
Dighanikaya and its parallels—to quantify all views and show how they
can be accounted for through meditative experience.® The Saddhsu, how-
ever, inverts the approach of the Brahmajala-sutta, allowing various views
to be engaged and negotiated through meditative processes. In doing so,
the text presages in certain ways the epistemological/doxographical $astric
traditions that emerge in force from the end of the fifth century CE onward
in Buddhist South Asia.’

® DN 1 at DN I 1-46. Interpreting this discourse, Bhikkhu Bodhi (2007 [1978]: 9)
writes that “the primary focus of [the Buddha’s] concern is not so much the content
of the view as the underlying malady of which the addiction to speculative tenets is
a symptom.” I would suggest that we should not overdetermine a “primary focus.” It
seems to me that the text does indeed emphasize the basic malady of craving, which
undergirds all views. However, it also appears that the content and construction of
the various views is essential to what the text is doing, accounting for how and why
the mind of a spiritual practitioner creates and constructs conceptions of the self and
the cosmos in time, space, and tradition. This early doxographical urge no doubt
influenced later Buddhist philosophical traditions in a variety of ways.

These developments are of course tied in to parallel developments within non-Bud-
dhist philosophical traditions. The early epistemological tradition (pramanavada)
within Buddhism is exemplified by scholars such as Dignaga (ca. 480—-540) while
the beginning of formal doxographical philosophy within Buddhism is marked by
Bhaviveka (ca. 500-560 CE). On these dates, see Eckel 2008: 24-25.
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To show how this engagement with the path works, I will highlight four
key passages of the Saddhsu, turning points in the text that indicate shifts
of epistemic perspective and correlate to a range of ontological possibilities.
In these shifts, we can interpret the text as negotiating realist, idealist, and
enactivist frames of reference, categories to which I will return below. I have
presented much of this material elsewhere, but here I want to contextualize
the material differently and put a finer point on the relationships between
key points in the text.® While my approach is primarily descriptive, I also at-
tempt to contextualize the material historically and provide basic interpreta-
tions of it. In this way, we can see how the Saddhsu connects early Buddhist
practice traditions to stridently new theorizations of the path, theorizations
that enact an emergent practical epistemology. This practical epistemology
presages later scholastic epistemologies and the tiered ontologies of devel-
oped philosophical and $astric traditions that emerge from the fourth and
fifth centuries onward.’

2. The Saddharmasmrtyupasthanasiitra

The Saddharmasmrtyupasthanasiitra is an understudied text. It is a mas-
sive compendium connected with the Sarvastivada traditions of Greater
Gandhara. While the text contains a range of material—from descriptions
of basic meditative practices to Abhidharma theoretics to cosmological vi-
sions—it is also a sttra with a frame story depicting the entire text as the
teaching of the Buddha to his disciples. For reasons I won’t go into now, but
which are presented in a recently published monograph, I suggest that the
text was composed some time between the years 150 and 400 of the Com-
mon Era.”” This means that it was circulating during a key period in the
development of Buddhist tradition, when the new genre of Mahayana siitras
was truly coming into vogue, and $astric and philosophical traditions were

8 See Stuart 2015, 2015a and Stuart 2018.

®  On such developments, see Dreyfus 1997: 15-21; Dreyfus and McClintock 2003:
1-33; Eckel 2008: 1-17; and Eltschinger 2014: 1-72 (particularly 71-72).

10 Stuart 2015 (I): 43—46. It remains possible that the text was composed earlier than
150 CE, but this cannot be determined with certainty at the moment. Much of the
material in the text certainly goes back to much earlier layers of Buddhist textual
history.
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beginning to dominate the landscape of Buddhist thought, particularly in the
Northwest of India.

The text is voluminous—a veritable encyclopedia of Middle Period Bud-
dhist thought—and presents challenges to the editor since it survives only
in a single manuscript. Despite these difficulties, access to the text in its
original Sanskrit opens many new avenues for study. The present article is
one step towards opening up the text to a wider audience of scholars. Early
research by Lin Li-kouang on the Chinese and Tibetan translations of the
Saddhsu made it clear that the text contained important material for the his-
tory of Buddhist meditative and philosophical traditions." Unfortunately,
Lin died before he could complete his study, and few scholars followed up on
his work. The discovery several years ago of a partial Sanskrit manuscript of
the Saddhsu, held at Norbulingka in Lhasa, has aroused new interest in the
text.'? I recently published an edition and study of the text’s second chapter,
and several other scholars are working on other sections of it."* However, it
will be many years until the text is available in its entirety.

Elsewhere I have shown how the core of the text has been constructed
primarily on the basis of textual materials drawn from the early mainstream
Buddhist canon, reframed in a comprehensive practice of dharmasmrtyupa-
sthana with an Abhidharma inflection." The text is then expanded into a
vast compendium of Buddhist cosmology, framed as a series of meditations
in which a visionary meditator or yoga practitioner (yogacara) observes and
understands the process by which a meditator monk comes to discern a wide
range of possible karmic trajectories (karmaphalavipaka) for beings in vari-

' Lin and Demiéville 1949.

My work on the text is based on a photocopy of the manuscript kept in the collection
of the China Tibetology Research Center (Box 12, No.1) in Beijing.

See Stuart 2015, in which I also edit some short sections of the sixth chapter of the
text. Vesna Wallace is preparing an edition of the first chapter of the text, and Mit-
suyo Demoto of its third chapter. The first three chapters only account for approxi-
mately one third of the extant Sanskrit manuscript, which itself covers only the first
half of the entire text as it has come down in Tibetan and Chinese translation. So,
much work remains to be done. Additionally, Mitsuyo Demoto (2009) has published
a short article on the system of hells in the Saddhsu, in which she provides a very
basic overview of the text with a focus on its third chapter.

4 Stuart 2015 (I): 35-197 and Stuart 2015a: 169-72. See also Lin and Demiéville 1949,

particularly pages 99—146, where Lin provides reference to a range of material that
is both directly and indirectly related to the constitution of the text.
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ous realms of the Buddhist cosmos. This expanded practice gestures towards
a tacit Mahayana soteriology while allowing for other possible soteriological
goals to be accommodated.'

So, the Saddhsu draws on early Buddhist traditions but expands well be-
yond them to develop an expansive soteriology and an elaborately figured
practice involving discernment of the process of karma in all realms of ex-
istence. It does so through a literary structure that brings a wide range of
historically layered material—material with varied ontological and episte-
mological entailments—into an ordered set of epistemological engagements.
A key point to emphasize is the fact that the Saddhsu is, at its core, a text
on the stages of meditation. While it contains a wide range of narrative and
scholastic material, its basic structure is built around a description of a medi-
tator’s (yogacara) practice of dharmasmrtyupasthana. It outlines the various
stages of practice (yogacarabhiimi) that a meditator engages in order to mas-
ter such meditative practices. This fundamental aspect of the text indicates
that the Saddhsu, though not strictly speaking a sastra, belongs to a broad
genre of proto-sastric and $astric yogacarabhiimi texts produced primarily
in greater Gandhara in the early centuries of the Common Era.'®

3. Varieties of Realism

The core meditative practice depicted in the Saddhsu is a reworking and ex-
pansion of an early canonical Buddhist sitra, the *Saddhatuvibhangasiitra
(“Satra on Distinguishing the Six Elements”)."” In traditional canonical de-
pictions of this practice, a monk is described as simply mentally dividing his
experience into constituents of materiality and mind, and seeing that the entire
range of psycho-physical phenomena available to human experience is imper-
manent, ultimately subject to decay, and therefore devoid of selfhood. In line
with basic Buddhist ideas, this practice was considered to lead to a state of
mind liberated from the suffering that stems from identifying with the psycho-
physical process. Most scholars read these early depictions as modes of realist

15 Stuart 2015 (I): 198-224.

On the yogacarabhiuimi as a textual genre, see Demiéville 1954, Yamabe 1999, and
Deleanu 2006.

7 D 4094, mngon pa, ju 34b6—43a3 and Q 5595, mngon pa’i bstan bcos, tu 38al—46b5;
T 26, 1:690a19-692b21; MN 140 at MN 111 237-247.
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philosophical discourse that take for granted the basic existence of mind and
materiality in elemental form.

The meditative process depicted in the first four stages of meditative
practice in the Saddhsu is more or less a simple rehashing of the canonical
Saddhatuvibhangasiitra. Both texts describe a practitioner looking one by
one at the five different elements that make up his material body, and then
meditatively isolating consciousness:

amilvay s
Fenbieliujie Jing®

Khams drug rab tu rnam
par ‘byed pa’i chos kyi
rnam grangs'®

Dhatuvibhangasutta'®

The remaining conscious-
ness, being pure and defi-
nitely cognized, is discern-
able.

“Then there remains only
consciousness, purified
and clear.

There is only con-
sciousness remaining.

What does it cognize?

“And what does one cog-
nize with that conscious-
ness?

What does it cog-
nize?

It knows pleasure, pain,
happiness, sadness, and
equanimity.

“He cognizes ‘pleasure,’
‘pain,” and ‘neither-pain-
nor-pleasure.’”

It cognizes pleasure,
pain, happiness, sad-
ness, and equanimity.

Table 1: The *Saddhatuvibhangasiitra on isolating consciousness

18D 4094, mngon pa, ju 38b6-7 and Q 5595, mngon pa‘i bstan bcos, tu 42a6-7 (see
Stuart 2015 [II]: 260—61): rnam par shes pa khyad par can dag cing nges pa rnam
par shes shing yongs su shes so || ci zhig rnam par shes zhe na | bde ba rab tu shes
so || sdug bsngal rab tu shes so || yid bde ba rab tu shes so || yid mi bde ba rab tu shes
so || btang snyoms rab tu shes so || I remain uncertain about the rendering of the first
sentence here. Its lack of parallelism with the other versions of the text makes me
suspect that the text was mistranslated or that the translation was made from a corrupt
Sanskrit version.

1 MN 140 at MN III 242 (see Stuart 2015 [II]: 260—-61): athaparam vifiianam yeva
avasissati parisuddham pariyodatam. tena ca vininanena kim vijanati? “sukhan” ti
pivijanati, “dukkhan” ti pi vijanati, “adukkhamasukhan” ti pi vijanati. This sutta
also has the alternative title of Chadhatuvibhangasutta in some editions.

20 T 26, 1:691b4-5 (see Stuart 2015 [I1]: 260—61): MEFT &, HATEER? L4535, 753,
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However, when the Saddhsu comes to treat the last of the six elements, the
consciousness element (vijianadhatu), it evidences a significant doctrinal
development:

[The Saddharmasmytyupasthanasiitra (Chapter Two, Stage Two)
on isolating consciousness]

Now what is the mind-element (manodhatu)? The mind-element
is connected with the twelve sense-spheres (ayatana). One experi-
ences the [visual] object that is experienced by eye-consciousness
by way of mind-consciousness (manovijfiana). In this way ear[-con-
sciousness], nose[-consciousness], tongue[-consciousness]|, body[-
consciousness], and mind-consciousness (manovijiiana) have their
origin in the mind-consciousness element (manovijiianadhatu), and
are rooted in the mind (manas)...

... He cognizes the arising of pleasure, he cognizes the arising of
pain, he knows the arising of joy and sadness, and cognizes equa-
nimity.?!
In this passage, we find an attempt—employing Abhidharmic categories—
to outline a causal framework for the process of cognition. Consciousness
is no longer a simple element of human experience, standing separate from
sense experience and only capable of cognizing feelings/sensations. It is a
complex of relational cognitions, dynamically intertwined with and engaged
in filtering the data of sense experience. We remain in a realist frame of ref-
erence, but the relational categories of an Abhidharma phenomenology now
govern the text’s theory of mind. This is our first key epistemic shift, and
such a shift can be seen within and across early canonical Sitra traditions.?
This development indicates the way that Abhidharma accounts of the pro-
cess of sense experience exert increasing influence on more elemental con-
ceptions of consciousness, such as those found in the Saddhatuvibhangasitra.

2 Saddhsu 11, §2.9-3.2 (Stuart 2015 [I]: 336—44): tatra kataro mano(dha)tuh? mano-
(dha)tur dvadasabhir a(yatanair samyuktah). caksurvijiananubhiitam artham
manovijiianenanubhavati. evam Srotraghranajihvakayamanovijiianani manovi-
Jhanadhatuprabhavani manomiilani ... sa sukham utpadyamanam vijanati. duh-
kham utpadyamanam vijanati. saumanasyam janati. daurmanasyam janati. upe-
ksam vijanati. On this passage, see also Stuart 2015: 119-121, 288-293 and Stuart
2018: 199201, particularly n. 21.

On this issue, and how it leads to the need for something like the alayavijiana, see
Waldron 2003.

22
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Yet the elemental component does not disappear. Rather, it cedes some
ground to more content-oriented conceptions of consciousness while main-
taining the possibility of a more basic consciousness—which is pre-reflec-
tive yet intentional—in line with the phenomenology of the early practice
tradition.

4. Sense Experience and Phenomenal
Consciousness: Emergent Idealism

In looking at the next relevant meditative and epistemic shift in the develop-
ment of the Saddhsu’s practice program, we might look at a representative
passage from the fifth stage of practice. After discerning the mind-element,
a meditator goes on in the third and fourth stages of practice to analyze
feelings (vedana), first in ways that accord with the basic framework of the
Saddhatuvibhangasiitra and then in a variety of new and creative ways. This
process involves observing feelings at ever subtler levels, first in connection
with the equanimity constitutive of the immaterial attainments,” then in
connection with all of the possible objects of sense experience,? and finally
in connection with their ethical and karmic valence.? It is in discerning the
ethical valence of feelings that a meditator begins to see how such observa-
tion entails a process of purification, which is metaphorically figured as the
process of producing refined sugar from sugarcane.?® This process of purifi-
cation leads to the possibility of a meditator observing even subtler aspects
of mental life, and in the fifth stage he turns his attention to the aggregates
of perception (safijiia)’’ and mental constructions (samskara).”® It is in this
context that a meditator develops the ability to discern various additional
dharmas and their relationships. In coming to discern dharmas in this way,
the meditation practitioner of the Saddhsu attains certain realizations about
the mentally constructed nature of experienced phenomena. This develop-
ment emerges most saliently in a series of meditations in which a monk—the

3 Saddhsu 11, §3.1-4.1.6 (Stuart 2015 [1]: 342-55).

% Saddhsu 11, §4.1.7-§4.1.11 (Stuart 2015 [I]: 356—60).

% Saddhsu 11, §4.2.1-4.2.28 (Stuart 2015 [I]: 360-97)

% Saddhsu 11, §4.2.29-4.2.33 (Stuart 2015 [I]: 396-403)

7 Saddhsu 11, §5.1-§5.1.24 (Stuart 2015 [I]: 402-37).

% Saddhsu 11, §5.1.20~§5.2.12.25 (Stuart 2015 [I]: 424-66).
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primary agent of the meditative narrative of the text—discerns the mate-
rial sense-spheres (ayatana).?® This mode of discernment occurs in the fifth
stage of practice of the Saddhsu and is described in the following manner:

[The Saddharmasmrtyupasthanasiitra (Chapter Two, Stage
five [2]) on the ‘material’ sense-spheres as mere cogitation
(sankalpamatra)|

That monk, knower of the reality of the sphere of the nose and scent,
investigates precisely according to reality: “Is there [anything of]
substance here, [anything] permanent, stable, or eternal? [This]
sense-sphere, which is subject to change, has the characteristic of
being impermanent, suffering, empty and not-self.” Having under-
stood the sphere of the nose and scent [in this way,] he thinks: “All of
this is not mine, and I do not belong to it,” and he discriminatingly
examines [it] in this way: “The sphere of the nose and scent is, in
every way, mere cogitation, which oppresses all dim-witted foolish
worldlings.”*°

In this meditative analysis of the olfactory sense door and its objects, a medi-
tator discerns that what are traditionally referred to as the nose and scent are,
in fact, experienced only as constructions of the mind (sarkalpamatraka).
This realization indicates a fundamental shift of the practitioner’s relation-
ship to the world of experience. That is, one realizes that sense experience is
accessed only in a process mediated by mental entanglements. What is more,
within the larger framework of practice of the Saddhsu, this relationship
cannot be divorced from the earlier analysis of how all sense experience is
mediated by the mind-element or manodhatu. This shift represents an emer-
gent epistemological idealist frame of reference, one that possibly opens the
door for the emergence of a true ontological idealism.?!

»  Saddhsu 11, §5.2.1-7. (Stuart 2015 [I]: 438-452).

30 Saddhsu 11 §5.2.5.2 (Stuart 2015 [I]: 448-449): sa bhiksur ghranagandhayatana-
tattvajias tattvata evanvesayati: “kim atra saram nityam dhruvam sasvatam?
viparinamadharmikasyayatanasyanityaduhkhasinyanatmakam.”  ghranagandha-
yatanam jiatva, “sarvam naitan mama. nasyaham,” iti matva, “kevalam sarnkalpa-
matrakam evedam ghranagandhayatanam yena badhyanti sarvabalaprthagjanah
mandabuddhayah,” prakaro 'yam pratyaveksyate.

31 Some of the passages parallel to the one quoted above contain statements such as the

following (Saddhsu 11 §5.2.3.5 [Stuart 2015 (I): 444]): “This entire world is encom-
passed by cogitation [connected with] rapture and anger ...” (kevalam ayam lokah
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We find in the text comparable descriptions of a practitioner discerning

all of the material sense-spheres (@yatana)—the eye, the ear, the tongue,
the body and their respective sense-objects. The text then describes how a
meditator turns his attention to the sphere of dharma(s) (dharmayatana).’*
The traditional Sarvastivada understanding of the sphere of dharmaf(s) is
that it comprises all mental factors excluding consciousness, the three un-
conditioned dharmas, and unmanifest materiality (avijiiaptiripa).®® Here in
the Saddhsu, however, we find a treatment of the dharmayatana with several
somewhat puzzling differences. Most importantly, the text seems to suggest
that the entire world of materiality can come to be subsumed within the

pritikrodhasankalpagrhitah...). One way to interpret this is that the text does not in-

32

33

tend to make an argument about the ontological status of sense-objects themselves,
but simply about how an ignorant person experiences them. Entailed in this inter-
pretation is the notion that were one to observe sense-objects absent of such cogita-
tions, with equanimity, one would be able to observe those actual sense-objects.
I think the above description (Saddhsu 11, §2.9 [Stuart 2015 (I): 336-37]) of mind
as a mediating factor in all sense experience precludes this interpretation. Further,
observing sense-objects with equanimity does not seem to necessarily entail the
absence of sarnkalpa, and could theoretically entail a process of ignorance/delusion
(moha). However, the text remains silent on this issue.

Our text makes no reference here to the sphere of the mind (manadayatana). It seems
likely that this is a deliberate omission, as discernment of mind (citta) becomes the
central topic later on in the text, in the seventh stage of practice.

See the definition of the sphere of dharma(-s) in the Mahavibhasa (T XX VII 65a29—
b2): [VEBEA-CAE. FHATVUAE S = 2y TAGBE PR (B, =53, SRR T
W AE4EIR. | — “The sphere of dharma has seven aspects, the previously stated
four aggregates [excluding the consciousness aggregate] along with the three uncon-
ditioned [dharmas]. With respect to the materiality aggregate, we refer to unmani-
fest materiality. The three unconditioned [dharmas] are space, cessation through
discriminatory observation, and cessation without discriminatory observation.”

This conforms with AKBh 11.2-5: ete punas trayah | vedanasamjnasam-
skaraskandha{h} ayatanadhatuvyavasthayam dharmayatanadhatvakhyah sahavi-
Jhaptyasamskrtaih ||15]| ity etani sapta dravyani dharmayatanam dharmadhatus
cety akhyayante | — “And these three—the aggregates of feeling/sensation, percep-
tion, and constructions in their roles as spheres and elements—along with unmani-
fest materiality and the [three] unconditioned [dharmas] are termed the sphere of
dharma(s) or the element of dharma(s). ||15]| In this way, these seven things are
termed the ‘sphere of dharma(s)’ and the ‘element of dharmaf(s).”
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dharmayatana. This idea comes out implicitly in the Saddhsu’s definition of
the three unconditioned dharmas:**

34

Saddhsu 11 §5.2.8.1-5.2.10 (Stuart 2015 [I]: 452—457): punar api sa yogdcara
adhyatmike dharme dharmanupasyt viharati: katham sa bhiksur dasa ripiny
ayatanani avalokya, dharmayatanatattvadarst dharmayatanam avalokayati? sa
pasyati Srutamayena jiianena divyena va caksusa:
“dharmayatanasangrhitastrayodharmah. pratisankhyayanirodho ‘pratisankhyaya-
nirodha akasam ca. tatra dharmo yat kificid avidyamanam, tad dharmasangrhitam
krtva, akasayatanam bhavati. pratisankhyanirodho nirvanam. pratisankhya nama
prajiiam anekavidham saksikrtva, viharati. pratisankhyanam krtva, klesan vidha-
mati ksapayati nasayati, paryavynikurute sarvan asravan. apratisankhyanirodhah:
apratisankhya nama yad ajiianam yan na janati na samprativedayati na janite
na sambudhyate na pratarkayate. paramparavijiianasatasahasrany utpannani
nasyanti, caksuhsrotraghranajihvakayamanovijiianani. tesam dhvastanam na
punarutpadah, esa apratisankhyayanirodhah. trtivam akasam. ete trayo dharma
ajata nitya. adhvandpy ete na jata na janisyante na jayante.”

punar api sa bhiksuh katham dharmayatanam dvividham vibhajati, riipam cariapam
ca?

“tatra ripijagad dasa ripiny ayatanani. tatra katham anidarsanapratighena ca-
ksurvijiianena sapratigham sanidarsanam ripam upalabhyate? evam srotravij
fianenanidarsandpratighena katham Sabdo grhyate? evam ghranavijiianenanid
arsanenapratighena katham gandho grhyate? evam jihvavijiianenapratighenan
idarsanena katham raso grhyate? evam kayavijiianenanidarsanenapratighena
katham sprastavyo grhyate? evam etani bahyani paricayatanani adhyatmikani
paiicayatanani. katham anidarsandpratighanam sanidarsanasapratighanam caya-
tananam upalabdhir bhavati?”

sa paSyati bhiksuh: “yavad vividham alambanam bhavati, tavad vividham eva
vijlianam utpadyate, mudrapratimudrakavat. tatra visadysa mudrayasy akathinam
mudrakam. mydu sataptakathinam. kathinakathinayoh pratimudra utpadyate. evam
evanidarsanapratigham vijianam sanidarsanapratigham alambanam grhnite. trti-
yam pratimudrakam utpadyate. visadysanam sarvesam visadrsam upalabhyate.
evam visadyse visadrsam utpadyate. prathama kotih.

“dvitiya kotih: sadrsaih sadrsam utpadyate. tadyatha: suklais tantrabhih Suklam
vastram patasarijiiakam.

“trtiya kotih: vidhurad vidhuram utpadyate. tadyatharanibhyo vahnih, kasthagnyor
virodho drstah.

“caturthi kotih: acchad ghanam jayate. yatha ksirad acchad ghanam dadhi, tade-
vam asadySair api bhavais caksurvijianadibhir hetupratyayavisesais caksurvijna-
nadaya utpadyante.”
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[The Saddharmasmrtyupasthanasitra (Chapter Two, Stage five)
on the dharmayatana, mentality and materiality, seals and im-
pressions]

And further, the yoga practitioner dwells observing dharmas among
internal dharmals]: How does that monk, having scrutinized the ten
material sense-spheres, being a seer of the reality of the sphere of
dharmaf(s), scrutinize the sphere of dharma(s)? He sees according to
knowledge of scripture, or with the divine eye:

“Three dharmas are subsumed ("samgrhita) by the sphere of dhar-
ma(s): [1.] cessation through observation (pratisankhyayanirodha),
[2.] cessation through absence of observation (apratisankhyayaniro-
dha), and [3.] space. In this respect, that dharma which does not exist
at all, being [nonetheless] taken as a dharma, becomes the sphere
of space. Cessation through observation is nirvana. Observation
means that one dwells realizing discernment of various sorts. Hav-
ing observed [with discernment] (pratisankhyanam krtva), one dis-
pels, obliterates, and destroys the mental defilements, and eradicates
(paryavrnikurute) all the fluxes. Cessation through absence of obser-
vation: absence of observation is unknowing (ajfiana), that by which
one does not know (janati), does not experience (samprativedayati),
does not cognize (janite), does not understand (sambudhyate), and
does not reflect upon (pratarkayate). Successive hundreds of thou-
sands of cognitions that have arisen—consciousness of the eye, ear,
nose, tongue, body and mind—disappear. Once they have perished,
there is no further arising. This is cessation through absence of obser-
vation. The third [dharmal] is space. These three dharmas are unborn
and permanent. They are not born, will not be born, and are not being
born.”

How does that monk then discriminate between the two-fold dhar-
ma-sphere, the material and the immaterial?

“In this respect, the ten material spheres are the world of material-
ity. And how is it that a visible form, which is tangible and visible,
can be appropriated (upalabhyate) by eye-consciousness, which is
invisible and intangible? Similarly, how can a sound be grasped by
an invisible and intangible ear-consciousness? Similarly, how can a
scent be grasped by an invisible and intangible nose-consciousness?
Similarly, how can a taste be grasped by an intangible and invisible
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tongue-consciousness? Similarly, how can a touch be grasped by an
invisible and intangible body-consciousness? These are the five ex-
ternal sense-spheres and the five internal sense-spheres. How is there
the engagement (upalabdhi) of sense spheres, which are [both] vis-
ible and tangible and invisible and intangible?”

That monk sees: “To the extent that there are various objects, various
consciousnesses arise, like a seal and its impression. In this respect,
there is a distinct iron seal and soft material to be imprinted. The soft
[material] becomes hard when heated. From [the contact of] hard and
soft, an impression appears. Similarly, an invisible and intangible
consciousness grasps a visible and tangible object (alambana), and a
third [element], an impression, appears. A thing is appropriated by all
things dissimilar [to it]. In this way, a dissimilar thing appears within
a dissimilar thing. [This is] the first angle (kofi).

“The second angle: Something appears (utpadyate) due to things
that are similar [to it]. For example: A white cloth, known as a pata,
[comes about] through the use of white threads.

“The third angle: A distinct thing appears because of [another] dis-
tinct thing. For example: Fire appears from two fire-sticks, [even
though] wood and fire are known to be distinct.

“The fourth angle: Something opaque is produced from something
pellucid. Just as opaque curd [is produced] from pellucid milk, so
also sense-consciousnesses (caksurvijiianadi) appear from [already]
existent but dissimilar sense-consciousnesses, due to specific causes
and conditions.”

For the present purposes, [ want to highlight one key element of this passage.
It emerges in the second part of the definition (§5.2.9-10), when a query is
raised about the twofold nature of the sphere of dharma(s): how does one
distinguish between the immaterial and material aspects of the sphere of
dharma(s)? The answer is an unusual one: The ten material sense-spheres
(avatanas) comprise the material aspect of the sphere of dharma(s).® This

35

The traditional position is clearly elucidated in the Sravakabhiimi: riipam ucyate dasa
ripiny dyatanani yac ca dharmayatanaparyapannam ripam sa ca ripaskandhah
(Srbh J¢: 236) — “The aggregate of materiality is what we call materiality: the ten
material sense-spheres and that materiality which is subsumed within the sphere of
dharma(s).”
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position is radical, though not unknown to early doctrinal debates.’® In
light of the preceding meditative realizations, however, this position carries
deeper implications. That is, we have already seen our monk experientially
deconstruct the material existence of the sense doors and sense-objects that
construct phenomenal experience. By subsuming all of the putative sense
doors and sense-objects within the sphere of dharmas—in what appears to
be a more ontologically oriented meditative query—the text here opens the
door to a true ontological idealism, though this idea is not carried to its final
conclusion in the way that eventually happens in later Vijiianavada philo-
sophical treatises.”’” In connection with the subsequent larger question of the

36

37

The position presented in the Abhidharmakosabhasya allows us to see how most
orthodox Vaibhasikas probably conceived of this form of materiality: tad yad evatra
ripam anidarsanam apratigham coktam tad evastu dharmayatanaparyapannam |
(AKBh 198.18-19) — “Whatever materiality here is described as invisible and in-
tangible, that should be subsumed within the sphere of dharma(s).” Furthermore,
na cavijiiaptim virahayyasti rilpam anidarsanam apratigham napy (an)asravam |
(AKBh 196.13—14) — “Except for unmanifest materiality, no materiality is invisible
and intangible, nor is it free of fluxes.”

The position that appears to be advocated in the Saddhsu is presented in the Maha-
vibhasa as the view of “other masters” and subsequently refuted: [ &RRTFR: 125+
HEIE—)L . | (T 1545, 27: 370¢19-20) — “There are some masters who say: “The
*dharmadhatu entirely subsumes all dharmas.””; [8E0: iEBEME—VE. | (T 1545,
27: 985b6-8) — “Some say: “The *dharmayatana subsumes all dharmas.”” On these
passages see Dhammajoti 2007: 37—43. Dhammajoti associates this view with the
“Sautrantika” master Srilata.

Another way to interpret what is happening in this part of the text is to read the ref-
erence to the material sense-spheres as a reaffirmation of the existence of material-
ity. Dhammajoti outlines the intractability of this interpretive problem in doctrinal
terms when he writes the following (Dhammajoti 2007: 39): “While on the one
hand, influenced by the intention in the sitra, the Sarvastivadins speak of the ‘men-
tal objects’ as including all possible types of dharmas, at the same time they would
not state that dharmadhatu subsumes the ‘totality’ of real existents—even though
some Sarvastivada masters apparently maintain precisely that. One reason for this
is that the Vaibhasikas must maintain their ontology which includes dharmas other
than those seven mental objects specified by the tradition as being dharmadhatu, as
real existents.” Dhammajoti’s doxographical reification of the Vaibhasika school is
somewhat problematic, but he nonetheless illuminates why it is difficult to sort out
where the Saddhsu stands on this key question. One thing seems quite clear: the
authors/compilers/redactors of the Saddhsu were not orthodox Vaibhasikas. I think
it is possible that we can read their position as in line with what Dhammajoti calls
the “Sautrantika” position.
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fifth stage of practice, the question of how immaterial states come about
based on material objects (§5.2.10), this opening nonetheless reveals a deep
preoccupation with the possibility that the traditional categories of mind and
matter—sense doors, sense-objects, and the cognitions that facilitate their
interaction—are somehow ontologically suspect. Here, then, is another sig-
nificant shift in the text, an apparent reorientation in outlook. We might talk
about this as a move from a more straightforward epistemological idealism
towards an actual ontological idealism—or at least that interpretive possibil-
ity emerges.

5. Enactive Frames

It is important to emphasize that the meditation practitioner of the Saddh-
su does not carry through with an explicit elaboration of the philosophical
entailments suggested above. Rather, perhaps because of its emphasis on
practice, the text appears to hold off on taking a strong ontological posi-
tion. It seems instead to suggest that a set of tiered epistemological engage-
ments allows for a set of tiered, provisional ontologies that are conditioned
by the way in which a practitioner knows the world through meditation.
This approach appears to allow for a contemplative middle path between
the philosophical modes of realism (exemplified in premodern South Asia
by some Abhidharma traditions and Vaisesika thought), idealism (exempli-
fied in premodern South Asia by certain strands of Yogacara-vijiianavada
and Vedanta thought), and relativism (exemplified in premodern South Asia
by certain strands of Madhyamaka and [differently] Jaina thought). I do not
contend here that the Saddhsu is explicitly engaging these categories as they
have come to be understood in various (and later) classical South Asian or
European philosophical traditions. Rather, I would suggest that the approach
of the text accommodates such perspectives in their broad contours, and that
it points to the idea that many of the key positions and points of contention
of the classical Indian philosophical schools—some of which find family
resemblances with basic divisions in European thought systems—are con-
strained by a set of basic assumptions and categories that are already largely
taken for granted in the practical gestures of a text like the Saddhsu.

I would call particular attention to the initial possibility of the catuskoti
(§5.2.11.1-4) presented in the above passage. The simile of a seal and its im-
pression (mudrapratimudra) suggests an emergentist model of phenomenal
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consciousness.*® At the same time, there remains in the background a more
basic notion of consciousness—a la manodhatu presented initially above—
as a fundamental and pre-reflective element of reality. The simile of the seal
and its impression reflects an attempt to address the difficulty of the problem
of phenomenal consciousness and its connection to elemental consciousness
while at the same time not providing a hard and fast answer to the problem.
This model allows for phenomenal consciousness to be enacted, embodied,
experienced, and engaged, while also suggesting that in and of itself it does
not constitute a concretely existent phenomenon.

This open epistemic frame of reference—which allows for divergent per-
spectives on the ontology of consciousness—gets fully developed in a final
key point of the text, a series of metaphor-based meditative cognitions that
can be found in the Saddhsu’s description of the seventh stage (bhiimi) of
meditative practice. At this point in the text, a practitioner comes to observe
the mind or citta in its role as the generative force of samsara:*

[The Saddharmasmrtyupasthanasiitra (Chapter Two, Stage Sev-
en) on the painter mind]

7.12.7 Further, that monk is [thus] established in the practice of yoga:
“This very painting of the flow [of existence] has three realms, five
destinations in five pigments, and states of existence on three levels
(tribhiimyavastha): [1.] the level of the sphere of sensuality, [2. the
level of] the sphere of subtle materiality, and [3. the level of] the

3 On the complexities of the idea of emergence and theories of emergentism in early
South Asia and in more recent developments, see Ganeri 2011.

3 Saddhsu 11 §7.12.7-7.13 (Stuart 2015 [I]: 490-93): punar api sa bhiksur yogam
asthitah: “tad eva traidhdatukam paricagatikaparicarangam samsaracitrapatam
tribhitmyavastham—kamadhatubhimikam rapadhatukam ariapyadhatukam. tatra
sa cittacitrakarmakarah kamasevanaya kamadhatvalambanani nanavidhani ri-
pani alikhate. vimsatividhani ripadhatvalambanasritani kamavisamyuktani ca-
turdhyanakiircena tadasritani sodasabhiimyavasthitani ripadhatav abhilikhati. rii-
padhatvalambanavisamyuktani samapatticatuskadisamalambanany arapyadhatav
abhilikhati cittacitrakarmakarah. ayato hy ayam traidhatukapatah.

punar api sa bhiksus cittacitrakaram pasyati sattvan alikhamanam anyena pra-
karena: “tatra citrakarasadrsam cittacitrakaram. rangabhajanasadysam sariram.
drdhakasadrsani ragadvesamohani. sopanasadrsam alambanam. kiircasadysa-
nindriyani. rangasadrsa bahyavisayah sabdasparsarasaripagandhah. bhittisady-
Sah samsarah. alokasadrsam jianam. hastasadyso viryarambhah. citrariapasady-

______
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sphere of immateriality. On that [painting], the actions of the mind,
like a painter, by engaging in sensuality, paint various images [based
on] objects [of consciousness] of the sphere of sensuality. With the
brush of the four meditations in the sphere of subtle materiality,
[it] paints twenty types of [images], which are based on objects [of
consciousness] of the subtle material sphere, and which are separate
from sensuality. [These images appear in] sixteen states of existence
that have these [meditations] as a support (tadasrita). The action of
the mind, like a painter, [also] paints [images] in the sphere of imma-
teriality. They are separated from the objects of the sphere of subtle
materiality, and have as a basis the four [immaterial] attainments. [In
this way,] this painting of the three realms is extensive.”

7.13 Further, that monk, using another method, sees the painter-mind
as it paints beings: “Here, the painter-mind is similar to a painter. The
body is similar to pigment vessels. Desire, aversion and delusion are
similar to a base coat (drdhakasadysa). An object [of consciousness]
is similar to a ladder [on which a painter stands]. The sense-faculties
are like paint brushes. The external sense-objects—sounds, touches,
tastes, visible forms and scents—are similar to pigments. The flow
[of existence] is similar to a wall [on which a painter paints]. Knowl-
edge is similar to light [that illuminates a painting]. The application
of effort is similar to [a painter’s] hands. The bodies [of beings], like
the images in a painting, are born in a multitude of appearances,
shapes, attires and fortunes, and are created as the ripening of the
fruit of various actions.”

This elaborate metaphor is developed from a canonical simile found in the
Samyuktagama.*® In the canonical text, the mind of an ignorant worldling
is compared to a master painter who paints images in conformity with his
mind.* In the extended metaphor of the Saddhsu, however, the early concep-

4 SA 267 (with a Pali parallel in SN 22.100 at SN III 152).

41

See Stuart (forthcoming) for a discussion of the painter-mind passages of the
Saddhsu in connection with the development of the relationship between visual and
contemplative practice cultures. For a treatment of painter similes with an eye to
Buddhist texts from Central Asia, see Martini 2008 and 2011. Cristina Scherrer-
Schaub (2009) has also brilliantly analyzed the painter metaphor in the Saddhsu in a
discussion of painting and writing practices in Central Asia. She does not, however,
contextualize the metaphor within the larger meditative and philosophical program
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tion is transfigured to portray the mind of a meditator at an advanced stage of
discernment. Here the text develops the meta-cognitive outlook presented in
the catuskoti similes of the fifth stage of practice. The outlook of the painter-
mind metaphor is more expansive, however, and provides conceptual space
for all of the ways of knowing—which are also ways of being—presented
in the previous stages of practice. This comprehensive metaphor opens up
a space for an enactive mode of meditative existence. By this, I mean a
theory-cum-practice of mind in which the world of human experience is pro-
duced through a process of enactment.* That is, instead of conceptualizing
cognition as a process whereby cognizing agents passively gain access to
the world that is experienced, theories of enactivism suggest that cognition
is embodied, a way of acting in a world of experience that thereby plays a
role in producing that very world of experience. The Saddhsu’s painter-mind
metaphors gesture towards such a theory of enactive cognition, and the text’s
previous shifts in modes of engaging the mind and cognition appear to lead
up to such gestures.

A meditation practitioner first discerns basic mental and material phe-
nomena. He then comes to see how the entire world, a world of mental con-
tent that makes up his reality, emerges from those basic structures. In that
process, he ultimately deconstructs the very existence of such structures.
Finally, however, he returns to the fundamental aspects of mind and materi-
ality, but engages them in a soteriological play that acknowledges and allows
for the entire range of mental life to manifest in a spectrum of mundane and
supramundane experiences.*

6. Conclusion

These key developmental shifts outlined in the Saddhsu’s path of medita-
tive practice suggest two avenues of interpretation. On the one hand, we
can read the text as very much in line with traditional canonical schemes of

of the text. See also Hamar 2014 for a discussion of the metaphor in the East Asian
Buddhist tradition.

4 On enactivism, see Varela et al. 1992: 9, Thompson 2010: 1-88, Hutto and Myin 2013,
and MacKenzie 2013.

The soteriology of the Saddhsu is a complex topic, and it remains unclear how the
practices represented in the text relate to the supramundane path. On the soteriology
of the Saddhsu, see Stuart 2015 (I): 198-224.

43
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the path. A practitioner carries out an analysis of mind and materiality, sees
their interrelationship, and comes to understand all facets of psycho-physical
life. But the Saddhsu complicates this simple model in that its basic path
scheme contains a range of historically layered materials, which are them-
selves framed as the objects of a process of meditative discernment, the ob-
jects of a comprehensive practice of dharmasmrtyupasthana.** In this way,
the text explicitly engages what European philosophical traditions refer to as
realist, idealist, and enactivist frames of reference.”” While these categories
of Western philosophical thought are not a perfect fit for the meditative ges-
tures of the text—or for Indian philosophical contexts in general—by look-
ing at the text through such lenses, we can begin to make sense of many of
the developments in Indian Buddhist philosophy that emerge in the centuries
after the Saddhsu was composed. But the text is more than just a historically
important signpost. Rather, it is an approach to the path that must be taken
seriously in its own right. The path of the Saddhsu provides a set of tradi-
tional categories and procedures through which to know the world, and these
categories and procedures in turn prescribe a set of modes of existence in the
world, as the world, or in relation to a world of experience. If taken seriously
as a model for contemplative development, the Saddhsu provides a take on
the Buddhist path that suggests that the maps we use—and are provided with
by our traditions—construct and become the territory of our practice.
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CHAPTER VII

The Poetics of the Path: Bhaviveka’s
Tattvamrtavatara (“Introduction to the
Ambrosia of Reality”)

MALcoOLM DAvVID ECKEL, BOSTON UNIVERSITY

To explore the significance of the Buddhist path in the tradition of the In-
dian Mahayana, a natural place to turn would be Santideva’s well-known
Bodhicaryavatara (“Introduction to the Practice of Awakening”). This text
has been well translated and has been the subject of extensive commentary,
not only in scholarly circles, but also among contemporary practitioners.
To take a step further in the history of the tradition, one could open up
the pages of Kamalasila’s Bhavanakrama (“Stages of Practice”) and Atisa’s
Bodhipathapradipa (“Lamp for the Path of Awakening”). Both of these texts
had wide influence on the path literature of Tibet, most notably Tsongkha-
pa’s great treatise on the Lam rim chen mo (“Stages of the Path”). To under-
stand the antecedents of Santideva’s Bodhicaryavatara, one could turn to
Candrakirti’s Madhyamakavatara (“Introduction to the Middle Way™). This
text has been less widely studied, but it too had great influence in Tibet, and
it is likely to have more impact on contemporary Buddhist scholarship as its
Sanskrit text becomes more widely available.!

In this essay I would like to focus on another text in this distinguished lin-
eage, one that is not as widely known but that predates all the texts that [ have
justmentioned. This is Bhaviveka’s Tattvamrtavatara, which can be translated
as “Introduction to the Ambrosia of Reality.” Bhaviveka’s Tattvamytavatara
now comprises the first three chapters of his Madhyamakahrdayakarikah
(‘Verses on the Heart of the Middle Way’; hereafter MHK), but there are
reasons to believe that these three chapters were originally conceived as a

' AsinLi2015.

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. 303-327.
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separate work.? The text is now available for study in both Sanskrit and
Tibetan versions, edited by Heitmann in MHK (1998). In effect, it is the
first of the great Madhyamaka “introductions,” and it deserves study for that
reason alone. But it also is an accomplished work of literature. Its metaphors
are richly developed; its language is thick with literary allusions; it has a
sharp philosophical edge; and it explores the narrative structure of the path
with unusual sensitivity. In this essay I would like to show how the narra-
tive structure of the text (what in Aristotle’s Poetics is called its muthos)® is
reflected in the metaphorical texture of its language, and how both its narra-
tive structure and the character of its metaphors can give us a rich and varied
picture of what it means to follow a distinctively Mahayana path.

1. The Narrative Structure of the Bodhisattva Path

When a reader comes to Bhaviveka’s Tattvamrtavatara for the first time,
especially with the later “introductions” by Santideva and Candrakirti in
mind, Bhaviveka’s text seems utterly conventional. As is common in such
texts, Bhaviveka begins with homage to the Buddha, designated in this case
as “the Teacher who spoke the truth.” Then he moves on to state the topics of
his three chapters: “not relinquishing the awakening mind,” “taking the vow
of an ascetic,” and “seeking the knowledge of reality.”™

mahabodhau krtadhiyam pararthodayadiksaya |

tattvamytavataraya Saktitah kimcid ucyate || (1.4)

For those who aspire to great awakening, vowing to benefit others,
I say a few words, as far as possible, to introduce the ambrosia of
reality.

2 V. V. Gokhale (1972) was the first to suggest that the first three chapters were com-
posed separately. More recent scholarship on the Tibetan transmission of this text
(He and Kuijp 2014) has shown that the relationship between these three chapters
and the rest of the work is more uncertain and complex.

3 Following the translation in Halliwell 1998: 23-24.

4 All quotations from the Sanskrit and Tibetan texts of the Madhyamakahydayakarika
chapters 1-3 are taken from Heitmann 1998. Translations of the first chapter are in-

formed by V. V. Gokhale’s original study of this text in Gokhale 1985. Translations
of verses in chapter 3 are either original or adapted from those in Eckel 1994.
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bodhicittaparityago munivratasamasrayah |

tattvajiianaisand ceti carya sarvarthasiddhaye || (1.5)

Not relinquishing the awakening mind, taking the vow of an ascetic,
and seeking the knowledge of reality—this practice is meant to ac-
complish all [human] goals.

With the content of the three chapters in view, he takes on the role of a com-
mentator and expands on the meaning of the first term on the list, the “awak-
ening mind” (bodhicitta):

bodhicittam mahamaitrikarunajiianabhiisanam |

buddhabijam yato vidvan tadatyagaya yujyate || (1.6)

The awakening mind is adorned by great benevolence, compassion,
and knowledge; since it is the seed of buddhahood, a wise person
should strive not to relinquish it.

How does someone put the awakening mind into practice? Bhaviveka an-
swers in the next two verses:

dhimata sattvamahata paraduhkhasahisnuna |
samyagarabdhaviryena yuktam Saktimata sata || (1.7)

lokam alokya sakalam prajnalokatiraskrtam |
samsaramedhyapatalat tivtva tarayitum svayam || (1.8)

A wise person who is capable and intelligent—one who has strength
of character, cannot bear the suffering of others, and acts with the
true courage—should see that the whole world has lost the light of
wisdom, and should save it, along with himself, from the foul neth-
erworld of samsara.

These first few verses give us nothing more than an initial orientation to
the bodhisattva journey, but they already tell a great deal about Bhaviveka’s
intellectual style and the expectations he has for his readers. The first thing
to notice is how methodical he is in elaborating his categories. The text it-
self has three chapters (the awakening mind, the vow of an ascetic, and the
knowledge of reality); the first chapter has three topics (great benevolence,
compassion, and knowledge); and the first of these topics has four aspects
(saving all sentient beings, liberating them, waking them up, and taking
them to nirvana). Of these four aspects, I have quoted only the first. This ten-
dency to divide categories into subdivisions and to divide subdivisions into
sub-subdivisions is certainly not unique to Bhaviveka, but he was a master
of this strategy, and it stood him in good stead in later chapters, where his
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classification of Indian philosophical views virtually created the genre of the
philosophical compendium.

These verses also show how attuned he is to the nuances of language
and to the images embedded in his words. The line lokam alokya sakalam
prajiialokatiraskrtam has the condensed musicality of Asvaghosa’s Life of
the Buddha, and it demands the same attention to nuances of meaning. The
Tibetan translator took prajiialokatiraskrtam to mean that the world does
not have the “light of wisdom” (shes rab snang ba med pa). This is a plau-
sible translation, but we see in a later verse (3.297) that the world is “covered
by a net of false conceptuality (kalpandjalasamvrtam).” The bodhisattva
sees this unfortunate situation and undertakes to lead ordinary people out of
samsara. 1 don’t think it would be reading too much into this verse to think
that Bhaviveka’s first image of the activity of a bodhisattva contains a thinly
veiled reference to Avalokitesvara, who looks down with compassion, and
Tara, who “saves” sentient beings or carries them over samsara.

But the most striking imagery in these early verses comes from another
tradition altogether. Bhaviveka starts his account of the path with a reference
to the bodhisattva’s “vow to benefit others,” but, instead of using the standard
term for a vow (pranidhana), he calls this vow the bodhisattva’s diksa. One
would normally think of this as a Vedic term for the consecration that prepares
a person for a religious ceremony. Monier-Williams explains that it is used in
the Mahabharata for “any serious preparation (as for battle).” The ceremonial
associations continue a few lines later when Bhaviveka refers to samsara as
amedhya, “impure or unfit for sacrifice.” Bhaviveka exploits these associa-
tions most fully in the next chapter on “taking the vow of an ascetic.” Here he
depicts the bodhisattva, in the words of V. V. Gokhale, as “a fully accoutred
Muni of the Brahmanical tradition—a Muni with his matted hair, deerskin,
water jug, girdle, reed mat, sacrificial fire, Sun-worship, and whatnot, all of
which he seems to admire, if not envy.”> All these are taken to be symbolic
of Buddhist virtues, including the Savitr1 (or Gayatr1), which is interpreted as
the chant of pratityasamutpada. Whether these symbolic equivalents express
envy or something closer to irony is debatable. These lines were written by
the same person who later said that advanced bodhisattvas worship the Su-
preme Brahman by “the discipline of no-worship” (MHK 3.290).

By referring to the initial aspiration as a “vow” to benefit others,
Bhaviveka gives a ritual dimension to something that might otherwise seem

*  Gokhale 1972: 45.
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to be merely a series of moral and cognitive aspirations. The ritual dimen-
sion of this vow is elaborated with particular clarity in the first three chap-
ters of Santideva’s Bodhicaryavatara, where Santideva offers “praise to the
awakening mind” and embeds this praise in a practice that Kate Crosby
and Andrew Skilton identify as “an important and widespread Mahayana
liturgy, the anuttara-piija or Supreme Worship.”® Compassion and other re-
lated concepts also function as decisive motivating factors in more tradition-
al accounts of Buddhist lives. One thinks, for example, of the interplay of
“sympathy” (anukampa), “compassion” (karuna), “pity” (krpa), and “grief”
(Soka) in Siddhartha’s decision to seek release, as recounted in verses 3.43,
3.45, 5.5, and 5.6 of ASvaghosa’s Buddhacarita” Each of these terms has its
own traditional echoes in Hindu as well as Buddhist sources, especially the
terms “pity” and “grief.” In the Bhagavadgita, Krishna criticizes both of
these emotions as signs of weakness. Here they are signs of the bodhisattva’s
sensitivity to the need for freedom from suffering. By framing this impulse
in ritual terms, Santideva gives it the karmic weight that eventually begins
to accumulate, as the path unfolds, around the practice of the bodhisattva
“vows” (pranidhana).® This vow not only motivates the practice of the bo-
dhisattva, but it makes the power of the bodhisattva’s compassion available
to others.

As Bhaviveka indicated in his opening verse, his first two chapters on the
aspiration and the initiation of the bodhisattva set the stage for his discussion
of “the quest for knowledge of reality” in chapter 3. With its analysis of the
different categories of Indian thought, this chapter is the one that most ap-
peals to students of Buddhist philosophy, not just for its classification of con-

¢ Crosby and Skilton 1996: 9.
7 See Olivelle 2008.

The vows begin as an expression of the Supreme Worship in verse 3.6: “With the
good acquired by doing all this as described, may I allay all the suffering of ev-
ery living being” (evam sarvam idam krtva yan mayasaditam subham | tena syam
sarvasattvanam sarvaduhkhaprasantikrt ||) and it is brought to its culmination in
the final chapter on the dedication (parinamana) of merit, as, for example, in verse
10.2: “Through my merit may all those in any of the directions suffering distress in
body and mind find oceans of happiness and delight” (sarvasu diksu yavantah kaya-
cittavyathaturah | te prapnuvantu matpunyaih sukhapramodyasagaran ||) (transla-
tion quoted from Crosby and Skilton 1996: 20 and 138). For more on the signifi-
cance of the bodhisattva vow in Madhyamaka tradition, see Eckel 1994: 73—-94, and
Crosby and Skilton 1996: 133—137.
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cepts and categories, but for its distinctive application of Dignaga’s three-
part inference. But this chapter too is framed as a form of practice:

abhiyujyeta medhavi samadhanaya cetasah |
tatha srutamayajiiane tadanyajiianahetutah || (3.14)

A wise person should practice mental concentration, and also
knowledge that comes from hearing, because it is the cause of other
knowledge.

na pasyati yatha vaktram kausapracale jale |
tathasamahite citte tattvam nivaranavrte || (3.15)

Just as you cannot see your face when water is muddy or turbulent
you cannot see reality when the mind is unconcentrated and covered
with obstructions.

nibadhyalambanastambhe smrtirajjva manogajam |

unmargacarinam kuryat prajiiamkusavasam sanaih || (3.16)

When the mind strays from the path like an elephant, bind it to the

post of the object with the rope of mindfulness and bring it slowly

under control with the hook of wisdom.
Here wisdom, or the systematic analysis of the categories of reality, is like a
hook to control the elephant of the mind. Without ever having witnessed the
training of a wild elephant, one gets a sense of the pain this process might
require and also a sense that this process will take time. In this respect,
Bhaviveka gives the impression of an old-fashioned pedagogue; this diligent
analysis will not be completed in a day.

The third chapter moves on from the analysis of reality to an account of
the “stages” (bhiimi) of the bodhisattva path and ends with a vision of Bud-
dhahood. In other words, the chapter completes Bhaviveka’s step-by-step ac-
count of the bodhisattva path, from the initial aspiration that opens the text
to the final attainment of Buddhahood. And he gives us a unifying image
that we can use to picture the ascent to Buddhahood.

tattvaprasadasikhararohanam na hi yujyate |
tathyasamvrtisopanam antarena yatas tatah || (3.12)
purvam samvrtisatyena praviviktamatir bhavet |

tato dharmasvasamanyalaksane suviniscitah || (3.13)

It is certainly impossible to climb the peak of the palace of reality
without the steps of the correct relative [truth]. For this reason,



THE PoOETICS OF THE PATH: BHAVIVEKA’S TATTVAMRTAVATARA 309

one should first discriminate with respect to relative truth,
and then analyze the particular and universal characteristics of dharmas.

It is not entirely clear what kind of “palace” Bhaviveka has in mind. The
word prasada can apply to a temple as well as to the palace of a king. Since
it involves an act of climbing, we might picture this “palace” as having a
series of terraces, like the stiipa at Borobudur, where a practitioner might
travel from one level of reality to another, with each level marked by its own
distinctive narrative, until the practitioner reaches the still point at the top.
But it would be more accurate to compare this palace to an Indian temple,
where the eye makes a visual ascent of the central tower (the sikhara men-
tioned in Bhaviveka’s verse) to reach not just the still point at the top, but the
sky beyond. In either case, Bhaviveka’s reference to the “ladder” or “steps”
makes it clear that this is not a sudden ascent. One has to attend, metaphori-
cally, to the demands of each stage in the process before reaching the goal.

Here Bhaviveka is giving his own distinctive interpretation of the image
contained in Nagarjuna’s famous account of the relationship between the
two truths in the Milamadhyamakakarika:

dve satye samupasritya buddhanam dharmadesana |
lokasamvrtisatyam satyam ca paramarthatah || (24.8)

ye ‘nayor na vijananti vibhagam satyayor dvayoh |

te tattvam na vijananti gambhire buddhasasane || (24.9)
vyavaharam andasritya paramartho na desyate |
paramartham anagamya nirvanam nadhigamyate || (24.10)

Buddhas rely on two truths to teach the Dharma: ordinary relative

truth and ultimate truth.

Those who do not know the distinction between the two truths do not

know the reality in the buddhas’ profound teaching.

Without relying on the conventional, it is impossible to teach the ul-

timate; without understanding the ultimate, it is impossible to attain

nirvana.
There is a crucial ambiguity at the heart of this sequence of verses. What
does it mean to say that teaching the ultimate “relies on” the convention-
al? The term dasritya could simply mean an act of verbal reference: teach-
ings about the ultimate must inevitably “refer to” the conventional, since
all teachings involve the use of words. But the word asritya also can have a
spatial implication, as if teachings about the ultimate are somehow “located
in” or “based upon” the conventional. Bhaviveka’s reimagining of this verse
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takes the spatial implication of the word asritya and elaborates it into the
picture of a wise person or practitioner who climbs step by step up a physical
structure. Whether this is true to Nagarjuna’s intention might be a point of
debate, but it provides a perfect frame for Bhaviveka’s methodical analysis of
the conventional categories of reality as they were understood by Buddhist
and non-Buddhist schools. It also lays the groundwork for his methodical
presentation of the stages of the bodhisattva path. Bhaviveka’s image of the
palace and its steps anticipates the famous defense of the “gradualist” posi-
tion that is attributed to Kamalasila in the so-called “debate at bSam-yas,” in
which certain influential parties turned away from the dangers of a “sudden”
view of awakening toward a more gradual and analytical view of the path.
One of the interlocutors in the debate made this point with the same compar-
ison that Bhaviveka used to explain the relationship between conventional
and ultimate truths: “Now, when you ascend a mountain, you must do it step
by step, but you are not capable of doing it at once. In a similar manner, if it
be difficult to attain the first Stage (even by degrees), what is there to say of
the attainment of Omniscience?””’

On the face of it, the gradualist framework is unsurprising. It is the nar-
rative structure one would expect from an Indian scholar with Bhaviveka’s
analytical interests. But Bhaviveka’s narrative frame is not as simple as
it seems. He actually has set a trap for himself in the middle of the text
that transforms the solid image of the palace of reality into a figment of the
imagination, a palace in a dream. He does this at the beginning of the third
chapter by plunging directly into the analysis of emptiness. Before he says
anything about the practice of the “perfections” (paramita) or the elevated
attainments of a bodhisattva on the advanced stages of the bodhisattva path,
he pushes his analysis of the categories of reality to a classic Madhyamaka
conclusion, not just by concluding that all conventional categories are empty
of reality, but by concluding that emptiness too is empty of reality. And
whatever is true of emptiness is also true of the awareness of emptiness.

sunyatadisvabhavena yatah sinya hi Siinyata |

na pasyati tato vidvaii chiinyatety api Sinyatam || (3.263)

Since emptiness is empty of the identity of emptiness and so forth,
a wise person does not see emptiness as “emptiness.”

®  Quoted from Bu-ston’s account of the debate in his Chos hbyung, (see Obermiller
1932: 193-196, here 195).
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The person who initially set out to ascend the palace and “see” reality, now
realizes that there is nothing to climb and nothing to see.

Bhaviveka signals this transition by returning to the image of the palace,
but in a different register.

yatha prasuptah putrastrivimanabhavanadikam |
pasyen middhavasat tatra pratibuddho na pasyati || (3.253)

Someone who feels drowsy and falls asleep sees such things as young
men, young women, palaces and dwelling places, but he does not see
them when he wakes up.

samvrtyadhigatams tadvad unmilitamatiksanah |
ajfiananidroparamat pratibuddho na pasyati || (3.254)

So also, when someone has opened the wisdom-eye, stopped the
sleep of ignorance, and woken up, he does not see things as they are
understood in a relative sense.

Here the physical structure that gave such a clear intellectual form to
Bhaviveka’s view of the path is transformed into a palace of dreams. With
this transformation, the conventional image of the path as a methodical
movement from step to step and stage to stage, toward the final stage of bud-
dhahood, has been exploded or, to be more accurate, it has been dissolved
into thin air. And the same can be said of the narrative structure of the bod-
hisattva path. With nothing to climb and nothing to see, what more can the
bodhisattva do, and where can the bodhisattva go? To frame the question
more precisely, how can Bhaviveka, as a scholar of the path, resituate him-
self, to get from the “emptiness of emptiness’ and from the palace of dreams
back to the practice of the bodhisattva path?

As T pointed out in 7o See the Buddha,® Bhaviveka marks this crucial
transition by engaging once again with a concept of place: he locates his
rarefied account of emptiness in the figure of the buddha:

nirvikalparthavisaya nirvikalpapi dhir mrsa |
anatmadisvabhavatvat tadyatha savikalpadhih || (3.265)

A non-conceptual cognition with a non-conceptual object also is false,
because it has no self, and so forth, like a conceptual cognition.

10 Eckel 1994, especially pp. 39-42.
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Jheyasya sarvatharthasiddher nirvikalpapi yatra dhih |

notpadyate tad atulyam tattvam tattvavido viduh || (3.266)

Since there is nothing at all that can be known, those who know
reality know that the highest reality is that of which not even a non-
conceptual cognition arises.

tadbodhad ucyate buddho yo sav anudayo dhiyah |
abodhabodhato mukhyo vikalpasvapnasamksayat || (3.267)

The no-arising of cognition is called “buddha” because it under-
stands this; it is primary, because it is the understanding that is no
understanding and because it dispels the sleep of concepts.

This verse serves as an occasion for Bhaviveka to comment on several com-
mon epithets of the Buddha, all understood from the ultimate point of view.
The buddha is called “sugata,” for example, because he has “well under-
stood” (sugata) what needs to be understood by the method or approach of
no-understanding (agati-nayena), and he is called “sambuddha” “because
he has understood the equality (samata) of all things without understand-
ing equality.” Bhaviveka gives a similar account of the term “Tathagata”
and various descriptive epithets, such as “immeasurable” (ameya), “incalcu-
lable” (asamkhyeya), and “unthinkable” (acintya).

At this point in the text, it is important to pause and consider exactly
what Bhaviveka means by this string of negations. What does it mean, for
example, to say that the buddha is a “no-arising” (anudaya) of cognition?
There is a temptation built into the language of emptiness to imagine that the
term “no-arising” refers to the place where that “no-arising” occurs, just as
emptiness occurs in a place that is empty. But to use the word “occur” in this
context is, of course, to speak metaphorically. What is meant is simply that a
particular place is empty of a particular thing, the way a table might be emp-
ty of a book or a mind might be empty of a thought. This is the model sug-
gested by the Tibetan translation of verse 3.267, in which Bhaviveka speaks
of the buddha as the “no-arising of cognition”: “that in which a cognition
does not arise is the primary buddha, because it understands this” (de rtogs
phyir na gang zhig la || blo skye med pa sangs rgyas dngos). Following the
tradition that the term “buddha” refers primarily to an awareness, one could
assume that the intention is to say that the word “buddha” refers to a mode of
awareness in which no specific cognitive act occurs. In that sense it is empty
of thought. As tempting as this interpretation may be, it does not coincide
with Bhaviveka’s interpretation of negation. To negate something ultimately
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is to negate it in a way that leaves nothing behind, not even the “awareness”
in which this non-occurrence might be said to “occur.” This interpretation
also does not coincide with Bhaviveka’s understanding of consciousness.
His argument against the Yogacara approach to the concept of mind-only
in the fifth chapter of the MHK is meant to show that consciousness in its
subjective aspect is no more real than the external objects that the Yogacara
is intended to negate. Subject and object are equally empty.!!

This leaves the reader with a radically negative understanding of
Bhaviveka’s concept of “no arising”: what he means literally is that nothing
happens, and the “place” where this non-occurrence takes place is also just
a figment of the conventional imagination. As stark as this idea may be, it
has important resonances with other Mahayana literature on the path. It has
close kinship, for example, with the idea of “sudden” awakening associated
with the Chinese monk Mahayana, Kamalasila’s alleged rival in the debate
at bSam-yas:

If you commit virtuous or non-virtuous deeds, because you go to
heavens and hells, (you still) are not liberated from samsara. The
path to Buddhahood is obscured.... Whoever does not think any-
thing; the one who does not ponder will become completely liberated
from samsara ... he is instantaneously enlightened. He is equal to
one who has mastered the tenth bhiimi. '

This negative language also has close kinship with accounts of awakening
in Tantric tradition and in the language of Zen."” It is as if an element of anti-
structure has been thrown into the middle of the rigorously structured narra-
tive of the bodhisattva path. And its significance is not reserved only for the
final stages of the path. It expresses the premise, the quality of insight, on
which the rest of the story rests. It is only when Bhaviveka has thrown down
the challenge of this ultimate negation that he can consider the systematic
unfolding of the bodhisattva path.

" This is the force of Bhaviveka’s critique of “mind-only” in MHK 5.17-54 (Eckel
2008: 232-261).

Williams 2009: 192. Williams quotes this translation from G. W. Houston, Sources
for a History of the bSam-yas Debate (Sankt Augustin, Germany: V.G.H. Wissen-
schaftsverlag, 1980): 98. Houston’s translation is taken from the account by Bu-ston.

On the complex historical and typological connections among these different tradi-
tions, see Ruegg 1992.
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He makes the transition from his negative account of the buddha to the
more affirmative vision of the bodhisattva path by posing a simple question: If
the buddha ultimately is no-understanding, who is able to approach this bud-
dha in the right way? The answer is a great bodhisattva, like Avalokitesvara
or Maitreya, who can worship the buddha by the discipline of no-worship.

aryavalokitesaryamaitreyadyas ca surayah |
anupasanayogena munayo yad upasate || (3.290)

[The Dharma Body] is worshipped by sages and saints such as Arya
Avalokite$vara and Arya Maitreya with the discipline of no-worship.

Once this has been said, it is possible for Bhaviveka once again to lay out the
stages of the bodhisattva path—to say, in other words, how Avalokitesvara
and Maitreya achieved such extraordinary powers and how others might do
so as well.

I will not go into the details of Bhaviveka’s outline of the stages of the
path, except to say that it follows a pattern that is rather different from the
standard list of six or ten perfections in other Madhyamaka avatara texts.
He divides the progress of the bodhisattva path into four stages: (1) the first
arising of the mind of awakening (prathamacittotpadika), (2) the practice of
six perfections (sar-paramita-carya-pratipanna), (3) the irreversible stage
(avinivartaniya), and (4) the stage that is one birth away from awakening
(ekajatipratibaddha). The first of these stages was discussed in the first two
chapters of the text; the last three occupy verses 292—345 of the third chapter.

What is most intriguing from our point of view is that he returns once
again to the image of a palace. In the symbolic world of Indian temple archi-
tecture, the “palace/temple” (prasada), with its central tower (Sikhara) is the
equivalent of Mount Meru, the mountain at the center of Indian cosmology.
Bhaviveka appropriates this image in order to indicate that the bodhisattva
in this stage of the path has completed the ascent of the palace and can look
back into the world below. Bhaviveka echoes the Mahabharata (and Dham-
mapada) when he says that the bodhisattva in the sixth stage “who, out of
compassion, has climbed the mountain peak of wisdom and, with no grief,
looks with compassion on the world that suffers and is burned by grief.”**

sa prajiamerusekharam aridhah karunavasat |
asokah sokasamtaptam preksate duhkhitam jagat || (3.296)

4 The traditional sources of this verse are discussed in Eckel 1994: 28.
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But this is not the only reference to a palace or a palace-like object in this
section of the text. At the end of his account of the advanced bodhisattva
who has acquired the super-knowledges (abhijiia) and is only one birth away
from Buddhahood, the bodhisattva’s final act is to “manifest bodies in as
many Buddha-fields as there are grains of dust in innumerable world sys-
tems” and with these bodies to offer worship to the buddha. The last objects
of worship are ornate “pavilions” (kiitagara) that shine with hundreds of
lamps, glow with the light of radiant jewels, reach to the clouds, and fill ev-
ery direction with their light."> Are these new palace-like structures “real”?
Yes and no. In this section of the text, Bhaviveka dwells at length on the
advanced bodhisattva’s power to manipulate the perception of reality, with
particular emphasis on the word “power.” It is as if Bhaviveka were offering
his own commentary on Nagarjuna’s classic statement: “Everything is pos-
sible for someone for whom emptiness is possible.”'® Finally the bodhisattva
path yields to the attainment of buddhahood, and not to the rarefied and
paradoxical “ultimate” buddha that we encountered earlier in the text, but
to a richly imagined “conventional” buddha who acts in myriads of ways to
satisfy the needs of sentient beings.

It is a familiar point in accounts of the bodhisattva to say that the
Mahayana path has a circular or recursive structure. As Masatoshi Nagatomi
used to say to his introductory students at Harvard University, the bodhisat-
tva path involves “two-way traffic,” as the bodhisattva approaches nirvana
but returns to samsara out of compassion for others. This recursive pat-
tern is given visual form in the version of the ten ox-herding pictures that
is particularly popular in Japan, where the seeker catches a glimpse of the
ox (or his true nature) as if it were different from himself, then reaches a
state of non-duality where ox and self are forgotten, and finally closes the
circle by returning the marketplace with empty hands.”” Here Bhaviveka has
charted a similar circular structure. He began with the ultimate Buddha, the

5 MHK 3.337-342, Eckel 1994: 187-188.

18 Milamadhyamakakarika 24.14: sarvam ca yujyate tasya stnyata yasya yujyate.

17 T am grateful to Dan Lusthaus for pointing out that there are two Chinese versions
of the ten ox-herding pictures. The one favored in Japan locates the circle of empti-
ness in frame 8, then returns to the marketplace in frame 10 “with bliss-bestowing

hands.”

A second version, more popular in Korea, concludes with the circle of emptiness
in frame 10 (http://philosophy.lander.edu/oriental/reader/reader/x5038.html).
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understanding that is no understanding; then he moved to the conventional
path that leads to buddhahood; and finally he returned to the concept of
buddhahood, but viewed through a conventional lens. This movement from
the ultimate buddha to a conventional account of the path and then to a con-
ventional picture of the buddha is reminiscent of Zhiyi’s outline of the three
truths, where the ultimate and conventional truths are unified in the truth of
the middle. Whether this comparison is accurate or not, I think we can agree
that Bhaviveka has devised a brilliant solution to the problem of what comes
after the abstract account of emptiness. His answer has three parts: the ulti-
mate buddha, the path that leads to buddhahood, and the buddha who serves
as a cintamani or “wishing jewel” to fulfill all the aspirations, wishes, and
intentions of living beings. In this way, Bhaviveka has given us a strikingly
imaginative “introduction” to the bodhisattva path.

The three-part structure of Bhaviveka’s thought can be read as a response
to the tension that Buswell and Gimello identified between “Marga and the
‘Anti-Marga’ Tradition in Buddhist Thought™

In the Buddhist world of cognitive indeterminacy, all things or events
are so thoroughly transient as to be actually instantaneous, so radi-
cally interdependent that none may be assigned its own fixed and dis-
crete identity; thus is the lie given to all apparent differentiation and
imagined substantiality. Yet in this unstructured and unstructurable
world, some order, sequence, and stringency of disciplined practice
are still deemed necessary.'®

Bhaviveka draws this “unstructured and unstructurable world” into the cen-
ter of his account of the path, and he tames it, not simply with the discursive
device of a philosophical argument, although that is always one of his most
important rhetorical resources, but with a form of poetic imagery. And the
imagery that gives his path its structure is also the image of a structure:
the structure of a temple tower, the structure of a palace seen in a dream,
and the palace-like structure imagined by a bodhisattva to pay homage to
the Buddha. With this image in view, we can understand the structure of
Bhaviveka’s vision of the path without ever descending into its innumerable,
practical details.

18 Buswell and Gimello 1992: 24
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2. The Metaphorical Texture of Bhaviveka’s
Language

I mentioned above that I would like to comment not only on the narrative
structure of Bhaviveka’s text, but also on the metaphorical texture of its lan-
guage. Bhaviveka’s composite image of a palace/temple/mountain clearly
gives structural form to his account of the path, but this image is only part
of a much broader pattern of metaphor that gives formal integrity to his text.
It is easy to see what this means by looking back at the first few verses of
the third chapter, the chapter that Bhaviveka calls tattvajiianaisana (“seek-
ing the knowledge of reality”). He begins this chapter with two verses about
knowledge as vision:

yasya jlianamayam caksus caksus tasyasti netarat |

yatas tasmad bhaved dhimams tattvajiianaisanaparah || (3.1)
Someone who has the eye of knowledge and not the other eye is the
one who sees; so a wise person should focus on seeking the knowl-
edge of reality.

pasyaty andho ‘pi matiman didrksur viprakystakan |
sitksmavyavahitan arthams trailokyahatadarsanah || (3.2)

Even if a wise person is blind, he sees the three worlds without any
obstruction; he sees whatever he wants to see, whether it is far away,
subtle, or concealed.

This quest for vision then occasions this verse about the bodhisattva quest as
the ascent of a palace:

tattvaprasadasikhararohanam na hi yujyate |
tathyasamvrtisopanam antarena yatas tatah || (3.12)
purvam samvrtisatyena praviviktamatir bhavet |

tato dharmasvasamanyalaksane suviniscitah || (3.13)

It is certainly impossible to climb the peak of the palace of reality
without the steps of the correct relative [truth]. For this reason,

one should first discriminate with respect to relative truth, and

then analyze the particular and universal characteristics of dharmas.

The initial verses about the philosopher’s eyes add another dimension
to the image of the palace or temple tower: the purpose of the wise per-
son’s ascent is not merely to pass through a number of requisite stages to
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reach a goal, but to reach a vantage point where it is possible to see real-
ity clearly. This image of the bodhisattva’s sight returns in verse 3.296,
where the bodhisattva who has attained the perfection of wisdom and
entered the sixth bodhisattva stage stands on the mountain peak of wis-
dom (prajiiamerusekhara, like the tattvaprasadasikhara of verse 3.12)
and gazes compassionately on those who suffer below. At this elevated
level, vision actually points in two directions: not just toward the valley,
but also upward toward what Bhaviveka calls the “ambrosia of reality”
(tattvamrta) which is as clear as the autumn sky. Bimal Krishna Matilal
once suggested that the term avatara in the title of this text does not
mean “introduction,” as it is commonly understood, but “descent” in the
Hindu sense, like the descent of Visnu into the realm of samsara.’® In
that case, the “ambrosia of reality” would be the nectar that flows down
from the bodhisattva on the mountain peak of wisdom. This is a strong
proposal, but it does not exactly match Bhaviveka’s language. When the
bodhisattva is on the mountain (in verse 3.296) he looks into the sky to
see the ambrosia of reality:

Sive prapaiicopasame Saradgagananirmale |

tattvamyte niralokadhipracaram alocanam || (3.300)

The ambrosia of reality, the welfare that consists of calming man-
ifoldness, is as clear as the autumn sky. But [ordinary people],
whose minds function so that they do not see it, lack the eye [of
wisdom].?

To help these ordinary people, the bodhisattva sends forth rivers whose wa-
ter consists of merit, born from the six perfections (verse 3.303). The bod-
hisattva showers them with water, not with ambrosia, but the water still finds
a way to satisfy their thirst. This water is simply a more palpable expression
of the bodhisattva’s tears of compassion in verse 3.297. More could be said

Matilal made this comment in a private communication. This understanding of
“ambrosia” (amrta) as descending from above is consistent with Etienne Lamotte’s
point in Appendix Note VIII of his translation of the Vimalakirtinirdesa, where he
points out that amrta does not come from the depths of the ocean, as in Hindu tradi-
tion, but from above (Lamotte 1976: 307-313).

This verse is filled out by carrying terms down from the preceding verses and
by explanation in the commentary. See Eckel 1994: 174—176. The translation of
praparicopasama follows the suggestion of Anne MacDonald in her translation of
Candrakirti’s Prasannapada (MacDonald 2015, vol. 2: 42—43).

20
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about the sensory dimensions of this complex image: it includes not only the
kinesthetic and visual dimensions of the bodhisattva’s ascent of the moun-
tain, but also the sense that the bodhisattva can satisfy sentient beings with
the water of his merit. But let me set the sensory images connected with the
bodhisattva’s vision and comment briefly on a pair of verses that show what
Bhaviveka thinks it means to move along a path to Buddhahood.

In chapter 5 of the MHK, the text in which the Tattvamytavatara is now
embedded, Bhaviveka responds to a Yogacara critic by saying:

atrocyate pramanam nah sarvam tathagatam vacah |
aptopadesapramanyad bhadro hi pratipadyate || (5.8)

In response we say, All the Tathagatas’ teachings are authoritative
for us, because the teachings of a reliable person are authoritative;
clearly a good person understands.

nagamantarasamdigdhaviparyastamatih parah |
tasmat tatpratipattyartham tanmrgyo yuktimannayah || (5.9)

But the opponent, whose mind is confused and misled by other tra-
ditional doctrines, does not.

For this reason, he* should follow a rational approach so that [the
opponent] will understand.

The second of these two verses bears a strong resemblance to a parallel verse
by Dharmakirti in Pramanavarttika 2.30:

Jjhanavan mygyate kascit taduktapratipattaye |
ajiiopadesakarane vipralambhanasarnkhibhih ||

Those who suspect deceit in the teaching of an ignorant person seek
some knowledgeable person in order to put into practice what is
taught by him.*
The similarity between these two verses can hardly be accidental, but who
borrowed from whom? Is it Bhaviveka who rewrites Dharmakirti or the oth-
er way around? All we can say is that the verses contain at least one key dif-
ference. For Dharmakirti the thing to be sought is a knowledgeable person;
for Bhaviveka, it is what I call a “rational approach.” Franco argues that we

2l Bhaviveka identifies the “he” in this sentence simply as a “debater” (smra ba po /

vadin). Presumably this is a reference to the “good person” (bhadra) of the previous
verse who is entering into debate with an opponent who does not understand.

22 Franco 2018.
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should treat the two concepts as equivalent. But that would blind us to one of
the most characteristic features of Bhaviveka’s thought: his use of the term
niti or naya functions as part of a consistent metaphorical system to build
a verbal picture of a bodhisattva’s movement along the path to awakening.

In a thoughtful appendix to her translation of the first chapter of the
Prasannapada, Anne MacDonald reviews the possible translations of the
terms naya and niti and recommends the use of the word “method,” espe-
cially in the term prajiiaparamita-niti or the “method of the perfection of
insight.”? She is generous enough to acknowledge that my word “approach”
appears to work in the context of Bhaviveka’s MHK, but she prefers not to
apply it elsewhere. It is true that “approach” is an awkward choice, but it is
meant to draw attention to an aspect of the text that is almost impossible
to capture in translation. The words niti and naya are both verbal nouns
based on the root to “lead.” In a sense, then, they are “leadings.” This is why
MacDonald likes lida’s term “guiding principle.” But the terms also have
a doctrinal function: they name a system, doctrine, position, or viewpoint
(to pick just a few of the many possible dictionary meanings), hence lida’s
compound designation “guiding principle.”* You could say that the term
prajiiaparamita-niti refers to the Perfection of Wisdom as a way of think-
ing, with the understanding that it is a distinctive doctrinal approach among
others. One of the most important doctrinal resonances of the terms »iti and
naya is the Jain classification system of seven nayas, a system that is dis-
tinct from but related to the Jain system of 363 doctrines.” These numerical
schemes acquired great importance in the tradition of Jain doxography that
was just beginning to emerge in the time of Bhaviveka, and they lie behind
one of the most intractable philological problems in the 7arkajvala (“Flame
of Reason”), the list of 363 darsanas (“views”) in the commentary on verse
9.20. The identity of most of these views remains obscure, but the list it-
self seems to be an archaic snapshot of the diversity of Indian philosophical
views.

Just a glance at the language in MHK 5.8-9 shows that the terms naya
and niti are not simply devices for classification; they reflect Bhaviveka’s
metaphorical understanding of philosophy as a form of movement. A “ra-
tional approach” is the focus of a particular action: it is something “to be

23 MacDonald 2015, vol. 2: 357-358.
24 Tida 1980: 80.
25 Folkert 1993.
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sought” (mrgya). This word comes from the same root mrg that is found
in our word marga or “path.” When the commentary glosses the word
naya (“approach”) in verse 5.9 as lam (presumably the Tibetan for marga),
it is treating naya as an “approach to be followed.” And if it is followed,
where does it lead? The terms pratipadyate and pratipatti in 5.8 and 5.9
could be translated by variations of the word “understand,” as I do, or as
“put into practice,” as favored by Franco. But it is possible to get closer to
the root meaning by translating these words as “move forward” or “make
progress,” with the understanding that this movement involves progress in
a cognitive sense. This meaning is enshrined in the analysis of the path in
Haribhadra’s Abhisamayalamkara (“Ornament of Realization)—a tradi-
tion that was almost certainly known to Bhaviveka—and, of course, it is
the meaning that lies concealed in the term “Middle Path” (madhyama
pratipad), which could just as easily be translated as the middle way of
making progress.?

Bhaviveka’s word-play with the terms niti and naya is not limited to the
Yogacara chapter; he also uses it to frame his response to the Sravakas in
chapter 4.

durvigaham imam nitim boddhum durbalasaktayah |
asthanatrasasamrabdhah prahur hinadhimuktayah || (4.1)

Those who have low aspirations cannot understand this difficult ap-
proach; shaken by baseless fear, they make the following claims.

tatra praguktanitya tu svanitivipadam parah |
vad amySyann upadiksat tan na yuktam itisyate || (4.15)

“According to the approach explained earlier, the opponent’s ap-

proach has gone wrong; what he said in his impatience is unreason-

able.” This is our position.
Here we could note Bhaviveka’s use of the term vipad (“gone wrong”),
which carries the implication that the opponent’s approach has been a
“disaster.” It also is related to the root pad, like the term pratipatti, but
here the opponent is not making progress; he has made a misstep. The
most intriguing expression of motion in these verses, however, is asthana.
This could mean that the opponent’s fears are “baseless,” as | indicate in

% As in Milamadhyamakakarika 24.18: yah pratityasamutpadah Stnyatam tam

pracaksmahe | sa prajiiaptir upadaya pratipat saiva madhyama || — “Dependent co-
arising we call emptiness; it is a dependent designation and it is the middle path.’
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my translation, or it could mean that the opponent is afraid of “not stand-
ing,” or perhaps of having no place to stand, as in the Mahayana concept
of apratisthita-nirvana, a nirvana that is not located in either nirvana or
samsara. Bhaviveka defines apratisthita-nirvana in verse 3.294 by say-
ing: “[A bodhisattva] does not leave samsara but is free from the harm of
samsara; [a bodhisattva] does not attain nirvana but it is as if [the bod-
hisattva] were located in nirvana.”*’

Sometimes Bhaviveka’s distinctive use of these words for movement
is known less by what he includes than by what he leaves out. One of
the peculiarities of Bhaviveka’s account of the Yogacara, for example, is
that he makes almost no mention of the exegetical distinction between
nitartha and neyartha (“definitive and provisional meanings”). This dis-
tinction is an important feature of Yogacara literature, but it also figures
prominently in Madhyamaka, as in the first chapter of the Prasannapada
and in Tibetan texts like Tsongkhapa’s Drang-nges-legs-bshad-snying-
po (“The Heart of the Correct Explanation of Provisional and Definitive
Meanings”). Why would Bhaviveka ignore this key distinction, espe-
cially when it so clearly relates to his use of the term naya? Curiously,
I think it has to do with his vision of the unity of Buddhist thought. We
have already seen that he begins his response to the Yogacara by saying:
“All the Tathagatas teachings are authoritative for us, because they are
the authoritative teaching of a reliable person.” As an exegetical prin-
ciple this hardly seems exceptional, but he applies it in a striking way.
For example, he does not claim that the statements of “mind-only” in
texts like the Dasabhimika Sitra reflect a lesser level of authority. He
says that they are true, but simply need to be properly interpreted. How?
By following a “rational approach” and subjecting them to the proper
Madhyamaka critique. In chapter 4, the Sravaka objector claims that the
Mahayana constitutes a different path and, for that reason, cannot be the
teaching of the Buddha. Bhaviveka responds that the Mahayana teaches
exactly the same path, but insists that the path is to be followed with a
different approach. Here the key text is MHK 4.20cd-22ab:

samyagdystyadimargam ca bhavaty abhyasyato yada ||
adarsanam asamkalpo vagavyahrtir akriya |
andjivo samarambho sampramoso Sthitis tatha ||

27 MHK 3.294: na nirgatas ca samsarat samsarac ca gatavyathah | asampraptas ca

nirvanam nirvana iva ca sthitah |.
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tadanenaiva margena buddhabodhir mata hi nah |

When someone practices the path that begins with right views as no
views, no thought, no speech, no action, no livelihood, no effort, no
mindfulness, and no concentration, we think that person achieves a
Buddha’s awakening by this very same path.

These verses could be read as an example of the same irony that Bhaviveka
brought to the way bodhisattvas “worship” Brahman by no-worship, but they
are perhaps better read in a more positive light, as a statement of Bhaviveka’s
own understanding of what makes a proper “path.” It is not, as it were, a
track marked across the landscape or even a series of carefully demarcated
states. It is a certain cognitive attitude, an approach, or a way of thinking
that can be brought to bear on any practice. This was his approach to the
word pratipad, and also to the words naya and niti. As far as I know, he does
not apply the same logic to his elucidation of the word marga itself, although
he does use marga in its verbal form in verse 5.9 when he says that a ratio-
nal approach should be “followed” (mrgya). What is a marga but another
example of the modes of cognitive and affective progress that constitute the
journey to awakening?

Much more could be said about Bhaviveka’s use of the metaphorical com-
plex that surrounds the terms for “seeing” and “going.” The different modali-
ties of “seeing” and “going” can each, in its own way, represent the cognitive
process that leads a person from the state of ignorance to the knowledge of
Buddhahood. These terms can also be brought together in striking ways,
as in the Mimamsa critique of the Madhyamika reliance on inference in
chapter 9:

ditsayitva trayimargam hetubhir hetuvadinah |
anumanapradhanatvat svanayam dyotayanti ye || (9.14)

When logicians (hetuvadin) use reasons to criticize the Veda
(trayimarga), they reveal their own approach, because they give pri-
ority to inference.

padasparsad ivandhanam visame pathi dhavatam |
anumanapradhananam patas tesam na durlabhah || (9.15)

They are like blind men who run on a dangerous road by touching
it with their feet. When they give priority to inference, it is easy for
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them to fall.?®

Bhaviveka responds to this criticism (in verses 157-158) that it is just as
counter-productive to rely on someone else’s directions without analyzing
them and testing them for oneself. Words that are simply taken on faith can
easily mislead. Behind this simple image lies a complex discourse about the
means of valid cognition (pramana) and the relative relationship of infer-
ence, perception, and scriptural authority.

Bhaviveka’s masterful “introduction,” the Tattvamrtavatara, communi-
cates in many ways. For some readers, the process of inference that Bhavi-
veka uses to establish his view of emptiness will be the primary concern. For
others, it might be his distinctive use of ethical concepts, such as compassion
(karuna) or the perfections (paramita), to chart the path to awakening. But
for any of these readers, an attention to Bhaviveka’s poetic strategies makes
possible a more nuanced and inclusive view of Bhaviveka’s view of a mean-
ingful Buddhist life. We can see its structure; we can see how he accommo-
dates and domesticates the anti-structural elements that are crucial part of
Buddhist tradition; and we can see how his understanding of the cognitive
quest reflects and is mapped onto the ordinary actions of seeing and know-
ing. In short, we can see the hand of the poet at work and sense how his vi-
sion of the world might come to life.

28 Kawasaki Shinjo (1976: 13, n. 7) notes that this verse quotes, with modest changes,

Vakyapadiva 1.42: hastasparsad ivandhena visame pathi dhavata | anumanapra-
dhanena vinipato na durlabhah || “Fall is not unlikely in the case of one who relies
on reasoning, as in the case of a blind man who walks along a difficult path by
groping with his hands.” In his own version of this verse Bhaviveka changes “hand”
(hasta) to “feet” (pada). Assuming that this change is not just a textual variant, it
seems to be an indication of Bhaviveka’s attention to detail. It would make no sense
to “run” (dhav) and also touch the ground with your hands. The comparison only
works if you touch the ground with your feet.
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CHAPTER VIII

Concepts of the Spiritual Path in
the *Sutralamkaravrttibhasya (Part II):
The Eighteen manaskaras and the
adhimukticaryabhiimi*

Jowita KRAMER, LUDWIG-MAXIMILIANS-UNIVERSITAT MUNCHEN

1. Introduction

This paper is the second in a series of three articles dealing with various
concepts of spiritual practice found in the *Sutralamkaravrttibhasya, a com-
mentary on the Mahayanasitralamkara attributed to the Indian Yogacara
scholar Sthiramati (6" cent.). The first paper focussed on a passage explain-
ing eighteen kinds of “attention” (manaskara) included in the eleventh chap-
ter of the text, called “Investigation of the Doctrine” (dharmaparyesti), and
discussed the first nine of the eighteen manaskaras.! The present study in-
vestigates the remaining nine manaskaras as well as the structure of the
“stage of the practice of zealous application” (adhimukticaryabhimi). In a
third article to follow in the near future, I will examine further concepts re-
lated to the spiritual path found in the *Satralamkaravrttibhasya, including
the “fivefold stage of spiritual practice” (paiicavidha yogabhiimih), a list of
six “mental states” (citta) and two further lists of manaskaras.

As already mentioned in the first paper on the manaskaras, the tradition-
al meaning of the concept of manaskara was modified within the Yogacara
school. The term usually refers to the everyday attention that accompanies

I I would like to thank Vincent Eltschinger, Paul Harrison, Robert Kritzer, Cristina
Pecchia and Lambert Schmithausen for very valuable comments on earlier drafts of
this paper.

I See Kramer 2018.

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. 329-361.
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every mental moment and focusses the mind on the object of perception. In
the course of time some Yogacaras employed the term in a more specific
meaning, closely related to spiritual practice.” It cannot be said with cer-
tainty when exactly the Yogacaras began to use the term manaskara in this
contemplative context. But the earliest list of practices called manaskara is
probably preserved in the Sravakabhiimi. This sevenfold group of manaska-
ras seems to represent a specific spiritual practice that enables the practitio-
ner to enter the four absorptions (dhyana) and the four non-material attain-
ments (aripyasamapatti). The way the manaskaras are presented as seven
consecutive steps suggests that the seven contemplations are members of a
specific meditative technique, consisting of seven parts. In another part of
the Yogacarabhiimi, namely the Samahita Bhiimi, we find a different set of
manaskaras, which includes forty categories.* In contrast to the seven, the
forty manaskaras do not represent an integral contemplative method but a
collection of many different practices, of which some overlap. It seems prob-
able that the author of the list was aiming at compiling various kinds of
spiritual techniques, to be practiced each on its own.

As the seven manaskaras lead to the four dhyanas, which originally are
equated with the state of samadhi, the manaskaras do not seem to be under-
stood as being identical to samadhi, at least not in its traditional meaning.
At the same time, the seven manaskaras appear to represent contemplative
states or at least the application of attention within a particular contempla-
tive practice.

2. Eighteen Manaskaras

In contrast to the seven manaskaras of the Sravakabhiimi, the set of eigh-
teen manaskaras found in Vasubandhu’s Mahayanasitralamkarabhasya®
does not represent a specific technique or method with eighteen consecutive
steps. Vasubandhu seems to apply the term manaskara in a sense that is clos-
er to its original meaning, namely as an accompanying attention that is pres-

2 See Kramer 2018: 269f.
3 See Deleanu 2006: 29-34.
4 See Delhey 2009: 157-162.

The manaskaras are explicitly classified into eighteen specific categories only in
Vasubandhu’s commentary (MSABh 56,22-26), not in the root text of the Mahayana-
stutralamkara.
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ent while the practitioner is engaged in various practices and mental states.
These practices, such as for instance the thirty-seven “factors belonging to
awakening” (bodhipaksadharma), are not necessarily defined by the practice
of manaskara in the first place. A comparison of the eighteen manaskaras
with the set of forty manaskaras suggests that the list of eighteen categories
is more systematic, the eighteen manaskaras generally being not interrelated
and not overlapping and comprising terms different from those we find in the
set of forty. Therefore we may assume that the two lists have not been cre-
ated interdependently. It seems that the main aim of collecting the eighteen
categories into one set was the intention to cover all aspects of the Buddhist
path. The collection of forty, on the one hand, includes categorisations such
as the threefold structure of studying (sruta), reflecting (cinta) and culti-
vating (bhavana), the twofold distinction of samatha and vipasyana (12"
manaskara), as well as different aspects of meditative absorption and of spe-
cific practices. On the other hand, the set of eighteen manaskaras provides
general typologies of Buddhist practitioners, such as those presented in the
first and the third manaskara.

The list provided by Vasubandhu includes the following eighteen
categories:®

—_—

dhatuniyata (determined by class)

. krtyakara (doing the duties)

. asrayavibhakta (divided according to basis)

. adhimuktinivesaka (establishing [the practitioner] in conviction)
. chandajanaka (producing aspiration)

. samadhisamnisrita (based on samadhi)

Jnanasamprayukta (associated with knowledge)

. sambhinnalambana (having the summarised as its object)

O 0 NN B W

vibhinnalambana (having the analysed as its object)

10. parijiianiyata (determined by knowledge)

11. bhavanakarapravista (engaged in aspects of cultivation)
12.margadvayasvabhava (having the nature of the twofold path)
13. anusamsa (beneficial)

14. praticchaka (receiving)

6  MSABh 56,22-26.
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15. prayogika (accompanying application)
16.vasavartin (controlling)

17. paritta (limited)

18.vipula (great)

As indicated above, the first nine of these eighteen manaskaras have already
been investigated in an earlier paper. In the following, the remaining nine
are examined.

10. parijiianiyata (determined by knowledge)

According to Vasubandhu, the tenth manaskara, characterized as “deter-
mined by knowledge”, is directed towards the following five aspects of
knowledge:’

1. the object (vastu) to be known (parijiieya), consisting in suffering
(duhkha)

2. the meaning (artha) to be known, consisting in the object’s being
impermanent, full of suffering, empty and without a self

3. knowledge (parijiia), consisting in the path (marga)
4. the fruit of knowledge (parijiaphala), consisting in liberation (vi-
mukti)

5. its realization (pravedana), consisting in the vision of the knowl-
edge of liberation (vimuktijiianadarsana).

In the *Satralamkaravrttibhasya, vastu is further specified as “the five ap-
propriated skandhas that are included in the truth of suffering.”® With regard
to the second category, i.e., the knowledge of the “meaning to be known”,
the commentary says that the skandhas are impermanent because they cease
in every moment. They are duhkha as they are associated with the three
kinds of suffering and $tinya because they do not have the permanent self
that the non-Buddhists conceptualize among the five skandhas. Finally, they
are selfless as they do not have the intrinsic nature of the permanent self
that is conceptualized by the non-Buddhists.” The third category, parijiia, is

7 MSABh 57,8-11.

SAVBh(1) 43,23f.: de yang nye bar len pa’i phung po Inga sdug bsngal gyi bden pas
bsdu ba la bya’o.

SAVBh(1) 43,28-44,1: de la skad cig ma re re la ’jig pas na mi rtag pa’o | | sdug
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explained as knowing the impermanence of the five skandhas, which is to be
understood as the eightfold path and which is achieved by means of the cor-
rect view (samyagdrsti). The fruit of knowledge is described as the liberation
of the mind (citta), which consists in a liberation from contaminations (k/esa)
such as desire (raga). Finally, the vision of the knowledge of liberation in the
form, “The mind is liberated”, after it has been liberated from klesas is the
realization (pravedana).®

Notably, the same five categories as those enumerated here are mentioned
in the “Maitreya-Chapter” of the Samdhinirmocanasitra.! However, the
definitions offered there differ from those provided above. The parijiieya-
vastu is paraphrased as “all that is to be known” (sarvajiieya), namely the
skandhas, bases (ayatana), etc., while the parijieyartha is defined as con-
cepts including “the conventional” (samvrti), “the absolute” (paramartha),
“faults” (dosa), “virtues” (guna), “suffering” (duhkha) and “true reality”
(tathata). “Knowledge” (parijiiana) is specified as the 37 “factors belonging
to awakening” (bodhipaksadharma), for instance “the applications of mind-
fulness” (smrtyupasthana), and “the attainment of the fruit of knowledge”
(parijiianaphalalabha) is explained as the giving up of “desire” (raga), “ha-
tred” (dvesa), “delusion” (moha) and so on. Finally, realization (pravedana)
is the “knowledge of liberation [resulting] from the realized factors” (mngon
sum du byas pa’i chos de dag nyid las rnam par grol bar shes pa).

bsngal la rnam pa gsum dang Idan pas na sdug bsngal ba’o | | phung po’i nang na
mu stegs kyis brtags pa’i bdag rtags (read rtag following Derge) pa med pas na
stong pa’o | | phung po nyid mu stegs kyis brtags pa’i bdag rtags (read rtag follow-
ing Derge) pa’i rang bzhin med pas na bdag med pa’o.

SAVBh(1) 44,2-12: nye bar len pa’i phung po Inga la mi rtag pa la sogs pa lta bur
shes par byed pa ni ‘phags pa’i lam gyi yan lag brgyad de | de la yang yang dag pa’i
Ita bas mi rtag pa la sogs pa lta bur shes par byed do zhes bya ba’i don to | | ... yang
dag pa’i lta bas phung po Inga la mi rtag pa la sogs pa lta bur shes par byas | "dod
chags la sogs pa’i nyon mongs pa las rnam par grol bar 'gyur te | sems rnam par
grol ba ni yongs su shes par byed pa’i "bras bu yin no | | ... "dod chags la sogs pa’i
sems rnam par grol nas de’i "og tu sems rnam par grol lo zhes rnam par grol ba’i
ye shes mthong ba skyes pa la ni de rab tu rig pa zhes bya’o zhes bya ba’i don to.

' Samdhi 102f. (21).
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11. bhavanakarapravista (engaged in aspects of
cultivation)

The next manaskara is called “engaged in aspects of spiritual practice” by
Vasubandhu. This category is subdivided into two groups, the first being
referred to as the “four aspects” (@kara) and the second as the “37 aspects”.
The first group comprises the factors “selflessness of the person” (pudgala-
nairatmya), “selflessness of phenomena” (dharmanairatmya), “vision”
(darsana) and “knowledge” (jiiana). The second group is constituted by
the thirty-seven “factors belonging to awakening” (bodhipaksadharma).”
The combination of these two groups to form the components of cultivation
(bhavana) seems to be unique to this passage and has not been located in any
other Abhidharmic context.

According to the *Sutralamkaravrttibhasya, the first of the four aspects
indicates the sravakas’ practice on the adhimukticaryabhiimi, in which they
focus on the non-existence of a self as it is conceptualized by the non-Bud-
dhists (tirthika) and on the four aspects of the skandhas, including being im-
permanent (anitya), full of suffering (duhkha), empty (sinya) and not the self
(anatman). The practice of dharmanairatmya is ascribed to the bodhisattvas
on the adhimukticaryabhiimi, consisting in the realization that all factors
arise from the mind in the same way as the matter perceived in a dream. The
third category arises on the path of vision (darsanamarga) of the sravakas,
including the “stream-enterers” (srotaapanna), as well as of the bodhisattvas
and refers to the eight kinds of endurance (ksanti) on the first stage (bhiimi).
Jiiana is the cultivation of knowledge while abiding in the eight kinds of
Jjniana on the darsanamarga. The commentary adds that darsana and jiana
can alternatively refer to the cultivation of calm abiding (samatha) and in-
sight (vipasyana) respectively.®

12- MSABh 57,11-13.

13

SAVBN(1) 44,15-45,3: gang zag la bdag med pa’i rnam pa la bsgom pa dang zhes
bya ba la sogs pa smos te | nyan thos rnams ni mos pas spyod pa’i sa nas gang zag
la bdag med pa’i rnam pa bsgom ste | phung po Inga tsam du zad de | mu stegs kyis
brtags pa’i bdag ni med la phung po Inga nyid la yang mi rtag pa dang sdug bsngal
ba dang | stong pa dang | bdag med pa bsgom pa’i phyir ro | | chos la bdag med pa’i
rnam pa la bsgom pa dang zhes bya ba la | byang chub sems dpa’ rnams ni mos pas
spyod pa’i sa nas chos la bdag med pa’i rnam par bsgoms te | gzugs la sogs pa’i
chos ’di dag kyang rmi lam gyi gzugs la sogs pa bzhin du sems las byung bar zad
do zhes bsgom pa’i phyir ro | | mthong ba’i rnam pa la bsgom pa dang zhes bya ba
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The following passages in the commentaries to the Mahayanasitralam-
kara provide short explanations of the cultivation of each of the thirty-seven
“factors belonging to awakening” (bodhipaksadharma). Some of the com-
ments appear related to definitions of the thirty-seven bodhipaksadharmas
as found in the Abhidharmakosabhasya, the Abhidharmasamuccaya and the
early canon. However, since they are not identical to any of them and provide
some additional information, they are presented here in some detail.

(1) Four applications of mindfulness (smrtyupasthana)

According to Vasubandhu, the four smrtyupasthanas consist in the cul-
tivation of the four aspects (akara) “impure” (asubha), “full of suffer-
ing” (duhkha), “impermanent” (anitya) and “non-self” (anatman).* The
*Sutralamkaravrttibhasya specifies the first, asubha, as the cultivation that
observes the body, from the head to the feet, as being full of blood and pus.
This practice is applied with regard to one’s own body, that of another person
and both.”® The second smrtyupasthana is explained as contemplating the
fact that every feeling—positive, negative and neutral—is actually negative.
Positive feelings become the cause of negative feelings and therefore are as-
sociated with the “suffering of change” (parinamaduhkhata). Negative feel-
ings are associated with the “suffering of suffering” (duhkhaduhkhata) and
neutral with the “suffering of the conditioned” (samskaraduhkhata). Focus-
sing on impermanence means, according to the *Siutralamkaravritibhasya,
to cultivate the realization that the eight forms of mind (vijiiana) and the

la nyan thos mthong ba’i lam skyes te | | rgyun du zhugs pa thob pa dang | | byang
chub sems dpa’ mthong ba’i lam skyes te | sa dang po thob pa’i tshe na sdug bsngal
la chos shes pa’i bzod pa la sogs pa bzod pa brgyad la gnas pa ni mthong ba’i rnam
pa la bsgom pa zhes bya’o | | ye shes kyi rnam pa la bsgom pa zhes bya ba la mthong
ba’i lam de nyid kyi dus na ye shes rnam pa brgyad la gnas pa’i tshe na ni ye shes
kyi rnam pa la bsgom pa zhes bya’o | | yang na zhi gnas bsgom pa la gnas pa’i tshe
na ni mthong ba’i rnam pa la bsgom pa zhes bya’o | | lhag mthong bsgom pa’i dus
na ni ye shes kyi rnam pa la bsgom pa zhes bya’o.
4 MSABh 57,13-15.

In chapter 18 of the *Satralamkaravrttibhasya it is stated that only bodhisattvas
focus on both their own body and the bodies of other beings, whereas sravakas only
take their own body as an object. See SAVBh(D) tsi 104b6f.: nyan thos la sogs pa ni
bdag gi lus dang tshor ba la sogs pa tsam zhig la dmigs shing sgom par byed kyi |
byang chub sems dpa’ rnams ni bdag dang sems can thams cad kyi lus dang | tshor
ba la sogs pa la dmigs par byed do.
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mental (caitasika) factors change in each moment from being endowed with
desire (raga), hatred (dvesa) or delusion (moha) and being calm (santa) to the
opposite state (i.e., without desire, etc.). The last smrtyupasthana is associ-
ated with the cultivation of the following realization: There is no permanent
self that could be contaminated or purified even though it seems that, while
being in samsara, one is endowed with contaminating factors, such as de-
sire, etc., and at the time of nirvana, that one is endowed with purified fac-
tors, such as faith.'°

(2) Four correct abandonments (samyakprahana)

The four samyakprahanas correspond to the four aspects of “attainment”
(pratilambha), “utilization” (nisevana/nisevana), “removal” (vinirdhavana)
and “antidote” (pratipaksa) according to Vasubandhu."” The *Satralamkara-
vrttibhasya explains pratilambha as the effort of bringing forth conviction
in order to produce the beneficial (kusala) characteristics of “highest disci-
pline” (adhisila), “highest contemplation” (adhicitta) and “highest insight”
(adhiprajna) that have not arisen yet. The second category, nisevana, is char-

16

SAVBh(1) 45,8-32: nang gi lus dang phyi’i lus dang phyi nang gnyis ka’i lus la klad
pa’i rgyas nas rkang pa’i mthil gyi bar du khrag dang rnag la sogs pas gang bar
dmigs pa dang | rnam par bsngos pa dang bam pa la sogs pa’i bsgom pa ni mi sdug
pa’i rnam pa la bsgom pa zhes bya’o | | ... tshor ba bde ba dang | tshor ba sdug
bsngal ba dang | tshor ba bde ba yang ma yin sdug bsngal ba yang ma yin pa rnams
rtag tu sdug bsngal ba yin no zhes bsgom pa ni sdug bsngal gyi rnam pa la bsgom
pazhes bya’o | | de la tshor ba bde ba yang nam zhig na sdug bsngal gyi rgyur 'gyur
bas ‘gyur ba’i sdug bsngal dang ldan pa dang | tshor ba sdug bsngal ba yang sdug
bsngal gyi sdug bsngal dang Idan pa dang | tshor ba bde ba yang ma yin sdug bsngal
ba yang ma yin pa ni ’du byed kyi sdug bsngal dang ldan pas tshor ba thams cad
sdug bsngal ba zhes bya ste | ... rnam par shes pa brgyad dang sems las byung ba
rnams ni skad cig tu ’dod chags dang bcas pa dang | "dod chags med par 'gyur ba
dang | skad cig tu zhe sdang dang bcas pa dang | zhe sdang med par 'gyur ba dang |
skad cig tu gti mug dang bcas pa dang | gti mug med par ‘gyur ba dang | zhi ba
dang | ma zhi bar 'gyur ro zhes bsgom pa ni mi rtag pa’i rnam pa la bsgom pa zhes
bya ste | ... 'khor ba’i dus na ni "dod chags la sogs pa’i kun nas nyon mongs pa’i
chos dang ldan par zad | mya ngan las "das pa’i dus na ni dad pa la sogs ba rnam
par byang ba’i chos dang ldan par zad kyi kun nas nyon mongs pa dang | rnam par
byang bar ‘gyur ba’i bdag rtag pa gang yang med do zhes bsgom pa ni bdag med
pa’i rnam pa la bsgom pa zhes bya ste.

17 MSABh 57,15f. On the four aspects, see also AKBh 410,191f. (where they are listed
as aspects of bhavana).



THE EIGHTEEN MANASKARAS AND THE ADHIMUKTICARYABHUMI 337

acterized as cultivating (bhavana) repeatedly in order to extend the benefi-
cial characteristics of the three instructions (siksa) that have already arisen.
“Removal” (vinirdhavana) refers to the effort of bringing forth conviction in
order to give up, by means of the three instructions, the opposing, unben-
eficial and bad factors that have already arisen. The commentator adds that
“giving up” in this context means the cutting off of the continuity of arising
and includes the giving up of the seeds of the factors. The last comment is
important because, as the commentator notes, the factors themselves cease
spontaneously immediately after having arisen. Finally, antidotes (prati-
paksa) include the cultivation of the impure (asubha) as the antidote to desire
(raga), of friendliness (maitri) as the antidote to hatred (dvesa) and of de-
pendent arising (pratityasamutpada) as the antidote to delusion (moha). The
antidotes are applied in order to prevent unbeneficial factors that have not
yet arisen from arising. This is achieved by means of removing the imprints
(vasana) of the unbeneficial factors.'®

(3) Four bases of spiritual powers (rddhipada)

Vasubandhu explains the first rddhipada, that is, “motivation” (chanda),
as directing attention (manaskdara) in a way that counteracts complacency
(samtusti). The following rddhipada, which is expressed as “making effort
and applying energy” (vyayacchate viryam arabhate) in the Mahayana-

18 SAVBh(1) 46,2-26: lhag pa’i tshul khrims dang sems dang | lhag pa’i shes rab kyi
mtshan nyid dge ba ma skyes pa rnams bskyed par bya ba’i phyir mos pa bskyed
‘bad brtson ‘grus rtsom pa ni rab tu thob pa’i rnam pa la bsgom pa zhes bya ste |
... bslab pa gsum gyi mtshan nyid dbye (read dge) ba’i chos skyes pa rnams phel
ba dang rgyas pa dang rgya cher 'gyur bar bya ba’i phyir yang nas yang du de la
bsgom pa ni bsten pa’i rnam pa la bsgom pa zhes bya ste | ... bslab pa gsum gyis mi
mthun pa’i phyogs su ‘gyur pa sdig pa mi dge ba’i chos skyes pa rnams spang bar
bya ba’i phyir | mos pa bskyed "bad brtson ‘grus rtsom pa ni gdon pa’i rnam pa la
bsgom pa zhes bya ste | ... sdig pa mi dge ba’i chos spangs pa yang sdig pa mi dge
ba’i chos de dag rgyun du skye ba las skye ba’i rgyun gcad pa’o | | yang sdig pa’i
chos de dag gi sa bon spangs pa nyid kyis spangs pa zhes bya ste | gzhan du na sdig
pa’i chos skyes zin pa rnams ni spang du med de | rang nyid skyes ma thag tu 'gag
par ‘gyur bas so | | ... sdig pa mi dge ba’i chos ma skyes pa rnams mi bskyed pa’i
phyir de’i gnyen po 'dod chags kyi gnyen por mi gtsang ba bsgom pa dang | zhe
sdang gi gnyen por byams pa bsgom pa dang gti mug gi gnyen por rten cing 'brel
bar ’byung ba bsgom pa ni gnyen po’i rnam pa la bsgom pa zhes bya ste | ... de la
gnyen po la bsgom na bag chags bcom par "gyur ro.
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sutralamkarabhasya, counteracts distraction (viksepa) and doubt (samsaya).
The third and fourth rddhipadas, consisting in “mind” (citta) and “examina-
tion” (mimamsa), are forms of samadhi. The samadhi in which the mind is
focussed (pragrhnati) serves as an antidote to excitement (auddhatya). The
samadhi in which the mind is uplifted (pradadhati) is an antidote to inertia
(laya).®

In the *Sutralamkaravrttibhasya, the complacency that is to be counter-
acted by means of motivation is specified as the state of being satisfied with
the virtue attained through the four correct abandonments and not seek-
ing an increase in virtue and samadhi.*® Bringing forth motivation is para-
phrased as producing conviction, delight and enthusiasm in order to increase
the beneficial roots (kusalamiila) and attain samadhi. The second rddhipada
is, on the one hand, described as effort in order to counteract distraction
towards the five sensual pleasures (kamaguna) while cultivating samdadhi.
On the other hand, it is the energy that consists in repeated investigation
and serves as an antidote to doubts, such as “the object of cultivation and
the object to be known are real or are not real”. If no energy is applied, the
practitioner cannot be liberated from doubt due to idleness (kausidya). In
connection with the third rddhipada, the commentary explains “excitement”
(auddhatya) as a mind that becomes scattered remembering past amusement
and laughter. The remedy for this mental scattering is the cultivation of
samadhi that has the nature of calm abiding (samatha). The text adds: “Hav-
ing moistened the scattered mind with samatha, it becomes focussed on the
object.” The last rddhipdda is related to the samadhi that has the nature of
insight (vipasyana) and counteracts inertia (laya), which is explained as a
lack of enthusiasm, sloth, lethargy and mental suppression based on idle-
ness (kausidya). Contemplating the qualities of the Tathagata or the results
of samddhi, the characteristics of an enthusiastic and clear mind are brought
forth.?!

1 MSABh 57,17-20.

20 Note that the Tibetan translator of the *Siatralamkaravritibhasya uses the terms dad

pa and mos pa (instead of ’dun pa) when translating chanda.
21

SAVBh(1) 46,27-47,25: chog par ’dzin pa’i gnyen po yid la byed pa’i bsgom pa ni
dad pa bskyed pa’o zhes bya ba la | yang dag pa’i spong ba bzhi tsam gyi dge bas
chog par ’dzin cing dge ba rgya chen po dang ting nge ’dzin la sogs pa mi tshol la
de’i gnyen po yid la byed pa bsgoms te | ... dad pa skyes pa ni ting nge 'dzin dang
| dag ba’i rtsa ba rgya chen po bskyed pa’i phyir | mos pa dang dga’ ba dang spro
ba bskyed pa ste | ... ... ting nge ’dzin du zhugs pa na 'dod pa Inga’i yon tan la sems
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(4) Five faculties (indriya)

The five indriyas include faith (sraddha), energy (virya), mindfulness (smyti),
contemplation (samddhi) and discriminating insight (prajid). According
to Vasubandhu, the first is cultivation (bhavana) having the form of trust
(sampratyaya) in the supramundane (lokottara) fulfilment of the stable mind
(sthitacitta), the second is cultivation having the form of resolve (vyavasaya),
the third, cultivation having the form of non-loss (asampramosa) of the dhar-
ma, the fourth, cultivation having the form of mental abiding (cittasthiti) and
the fifth, cultivation having the form of examination (pravicaya).?*

The stable mind (sthitacitta) mentioned in Vasubandhu’s explanation re-
fers, according to the *Sutralamkaravrttibhasya, to the attainment of the
fourth rddhipada, which is the attainment of the mundane (laukika) sama-
dhi. Alternatively, it can also be associated with the obtainment of the four
samadhis of the adhimukticaryabhimi. “Fulfilment” is the collections of
virtue (punya) and knowledge (jiiana) on the first level (bhiimi), on which
the supramundane (/okottara) non-dual knowledge (jiiana) is attained. The
cultivation that has the form of faith is characterized by the intention “it is
appropriate to attain and complete the collections of virtue and knowledge”
while on the first bhiimi. By means of the second indriya, energy (virya), the

gyeng bas gyengs pa zhes bya’o | | bsgom pa’i yul dang shes bya’i dngos po yin nam
ma yin no snyam du yid gnyis za ba ni the tshom zhes bya ste | g.yeng ba’i gnyen
por ni "bad pa yid la bya'o | | the tshom gyi gnyen por ni brtson 'grus yid la bya ste
| rim bzhin no | | ji ltar gnyen por 'gyur zhe na | ting nge ’dzin gyi dus na phyi’i yul
la sems g.yengs shing phyad par gyur pa dang | mi gyengs par gyur pa’i phyir "bad
par bya’o | | nam the tshom du gyur ba na ma btsal te | le lo’i dbang du byas na ni
the tshom las thar bar mi ‘gyur te | brtson ‘grus bskyed pa la yang nas yang du gzig
cing brtags te dpyad na the tshom me dpar 'gyur pas | the tshom gyi gnyen por ni
brtson ‘grus rtsom mo ... sngon rtsed mo byas pa dang | bgad pa la sogs pa dran
nas sems ‘phros par gyur pa ni rgod pa zhes bya ste | de’i gnyen por ni zhi gnas kyi
ting nge 'dzin bsgom mo zhi gnas kyi ting nge ’dzin bsgom pa na sems rab tu ’dzin
pa zhes bya ste | sems gyengs pa las zhi gnas kyis brlan nas | ting nge ’dzin gyi yul
las brlan nas bzhag (read yul la bzhag?) pa’i phyir ro | | zhum pa ni le lo’i dbang du
gyur nas sems spro ba med pa dang gnyid dang | rmugs pa dang non pa ste | de’i
gnyen por ni lhag mthong gi ting nge ’dzin bsgom mo | | nam lhag mthong gi ting
nge ’dzin bsgom pa ni sems rab tu gzengs bstod pa zhes bya ste | rmugs par gyur pa
dang lhag mthong gis de bzhin gshegs pa pa’i yon tan nam ting nge ’dzin gyi ’'bras
bur bsams nas | sems spro ba dang gsal ba’i mtshan nyid bskyed par bya ba zhes
bya ba’i don to.

2 MSABh 57,21-23.
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practitioner repeats his cultivation over and over again in order to realize and
fully manifest the supramundane fulfilment. In the next step, that is the ap-
plication of smrti, the practitioner cultivates the factors he has acquired trust
(sampratyaya) in by means of the faculty of faith (sraddha) and has mani-
fested by means of the faculty of energy (virya) as having the characteristics
of absence of lethargy and clarity. In a further step, the mind is focussed on
these dharmas which have been established as “unforgettable” (ma brjed
par byas pa) by means of the faculty of smrti. This one-pointed cultivation
constitutes the “cultivation having the form of mental abiding (cittasthiti)”.
Finally, in a last step, a discriminating insight (praja), which knows cor-
rectly the specific and general characteristics of these dharmas, arises.”

(5) Five powers (bala)

In Vasubandhu’s commentary the practice connected with the five powers is
defined as the five kinds of manaskara that remove resistances (vipaksa) to
the five indriyas.** The *Sutralamkaravrttibhasya adds that the hindrances
comprise lack of faith (asraddhya), idleness (kausidya), loss of mindfulness
(musitasmyrtita), distraction (viksepa) and lack of insight (dausprajiia?).® As
long as the five factors of “faith”, etc. appear mixed with the hindrances,

3 SAVBh(1) 48,4-49,1: ’jig rten pa’i ting nge 'dzin thob pa la sems gnas pa zhes bya
ba’am | mos pa spyod pa’i ting nge 'dzin bzhi thob pa la sems gnas pa zhes bya’o | |
sa dang por gnyis su med pa’i ye shes thob pa la ni ’jig rten las "das pa zhes bya
ste | de’i tshe bsod nams dang ye shes kyi tshogs ni phun sum tshogs pa zhes bya
ste | ... sa dang po’i dus na bsod nams dang ye shes kyi tshogs phun sum tshogs pa
yin la | bsod nams dang ye shes kyi tshogs de dag sgrub cing thob par byar rung
ngo zhes sems pa ni yid ches pa’i rnam pa bsgom pa zhes bya ste | ... brtson ‘grus
kyi dbang pos kyang ’jig rten las 'das pa’i phun sum tshogs pa de la rtog pa dang |
mngon sum du bya ba’i phyir yang nas yang du goms par byed pa ni "bad pa’i rnam
pa la bsgom pa zhes bya ste | ... dad pa’i dbang pos yid ches par byas pa dang |
brtson ‘grus kyi dbang pos mngon sum du byas pa’i chos de sems la ma rmugs shing
sems la gsal bar snang ba’i mtshan nyid du bsgom pa ni chos mi brjed pa’i rnam pa
la bsgom pa zhes bya ste | | ... dran pa’i dbang pos ma brjed par byas pa’i chos de
nyid la sems gzhag ste | rtse gcig tu bsgom pa ni sems gnas pa’i rnam pa la bsgom pa
zhes bya ste | ... de ltar sems rtse gcig tu gzhag na chos de dag gi rang dang spyi’i
mtshan nyid phyin ci ma log par shes pa’i shes rab skye bar ‘gyur te | de ni rab tu
"byed pa’i rnam pa la bsgom pa zhes bya ste.

2 MSABh 57,23f.
2 For the term dausprajiia, see Ahn 2003: 229.
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they are called indriyas. When they arise not being intertwined with the
hindrances anymore, they become balas. This means that the practitioner
obtains the power of faith as soon as he can no longer be overwhelmed by
the lack of faith, the power of virya as soon as he can no longer be controlled
by idleness, etc.?

(6) Seven limbs of awakening (bodhyarnga)

As for the seven bodhyangas, Vasubandhu explains mindfulness (smrti) as
clarity of awakening (sambodhisamprakhyana), investigation of phenomena
(dharmapravicaya) as examination (vicaya), energy (virya) as enthusiasm
(utsaha), joy (priti) as happiness (saumanasya), ease (prasrabdhi) as flex-
ibility (karmanyata), contemplation (samddhi) as mental stability (citta-
sthiti), and equanimity (upeksa) as equality (samata).”’

The *Sutralamkaravrttibhasya provides some additional comments on
the seven categories.?® “Clarity of awakening” is explained as knowledge

26

SAVBh(1) 49,2-17: de la mi mthun pa’i phyogs ni ma dad pa dang | le lo dang dran
pa nyams pa dang | gyeng ba dang ‘chal ba’i shes rab ste | nam ma dad pas mi
‘phrogs pa’i dus na ni dad pa’i stobs zhes bya’o | | nam le los mi ‘phrogs pa’i dus na
ni brtson 'grus kyi stobs zhes bya’o | | nam dran pa nyams pas mi ‘phrogs pa’i dus
na ni dran pa’i stobs zhes bya’o | | nam g.yeng bas mi ‘phrogs pa’i dus na ni ting nge
‘dzin gyi stobs zhes bya’o | | nam ‘chal pa’i shes rab kyis mi ‘phrogs pa’i dus na ni
shes rab kyi stobs zhes bya ste | ... dbang po Inga dang stobs Inga la khyad par ci
yod ce na | gang gis ma dad pa la sogs pa mi mthun pa’i phyogs dang dad pa la sogs
pa gnyen po gnyis su 'dres mar byung ba na ni dbang po zhes bya’o | | mi mthun
pa’i phyogs kyis ma dres par gnyen po ba’ zhig 'byung ba na ni stobs zhes bya ste
bye brag ni de yod do.
¥ MSABh 57,24f.

28

SAVBh(1) 49,18-50,25: zad pa mi skye ba’i ye shes la yang dag byang chub ces bya
ste | mthong ba dang bsgom pas spang bar bya ba’i nyon mongs pa sngar spangs pa
la ni zad pa zhes bya’o | | de phyin chad sems kyi rgyud la nyon mongs pa mi ’byung
ba ni mi skye ba zhes bya’o | | yang na sa dang por chos kyi dbyings kun du 'gro ba’i
mtshan nyid du rtogs nas gzung 'dzin gnyis spangs te | gnyis su med pa’i ye shes
thob pa la yang dag byang chub ces bya ste | de sems la gsal zhing ma brjed par
bsgom pa la ni yang dag byang chub snang ba’i rnam pa la bsgom pa zhes bya’o | |
... ye shes de’i mtshan nyid mi brjed par byas pa nyid phyin ci ma log par shes pa ni
rnam par ’byed pa zhes bya’o | | de yang gang gi dus na shes zhe na sa dang po’i dus
na shes te | ... yang nas yang du goms par byed pa ni spro ba zhes bya ste | de yang
brtson ‘grus kyis byed pas na 'dis ni brtson ‘grus yang dag byang chub kyi yan lag
bstan to | | ... sa dang por chos kyi dbyings rtogs nas | dga’ ba’i khyad par skye ba
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(jnana) in which contaminations (k/esa) that are to be given up by vision
(darsana) and cultivation (bhavana) have been removed and do not arise.
“Awakening” (sambodhi) is constituted by the attainment of the non-dual
knowledge that is obtained on the first stage (bhiimi), when the all-pervading
characteristic of true reality (dharmadhatu) is realized and the distinction of
subject and object is given up. Cultivating sambodhisamprakhyana means
cultivating the clearness and non-loss of this awakening in the mind. The
category “investigation of phenomena” (dharmapravicaya) is characterized
as knowing correctly, at the time of the first bhiimi, the characteristics of the
Jjhiana mentioned in the context of the first bodhyarnga. Enthusiasm (utsaha)
is the repeated cultivation of the realization of the dharmadhatu, and hap-
piness (saumanasya) is a special kind of delight arising after the realization
of the dharmadhatu on the first bhiimi. Therefore the latter is also referred
to as “the delightful stage” (pramudita bhiimi). The next category, that is,
flexibility (karmanyata), is paraphrased as bodily and mental purity. Bodily
flexibility is characterized as a light body and a pleasant appearance in ac-
cordance with one’s own intentions. Mental flexibility is glossed as the ab-
sence of inertia and excitement as well as the focussing on an object and
clarifying of the mind by means of samadhi. Mental stability (cittasthiti)
is, according to the *Sutralamkaravrttibhasya, cultivated with regard to the
Jjhiana, in which contaminations (k/esa) are given up and do not arise, as well
as with regard to the non-loss of true reality (fathata). Finally, cultivating
equality (samata) is defined as practicing without inertia and excitement,
the mind being focussed one-pointedly. The commentary adds that three

la ni yid bde ba zhes bya ste | di yang sa dang po’i tshe rtogs nas dga’ ba skyes pas
na | sa dang po’i ming yang sa rab tu dga’ ba zhes btags te | ... lus shin tu byang ba
dang sems shin tu byang ba las su rung ba zhes bya’o | | de la lus las su rung ba ni
bdag gi dgos pa sgrub pa la lus yang zhing zo mdog bde ba’o | | sems las su rung ba
ni zhum rgod med cing ting nge ’dzin gyis yul la ’ jug pa dang | sems gsal ba ste | ...
zad pa mi skye ba’i ye shes sam | de bzhin nyid ma brjed par byas pa la sems gnas
pa’i rnam pa bsgom pa zhes bya ste | ... de ltar sems rtse gcig tu bzhag pa las zhum
pa dang rgod pa gnyis med par bsgom pa ni mnyam pa nyid kyi rnam pa la bsgom
pa zhes bya ste | ... de la btang snyoms rnam pa gsum ste | btang snyoms kyi thog
ma’i dus dang | rab kyi dus dang | tha ma’i dus so | | ... zhum rgod spangs pa’i sems
dang por thob pa la btang snyoms kyi thog ma’i dus zhes bya’o | | de nas phan chad
zhum rgod spangs pa’i sems mnyam pa nyid la sems ngang gis gnas pa ni bar gyi
dus zhes bya'o | | de’i dus na ring du ma bsgoms pas zhum rgod "byung ba’i dogs
payod pa la rnal "byor pas yun ring du bsgoms nas zhum rgod ’byung ba’i dogs pa
yang med par bsgom pa ni btang snyoms kyi tha ma’i dus zhes bya ste.
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kinds of upeksa are to be distinguished: the beginning of the practice, its
intermediate stage and its end. The first moment of attaining a mind that
is free from inertia and excitement is the beginning. From then on, at the
intermediate stage, the mind is focussed internally on the mental equality in
which inertia and excitement have been given up. As the practitioner has not
yet been cultivating long enough at this time, he still fears that inertia and
excitement could reoccur. In the end, after having practiced for a long time,
the practitioner loses his fear of inertia and excitement.

(7) Eight limbs of the path (marganga)

Vasubandhu explains the eight limbs of the path as follows: correct view
(samyagdrsti) is characterized by the “certainty of achievement” (prapti-
niscaya), correct intention (samyaksamkalpa) by “understanding the stage of
preparation” (parikarmabhiimisamlaksana),” correct speech (samyagvac)
by “communicating [the truth] to others” (parasamjiiapti),*® correct action
(samyakkarmanta) as “engagement in discipline dear to the noble ones”
(aryakantasilapravista), correct livelihood (samyagajiva) as the “practice
of a restricted mode of life” (samlikhitavrttisamudacara), correct effort
(samyagvyayama) as the “repeated practice of the path attained through
previous cultivation” (pirvaparibhavitapratilabdhamargabhyasa), correct
mindfulness (samyaksmrti) as “non-loss of the mental images [leading to]
the stabilization [of the mind] on the dharmas” (dharmasthitinimittasampra-
mosa), and correct contemplation (samyaksamadhi) as the “transformation
of the basis [being] the stability of the [state] without mental images” (ani-
mittasthityasrayaparivrtti).*'

The *Siatralamkaravrttibhasya explains that the “certainty of achieve-
ment” (praptiniscaya) has to be understood as the realization of the charac-
teristics of the all-pervading dharmadhatu on the first bhiimi, followed by
the repeated cultivation of this realization up to the tenth bhimi. “Under-

2 MSABh 57,26 has -samraksana instead of samlaksana. For the latter reading, see

Nagao 2007: 48.

MSABh 57,26 has parasamprapti instead of parasamjiiapti. However, samprapti
does not make much sense in the present context, and samyjiiapti is supported by the
Tibetan translation of the Mahayanasitralamkarabhasya (go bar byed pa) and also
of SAVBh(1) 51,7 (yang dag par rig par byed pa).

3t MSABh 57,25-29.

30
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standing the stage of preparation” (parikarmabhiimisamlaksana)® is said to
refer to the practice on the first bhami, which the practitioner has obtained
by means of the stages of studying (srufa), reflecting (cinta) and cultivat-
ing (bhavana) from the time he entered the adhimukticaryabhiimi onwards.
After the practitioner has risen from samadhi he asks, “how did I realize
the dharmadhatu?” and understands, “I have realized it by means of the
stages of studying, reflecting and cultivating.” Therefore this step is called
“understanding the preparatory stage”. “Communicating [the truth] to oth-
ers” (parasamjiiapti) means, according to the *Sutralamkaravrttibhasya,
that the practitioner explains and makes understandable the dharmadhatu,
as he has realized it on the first bhimi, to those who do not understand the
truth (tattva). The “discipline dear to the noble ones” (aryakantasila) refers
to the discipline delighting the aryas that is characterized by giving up the
ten unbeneficial (akusala) activities, ranging from killing to wrong views,
as well as engaging in the ten beneficial (kusala) activities. In connection
with the next category, “correct livelihood”, the “restricted mode of life”
(samlikhitavrtti) is paraphrased as “restricting oneself” and “not striving for
what exceeds that which has been taught in the scriptures, like [using] a beg-
ging bowl and monastic robes”, and “livelihood not [sustained] by means of
deceit”. The next phrase to be explained is “repeated practice of the path at-
tained through previous cultivation” (parvaparibhavitapratilabdhamarga-
bhyasa). In this regard the commentary notes that this path is constituted by
entering a special kind of energy on the first bhiimi after previous cultivation
on the adhimukticaryabhiimi up to the first bhiimi. The repeated cultiva-
tion of this path is the repeated entering into this special kind of energy on
stages two to ten. The “non-loss of the characteristics [leading to] the sta-
bilization [of the mind] on the dharma” (dharmasthitinimittasampramosa)
is explained as the non-loss of the three kinds of nimittas of the antidotes
to inertia and excitement at the time of focussing the mind one-pointedly
on the dharmadhatu (the term sthiti indicating the one-pointed focus and
the term dharma referring to the dharmadhatu). The three kinds of nimitta
are defined as the nimitta of calm abiding (Samatha), serving as an antidote
to excitement, of uplifting (parigraha), being an antidote to inertia, and of
equanimity (upeksa). The last is to be focussed on when the mind gains
equanimity after inertia and excitement have been given up, the mind being

32 Note that parikarmabhimisamraksana is rendered as yongs su sbyangs pa’i SA

rtogs pa in the Tibetan translation of the *Sutralamkaravrttibhasya.
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fixed immovably. In the context of the last limb of the path, that is, “correct
samadhi”, the *Sutralamkaravrttibhasya says that “stabilizing [the mind] in
the [state] without characteristics” (animittasthiti) refers to the mental abid-
ing in a state in which the three kinds of characteristics are not perceived
and not focussed on. It is a “transformation of the basis” (asrayaparivrtti)
because a basis is attained in which inertia and excitement do not occur any-
more and the mind has settled down.*

33

SAVBh(1) 50,26-52,19: de Itar sa dang por chos kyi dbyings rtogs nas sa bcu man

chad de nyid la bsgom pa ni thob pa gdon mi za ba’i rnam pa la bsgom pa zhes
bya ste | de Itar yang yang dag pa’i lta bas bsgoms pas na 'dis ni yang dag pa’i lta
ba bstan to | | ... mos pas spyod pa’i sa nas rnal ’byor pas mnyan pa dang bsams
pa dang bsgom pa la sogs pa’i rim pas chos kyi dbyings rtogs shing sa dang po
thob par byas pa’i sa dang po la yongs su sbyangs pa’i sa zhes bya'o | | de nas
rnal 'byor pa zhes ting nge 'dzin las langs nas bdag gis chos kyi dbyings ji Itar
rtogs zhes brtags nas mnyan pa dang bsam pa dang bsgom pa’i rim pas rtogs so
zhes khong du chud pas yongs su sbyangs pa’i sa rtogs pa’i rnam pa la bsgom pa
zhes bya ste | de ltar yang yang dag pa’i rtog pas rtogs pas na ’dis ni yang dag
pa’i rtog pa bstan to | | ... de ltar rnal ’byor pas yang dag pa’i lta ba dang yang
dag pa’i rtog pas sa dang por chos kyi dbyings ji ltar rtogs pa de kho na khong
du ma chud pa rnams la tshig gis ‘chad cing go bar byed pa ni pha rol la yang
dag par rig par byed pa’i rnam pa la bsgom pa zhes bya ste | ... ‘phags pa rnams
dgyes pa’i tshul khrims la ni ‘phags pa 'dun par byed pa’i tshul khrims zhes bya
ste | de yang srog gcod pa nas log par Ita ba’i bar dag mi dge ba bcu spangs shing
rang bzhin gyis dge ba bcu la gnas pa ni ‘phags pa 'dun par byed pa’i tshul khrims
zhes bya ste | ... lhung bzed dang chos gos la sogs pa lung las ji skad *byung ba las
lhag par mi tshol zhing bsnyungs pa dang | gyo dang | sgyus mi 'tsho ba ni bsnyungs
pa’i tshul du kun du spyod pa’i rnam pa la bsgom pa zhes bya ste | ... mos pa spyod
pa’i sa nas sa dang po’i bar du bsgoms pas sa dang po’i tshe brtson 'grus khyad
zhugs pa ni sngon yongs su bsgoms pas thob pa’i lam zhes bya’o | | de nas sa gnyis
nas sa bcu man chad brtson 'grus khyad zhugs pa de nyid la goms par byed pa la
ni goms pa’i rnam pa la bsgom pa zhes bya ste | ... chos ni chos kyi dbyings rnam
par dag pa’o | | chos de nyid la rtse gcig tu ’"jog pa ni gnas pa zhes bya ste | chos
kyi dbyings la sems rtse gcig tu ’jog pa’i tshe zhum pa dang rgod pa’i tshe gnyen po
mtshan ma rnam pa gsum mi rjed par byed pa ni mtshan ma mi brjed pa’i rnam pa
la bsgom pa zhes bya ste | ... mtshan ma rnam pa gsum ni zhi gnas kyi mtshan ma
dang gzengs ba stong pa’i mtshan ma dang | btang snyoms kyi mtshan ma’o | | de la
nam sems rgod par gyur pa’i dus na ni zhi gnas kyi mtshan ma bsgoms te rgod pa
zhi bar bya’o | | nam sems zhum par gyur pa’i dus na ni gzengs bstod pa’i mtshan ma
yid la byas shing sems spro ba bskyed par bya’o | | nam zhum rgod spangs te sems
mnyam par gyur pa’i dus na ni btang snyoms kyi mtshan ma yid la bya zhing sems
mi bskyod par bzhag go | | ... de ltar sems rtse gcig tu gyur pas zhum rgod mi ’byung
ba’i phyir | de’i gnyen po mtshan ma rnam pa gsum la yang mi dmigs mi gnas pa la
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12. margadvayasvabhava (having the nature of the
twofold path)

Vasubandhu only notes that the twofold path is constituted by calm abid-
ing (Samatha) and insight (vipasyana) and that “no explanation” of this
manaskara is provided.’* The *Sutralamkaravritibhasya offers a reason for
this circumstance: “The manaskaras explained above and the manaskaras

that will be explained below are included in samatha and vipasyana.”®

13. anusamsa (beneficial)

The manaskara directed towards the “beneficial” is categorized as twofold
by Vasubandhu: the first relates to the removal of unease (dausthulya) and the
second to the removal of the causes (nimitta) of the five wrong views (drsti).*®
Neither the term anusamsamanaskara nor the combination of dausthulya
and drstinimitta to form a twofold group has been located in another text.
According to the *Siatralamkaravrttibhasya there are two kinds of dau-
sthulya, namely bodily (kaya) and mental (citta). The concept of bodily
dausthulya refers to unbeneficial (akusala) action, such as killing, stealing
or sexual misconduct. Mental dausthulya is mental agitation, such as desire
or hatred, that is the cause of unbeneficial behaviour. Both kinds of dau-
sthulya are removed by means of realizing the selflessness of phenomena
(dharmanairatmya). The category drsti comprises the five views, namely,
“view of the [five] constituents as being [the self]” (satkayadrsti), “view
holding to extremes” (antagrahadysti), “erroneous view” (mithyadysti),
“clinging to views” (drstiparamarsa) and “clinging to morality and obser-
vances” (Silavrataparamarsa). The nimittas of these drstis are explained as

sems gnas pa mtshan ma med pa zhes bya’o | | de ltar mtshan ma med pa bsgoms pa
nyid gnas gyur pa’i rnam pa la bsgom pa zhes bya ste | sngon zhum rgod dang bcas
pa’i gnas dang bral nas zhum rgod mi ’byung zhing sems rnal du "dug pa’i gnas
thob pa’i phyir gnas par gyur pa zhes bya ste.

*  MSAVBh 57,29f.

3 SAVBh(1) 52, 24-26: gong du yid la byed pa bshad pa dang | "og nas yid la byed pa
‘chad par ‘gyur ba rnams kyang zhi gnas dang lhag mthong gi char gtogs par zad
de | zhi gnas dang lhag mthong du ’dus pas logs shin tu bshad mi dgos so.

3% MSAVBh 57, 30-58,1.
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being their imprints (vasana) and as being eliminated by means of realizing
the selflessness of the person (pudgalanairatmya).’

14. praticchaka (receiving)

This manaskara is defined by Vasubandhu as that which grasps (grahaka) in-
structions from the buddhas and bodhisattvas in the samadhi called “stream
of the dharma” (dharmasrotas).*® The *Sutralamkaravrttibhasya explains
that the dharmasrotas refers to the attainment of the four samadhis of the
adhimukticaryabhimi (i.e., usmagata, miirdhan, ksanti, laukikagradharma)
by a Mahayana practitioner who has brought forth the aspiration for awak-
ening (bodhicitta).* By means of abiding in the dharmasrotas, instructions
that lead to the obtainment of the first bhizmi are received from the buddhas
and bodhisattvas.*

37

SAVBh(1) 52,32-53,8: de la gnas ngan len rnam pa gnyis te | lus kyi gnas ngan
len dang | sems kyi gnas ngan len to | | de la lus kyi gnas ngan len ni srog gcod pa
dang | ma byin par len pa dang | mi tshangs par spyod pa la sogs pa’i mi dge ba
byed pa’o | | sems kyi gnas ngan len ni (Derge ni ma lus; Peking ni mi lus) mi dge ba
spyod pa’i rgyu 'dod chags dang | zhe sdang la sogs pa sems la g.yo ba ste | chos la
bdag med par khong du chud pas ni gnas ngan len sel bar byed pa’o | | ’jig tshogs
su lta ba dang | mthar ’dzin par Ita ba dang | log par Ita ba dang | Ita ba bsnyems pa
dang | tshul khrims dang brtul zhugs bsnyems pa’i bag chags la Ita ba’i mtshan ma
zhes bya ste | gang zag la bdag med par khong du chud pas ni lta ba’i mtshan ma sel
bar byed do.

3% MSABh 58,1f.

3 The attainment of the samadhi of “the stream of the dharma” is also mentioned in
chapter 14, verse 3, of the Mahayanasiitralamkara. In the *Sutralamkaravrttibhasya
it is explained that this samadhi is constituted by the samadhi of the fourth stage
of the adhimukticaryabhumi, that is, the stage of laukikagradharma, and that the
instructions are received from the buddhas and bodhisattvas by a practitioner who
has reached bodily and mental ease (prasrabdhi) in order to intensify the practice
of samatha and vipasyana (SAVBh[D] mi 262b3-5: lus dang sems las su rung bar
byas pa’i byang chub sems dpa’i chos kyi rgyun gyi ting nge 'dzin la gnas nas sangs
rgyas rnams las sa dang po thob par bya ba’i don du bstan pa dang gdams pa’i lung
thob bar ’gyur te | lung de yang zhi gnas rnam par rgyas par bya ba dang | lhag
mthong rnam par rgyas par bya ba’i phyir lung nod par byed de | ye shes kyi sgras
ni lhag mthong la bya’o || sa dang po thob par 'gyur ba’i lam ’jig rten gyi chos
mchog gi ting nge ’dzin la chos kyi rgyun gyi ting nge ’dzin zhes bya’o | ).

40 SAVBh(1) 53,11-16: theg pa chen po’i rigs la gnas pas byang chub tu sems bskyed
nas mos pa spyod pa’i ting nge 'dzin bzhi thob pa la chos kyi rgyun zhes bya ste |
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15. prayogika (accompanying application)

The manaskara that “accompanies application” is subdivided into five cate-
gories by Vasubandhu, relating to various objects of samadhi: 1. observation
of numbers (samkhyopalaksana), 2. observation of occurrence (vrttyupa-
laksana), 3. observation of conceptualization (parikalpopalaksana), 4. ob-
servation of succession (kramopalaksana), 5. realization (prativedha).¥!

The manaskara of the first category is directed towards the number of
words (naman), sentences (pada) and phonemes (vyafijana).** This obser-
vation of numbers is further specified in the *Satralamkaravrttibhdsya as
the observing in the form of “what is the number of words ... of sentenc-
es ... of phonemes in this scripture” practised with regard to the twelve
branches of scriptures.” The second category, that is, vrttyupalaksana, is
explained by Vasubandhu to be of two kinds: the phonemes, the number of
which is limited, on the one hand, and words and sentences, which can oc-
cur in an unlimited number of combinations, on the other.** According to
the *Sutralamkaravrttibhasya, there are only forty-eight phonemes, “from a
to ka”. At the same time there is no limitation to the construction of words,
such as “Devadatta” and “Yajfiadatta”, and phrases, as for instance, “the con-
ditioned factors are impermanent”, which occur in sttras such as the Asta-
sahasrika Prajiaparamita.®*® The next step is the observation of conceptual-

chos kyi rgyun la gnas pa des sa dang po thob par bya ba’i phyir | sa dang po thob
par ‘gyur ba’i ting nge ’dzin gyi man ngag sangs rgyas dang byang chub sems dpa’
rnams las len cing ’dzin pa la yang dag par nod pa yid la byed pa zhes bya ba’i
don to.

4 MSABh 58,2-8.
4 MSABh 58,3.

43

SAVBh(1) 53,25-28: yid la byed cing rtogs pa’i khyad par gang gis mdo sde la sogs
pa gsung rab yan lag bcu gnyis la gsung rab di’i nang nas ming gi grangs ni 'di
snyed cig 'byung | tshig gi grangs ni ’di snyed cig 'byung | yi ge’i grangs ni 'di
snyed cig 'byung zhes rtogs pa ni grangs nye bar rtogs pa’i sbyor ba can zhes bya’o.
4 MSABh 58 4f.

4 SAVBN(1) 54,9-14: de yi ge’i phyi mo ni a nas ka’i bar du bzhi bcu rtsa brgyad las
med pa’i phyir ro | | lha sbyin dang mchod spyin zhes ming du btags pa dang | "dus
byas mi rtag ces tshig tu btags pa rnams la tshad med par khong du chud pa ni ming
dang tshig gi tshad med pa la ’ jug pa zhes bya ste | shes rab kyi pha rol tu phyin pa
stong phrag brgya pa la sogs pa’i mdo sde de dag gi nang nas ming dang tshig dpag
tu med par 'byung ba’i phyir ro.
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ization (parikalpopalaksana), which Vasubandhu explains as observing two
kinds of possible conceptualizations, being either the concept of an object
that is based on the concept of a name or the concept of a name that relies on
the concept of an object.*® The *Sutralamkaravrttibhasya describes the first
process as conceptualizing the object on the basis of names such as “jar”,
“cloth”, “Devadatta” or “Yajiiadatta”. The object that is conceptualized, for
instance, relying on the name “jar” is characterized as that having “a round
belly and a stretched neck and being suitable for pouring water”. The second
kind of conceptualization being observed within this step is the perception
of the qualities “round belly”, “stretched neck” and “suitable for pouring
water”, to which then the name “jar” is ascribed.*’ Vasubandhu finishes his
commentary on the parikalpopalaksana by stating that phonemes are not
being conceptualized (aparikalpa).®® The *Siutralamkaravrttibhasya’s ex-
planation in this context is not entirely clear. But it seems to indicate that
single phonemes, that is, phonemes without vowels (gug kyed? med pa),
do not have names, and without a name it is not possible to conceptualize
an object.* “Observation of succession” (kramopalaksana) means, accord-
ing to Vasubandhu, observing the process of grasping the name preceding
the grasping of the object.’® In the *Sutralamkaravrttibhasya this is further
specified as first learning the conventional usage of names, such as “jar”,
etc., and based on this knowledge conceptualizing the object in the form
“What is the name for this objective basis?” or “This is the object that is
called such [and such].””!

4 MSABh 58,5-7.

47 SAVBh(1) 54,22-55,3: bum pa dang snam bu dang | lha sbyin dang mchod sbyin
zhes bya ba’i ming shes pa ni ming la kun rtog pas gzung ba zhes bya'o | | de ltar
ming shes nas bum pa zhes bya ba’i ming la de’i don gang yin zhe na | Ito zlum po
ske dang sdeng sdeng po chu blugs su rung ba ste | rtogs pa ni ming gi sgo nas don
la kun rtog pa zhes bya’o | | ... bum pa zhes bya ba’i don Ito zlum po ske dang sdeng
sdeng po chu blugs su rung ba de la ming du ji skad bya zhe na | de la ni bum pa zhes
bya’o zhes rtogs pa ni don gyi sgo nas ming du btags pa yin no.

4% MSABh 58,7.

49

SAVBh(]) 55, 4-6: yi ge ni kun brtags pa ma yin no zhes bya ba ni yi ge ka dang a
la sogs pa gug sked (read kyed?) med pa rnams la ni kun brtags pa zhes bya bar mi
bzhag ste | de ci’i phyir zhe na | yi ge "bru gcig la ni ming med do | | ming med pas
ni de don brtag tu mi rung ba’i phyir ro.

0 MSABh 58,7f.

51

SAVBh(1) 55, 13-15: de ltar ming ji ltar shes par byas nas | de nas don gyi dngos



350 Jowita KRAMER

The last category of the manaskara “accompanying application” (pra-
vogika), that is, “realization” (prativedha), is subdivided into eleven kinds
by Vasubandhu: 1. the adventitious (agantukatva), 2. basis of appearance
(samprakhyananimitta), 3. non-perception of the object (arthanupalambha),
4. non-perception of perception (upalambhanupalambha), 5. dharmadhatu,
6. pudgalanairatmya, 7. dharmanairatmya, 8. inferior intention (hindasaya), 9.
highest intention (udaramahatmyasaya), 10. determination (i.e., conceptual-
ization and verbalization?) of the dharma according to the realization (yathadh
igamadharmavyavasthana), 11. determined dharma (vyavasthapitadharma).”

According to the comments in the *Suarralamkaravrttibhasya, the re-
alization of the adventitious refers to the understanding of the phenomena

po 'di la ming du ji skad ces bya ba’am ming ’di skad ces bya ba’i don ni "di Ita bu
vin no zhes ming la brten nas don la rtogs so. It is not clear why the commentator
provides the example of a question such as “What is the name for this objective
basis?” in this context. This kind of conceptualization should actually describe the
conceptualizing of an object by someone who already knows its name.

2. MSABh 58,8-13.

33 SAVBN(1) 55,19-57,13: ming du btags pa dang don du btags pa’i chos di dag ni gyi
na brnyan mar btags par zad do zhes khong du chud pa na glo bur du byung ba rab
tu rtogs pa zhes bya ste | gang gi phyir don la ming btags pa rnams kyang gyi na glo
bur btags pa yin la ming la don du btags pa rnams kyang gyi na glo bur btags par
khong du chud pa ste | de ni mos pa spyod pa’i sa drod kyi dus na khong du chud
do | | ... gzung ba dang ’dzin pa’i chos de dag yod pa ma yin pa las yod pa Ita bur
snang ba ni yang dag par snang ba zhes bya ste | ’di ltar snang bar byed pa’i rgyu
la mtshan ma zhes bya’o | | ... gzung ba dang ’dzin pa ’di dag sems dang sems las
byung ba la snang bar khong du chud pa ni yang dag par snang ba’i mtshan ma rab
tu rtogs pa zhes bya ste | de yang mos pa spyod pa’i sa rtse mo’i dus na de Itar rtogs
so | | ... don zhes by aba ni gzugs nas chos kyi bar du yul drug la bya ste | yul drug
po de dag la mi rtog cing de dag sems la snang ba thams cad spangs nas mi snang
bar gyur ba la don mi dmigs pa rab tu rtogs pa zhes bya’o | | de yang mos pas spyod
pa’i sa bzod pa’i dus na rtogs so | | ... yul drug la dmigs par byed pa’i sems mig gi
rnam par shes pa nas yid kyi rnam par shes pa’i bar du med par khong du chud pa
ni dmigs pa mi dmigs pa rab tu rtogs pa zhes bya’o | | de ci’i phyir zhe na | gzung
ba med pa dang de la "dzin par byed pa’i sems kyang yod pa ma yin no zhes khong
du chud pa’i phyir te | de ni mos pa spyod pa’i sa’i ’jig rten gyi chos mchog gi dus

na khong du chud do | | ... de ltar gzung ba dang 'dzin pa gnyis spangs nas mthong

ba’i lam na chos kyi dbyings thams cad du 'gro ba’i mtshan nyid du mthong ba ni
chos kyi dbyings rab tu rtogs pa zhes bya ste | de’ang sa dang po’i tshe’i khong du
chud do | | ... mthong ba’i lam na nyan thos rgyun du zhugs pa la sogs pas ni gang
zag la bdag med pa la rab tu rtogs te | phung po Inga tsam du zad kyi mu stegs kyis
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(dharma) conceptualized as names or objects as being adventitious, in the
sense of being unreal images, on the stage of “heat”, the first level of the
adhimukticaryabhiimi. On the stage of “summit”, the practitioner attains the
realization of the “basis of appearance” (samprakhyananimitta), which is
the understanding that the phenomena, that is, the object and the subject,
appear as existent even though they are non-existent and that the basis of
this appearance are the mind and the mental factors. The next step is the
non-perception of the object, that is, the six kinds of objects from visible
matter up to the phenomena (dharma), on the stage of “endurance” (ksanti).
The state of non-perceiving is reached when the six objects are no longer
conceptualized and their mental appearances have been given up. On the last
stage of the adhimukticaryabhiuimi, the laukikagradharma, the practitioner
realizes that the mind (citta), that is, visual perception (caksurvijiiana) up to
mental perception (manovijiiana), does not exist either, since the perceiving
mind cannot exist if its perceived object is non-existent. After the object and
the subject have been given up, true reality (dharmadhatu) is realized on the
path of vision (darsanamarga; constituting the first bhaimi). This realization
is explained as seeing the characteristics of the all-pervading dharmadhatu.
The next category refers, according to the *Satralamkaravrttibhasya, to the
sravakas, that is, the “stream enterers” (srotaapanna), etc., who realize the
“selflessness of the person” (pudgalanairatmya) on the darsanamarga, as
this is when they understand that only the five skandhas exist and not a

brtags pa’i bdag ni yod pa ma yin no zhes khong du chud pa’i phyir ro | | ... byang
chub sems dpa’ rnams kyis ni mthong ba’i lam la chos la bdag med par rab tu rtogs
te | phung po Inga nyid kyang rmi lam gyi gzugs bzhin du med do zhes khong du
chud pa’i phyir ro | | ... nyan thos rgyun du zhugs pa dang | lan cig phyir ‘ong ba
dang phyir mi ‘ong ba dang | dgra bcom pa dang | rang sangs rgyas rnams ni bsam
pa chung ngus rab tu rtogs pa zhes bya ste | bdag gi don tsam du bya ba dang | gang
zag la bdag med pa tsam las ma rtogs pa’i phyir ro | | ... sa bcu pa’i byang chub
sems dpa’ rnams dang de bzhin gshegs pa rnams ni rgya chen po’i bdag nyid chen
po’i bsam pa rab tu rtogs pa zhes bya ste | bdag dang sems can thams cad kyi don
bya ba rtogs pa dang gang zag dang chos la bdag med par rtogs pa’i phyirro | | ...
de Iltar chos kyi dbyings khong du chud nas de khong du chud pa’i yon tan skad cig
ma gcig la de bzhin gshegs pa rgya’i zhal Ita ba la sogs pa rnams rtogs pa ni chos
rnams par gzhag pa rab tu rtogs pa zhes bya ste | de yang sa dang po’i dus na yang
dag pa’i lta bas rtogs so | | ... sa gnyis nas sa bcu man chad na bsgom par bya ba’i
chos rnams kyang rab tu rtogs shing de’i yon tan skad cig gcig la de bzhin gshegs
pa stong gi zhal mthong ba la sogs pa ni rnam par gzhag pa’i chos rab tu rtogs pa
zhes bya ste | 'di ni bsgom pa’i lam na yang dag pa’i rtog pas rtogs so.
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self of the kind the non-Buddhists (¢7rthika) conceptualize. The bodhisattvas
realize the “selflessness of phenomena” (dharmanairatmya) on the “path of
vision” (darsanamarga) insofar as they understand that the skandhas are
also non-existent in the same way as matter perceived in a dream does not
really exist. The realization of the “inferior intention” (hinasaya) belongs,
according to the *Sutralamkaravrttibhasya, to the sravakas and pratyek-
abuddhas as they practise only for their own benefit and only realize the
pudgalanairatmya. The “highest intention” is realized by the bodhisattvas
of the ten stages and the buddhas because they act not only for their own
benefit, but also for that of all living beings and realize both pudgala- and
dharmanairatmya. Having understood the dharmadhatu, the practitioner
realizes the “determination of the dharmas” by means of “correct view”
(samyagdrsti) on the first bhiami. The determination of the dharmas is ex-
plained as realizing the qualities (guna) of the dharmadhatu, such as “fac-
ing the faces of one hundred buddhas in one single moment”. The last sub-
category of “realization” (prativedha) is the realization of the “determined
dharmas” (vyavasthapitadharma), which takes place on the “path of cultiva-
tion” (bhavanamarga), that is, on stages two to ten, by means of “correct in-
tention” (samyaksamkalpa). The *Sutralamkaravrttibhdasya also states that
this includes the realization of the dharmas to be practised on stages two to
ten as well as of their qualities, such as “facing the faces of one thousand
buddhas in one single moment”.

16. vasavartin (controlling)

The manaskara directed towards “controlling” is related to the purification
(suvisuddha) of klesa- and jiieyavarana, of which three kinds are enumer-
ated by Vasubandhu: 1. purification of klesavarana, 2. purification of klesa-
and jiieyavarana and 3. purification consisting in the completion of qualities
(gunabhinirhara).>*

The *Sutralamkaravrttibhasya comments on these three purifications in
the following way: After contaminations (klesa) that are to be given up by
means of vision (darsana) and cultivation (bhavana), such as desire (raga),
are given up in order to attain liberation (vimoksa) and nirvana, they do
not arise in the mental continuum again. This is the first kind of purifica-
tion. The second kind of purification additionally includes the elimination

% MSABh 58,13f.
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of jlieyavarana, which is explained as the attachment to the existence of
the two factors grahya and grahaka and which is removed in order to attain
omniscience. The last purification is stated to be the manifestation of the
qualities, including the six supranormal knowledges (abhijna), the powers
and the fearlessnesses.”

17. paritta (limited) and 18. vipula (great)

The last two categories are neither commented on by Vasubandhu nor in
the *Suatralamkaravritibhasya. As already noted by Robert Thurman,* we
only find a reference to these two categories in the Chinese translation of the
Mahayanasutralamkarabhasya: The “limited” manaskara refers to the first
purification (of the three purifications mentioned in the previous paragraph)
and the “great” manaskara to the last two.”’

3. The Stage of the Practice of Zealous Application
(adhimukticaryabhiimi)

The concept of the “stage of the practice of zealous application” (adhimukti-
caryabhiimi)*® appears frequently in the *Sutralamkaravrttibhasya’s expla-

55

SAVBh(1) 57,22-58,6: nyon mongs pa de dag nyid rnam par thar pa dang mya ngan
las “das pa thob par bya ba la bar du gcod pas na sgrib pa zhes bya’o | | sgrib pa
de dag spangs nas phyis sems kyi rgyud la mi skye bar byas pa ni nyon mongs pa’i
sgrib pa shin tu rnam par dag pa zhes bya ste | ... gzung ba dang 'dzin pa’i chos la
yvod par chags pa ni shes bya’i sgrib pa zhes bya ste | de yang thams cad mkhyen pa’i
ye shes thob par bya ba la bar du gcod pas na sgrib pa’o | | sgrib pa de spangs nas
phyis mi skye bar byas pa la shes bya’i sgrib pa shin tu rnam par dag pa zhes bya
Ste ... yon tan ni mngon par shes pa drug dang stobs dang mi ’jigs pa la sogs pa la
bya’o.

5% Thurman 2004: 121.

57 Taisho 1604, 611a24: /MEEH . FEVIET. KEEH. FEE_IHT.

8 Another possible understanding of the compound adhimukticaryabhiimi would be

“stage of practicing with conviction” (or “stage of practice [attained] through con-
viction”?), especially if one takes into consideration the common Tibetan translati-
on of the term as mos pas spyod pa’i sa (see, e.g., SAVBh[1] 50,30f.). However, the
Mahavyutpatti lists both mos pas spyod pa’i sa and mos pa spyod pa’i sa as possible
translations of the term (MVy 896 and 897). Thus, the exact meaning of the com-
pound remains unclear.
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nations of various practices and steps of realization. Thus, it is notable that
it is not mentioned in the root text, that is, the verses of the Mahayana-
sutralamkara, and is referred to by Vasubandhu in his commentary only
sporadically, in different contexts than in the *Sutralamkaravrttibhasya and
without any further explanations. The adhimukticaryabhiimi is a preparatory
stage, consisting of the four “beneficial roots leading to insight” (nirvedha-
bhagiyakusalamiila): heat (usmagata), summit (miirdhan), endurance (ksanti)
and highest worldly dharmas (laukikagradharma). According to the Abhi-
dharmasamuccaya, these four stages correspond to the “path of preparatory
practice” (prayogamarga),” the second stage of the fivefold path, preparing
the practitioner for the darsanamarga. The term adhimukticaryabhiimi also
occurs in the Bodhisattvabhiuimi, where it is mentioned as the second level of
the path.®® In the Bodhisattvabhiimi it appears without the attribution to the
four kusalamiilas and also not in combination with the ten bhiimis (as it does in
the *Satralamkaravrttibhasya). Thus, the adhimukticaryabhiimi model as it
is presented in the Mahayanasitralamkara commentaries seems to be a com-
bination of the traditional model of the four nirvedhabhagiyakusalamiilas as
found, for instance, in the Abhidharmakosabhasya, the adhimukticaryabhiimi
mentioned in the Bodhisattvabhiimi, and the concept of the ten bhiimis of the
bodhisattva.

The structure consisting of the adhimukticaryabhiimi and the ten bhiimis
appears in connection with various models of spiritual development in the
eleventh chapter of the *Surralamkaravrttibhasya, some of which have al-
ready been mentioned above. In another passage of the text, which has been
already investigated in a previous study,® the practitioner is said to achieve
the state of “seeing namamatra” at the levels of heat (usmagata) and summit
(mirdhan).* Then, at the stage of endurance (ksanti) the concept of an object
is given up and the mind is abiding in mind only.*® When the practitioner

% AS(T) 110a. For a detailed description of the four factors, see also AKBh 343,10ff.,
where they seem to correspond to the practice of the four smrtyupasthanas.

% BoBh 367,4.
o Kramer 2016: 59.

2 SAVBh(2) 117,21: drod dang rtse mo’i tshe na chos thams cad ming tsam du mthong
bar ‘gyur te.
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SAVBh(2) 116,19: bzod pa’i dus na phyi’i yul mi dmigs kyi sems tsam la gnas pas de
la yid gnas pa zhes bya’o | | and 117,23-27: de’i ‘og tu bzod pa’i dus na chos thams
cad sems tsam du mthong ste | ... gzung ba rnams de’i tshe spangs pa’i phyir ro.
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reaches the level of supreme mundane factors (laukikagradharma), he does
not perceive “mind only” anymore,** which means that at this stage the con-
cept of the subject also disappears. Finally, on the first bhzimi liberation is
attained, the practitioner dwelling in objectless knowledge (jiiana).®®

A related classification is found in connection with a practice focussing on
four objects (alambana), which is explained in verses five to seven of the elev-
enth chapter of the Mahayanasiitralamkara. Here the four alambanas com-
prise the doctrine (dharma), “the inner” (adhyatma), “the outer” (bahyaka)
and “both” (dvaya), the latter three being “attained” (/abha) through either
taking the inner and the outer as reference points (artha) or through their
non-perception (anupalambha). The attainment of “the inner”, “the outer”
and “both” is stated to be grounded in the engagement with the dharma
as one’s object, which consists in obtaining the three kinds of knowledge
(jaiana) by means of studying, reflecting and cultivating (Srutacintabhavana)
the dharma. The attainment of the dharma through studying is explained
in verse six of chapter eleven of the Mahayanasitralamkara as the result
of “examining [the dharma] by someone who [has reached] certainty with
regard to the explained object by means of mental verbalization (i.e., con-
ceptualization)” (manojalpair yathoktarthaprasannasya pradharanat).’®
This statement seems to indicate the process of hearing the teachings being
explained by the teacher and gaining confidence with regard to their mean-
ing. On this level the understanding of the dharma is still part of manojalpa,
that is, the process of thinking and conceptualizing. The dharma attained
through reflecting (cinta) is described as understanding that the appearance
of the object (arthakhyana) has its origin in conceptualization (manojalpa).®’
According to Vasubandhu, this means that at this stage the practitioner sees
the appearing object as not being different from manojalpa. Vasubandhu
adds that this corresponds to the above-mentioned attainment of the “inner”,
i.e., the subject (grahaka), and “the outer”, i.e., the object (grahya), “through
[taking] the two as reference points” (dvayarthena). The latter statement in-
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SAVBh(2) 116,22f.: ’jig rten gyi chos mchog gi dus na gzung ba med na de la ’dzin
par byed pa’i sems kyang med do zhes sems tsam du ’dzin pa dang yang bral te.
8 SAVBh(2) 118,5f.: sa dang po’i tshe gzung ba dang ’dzin pa gnyis mi dmigs pa’i
dmigs su med pa’i ye shes la gnas pa nyid rnam par grol ba yin to.
% MSABh 55,12 (see also Nagao 2007: 31, 26f)) and 19 as well as 56,1f. The term

manojalpa is paraphrased as manovijiiana in SAVBh(1) 36,20.
7 MSABh 55,20 and 56,6-8.
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dicates the practitioner’s twofold realization that “this which is referred to as
subject is not different from that which is referred to as object” (grahyarthad
grahakartham abhinnam) and that “this which is referred to as object is [not
different] from that which is referred to as subject” (grahakarthac ca gra-
hyartham).®® In short, at the level of reflecting (cinta) upon the dharma, the
practitioner realizes that there are no external objects. Finally, the dharma
attained through cultivation (bhavana) is stated to be the result of “abiding
of the mind in the name” (namni sthanac ca cetasah),”® which Vasubandhu
specifies as the non-perception of the two, grahya and grahaka. This step
corresponds to the attainment of the fourth object indicated above as “both”.
Vasubandhu explains that this is the attainment of the true reality (fathata)
of all inner and outer objects and the non-perception of the two.”

In the *Sutralamkaravrttibhasya these steps of realization are combined
with the system of the adhimukticaryabhiumi. Thus, the “attainment of the
outer object” is said to happen on the stage of ksanti, corresponding to the
above-mentioned process of giving up the concept of the object. The com-
mentary further explains that distraction (viksepa) towards the object is giv-
en up after the practitioner has seen that outer objects do not exist outside
and that they are mind only. The “attainment of the inner object” is ascribed
to the level of laukikagradharma, which has been characterized above as the
moment in which the concept of the subject also disappears. According to
the commentary, in this step the distraction towards the subject is given up
after the practitioner has understood that (the status of) the inner mind (citta)
is not different from the object: the inner mind does not exist, in the same
way as the outer object does not exist. The last step, that is, the “attainment
of true reality” is said to take place on the first bhiimi while the practitioner
abides in the non-dual knowledge, not perceiving any appearances of the ob-
ject and the subject after having realized the all-pervading characteristics of
the dharmadhatu. In a final remark the commentary notes that the stages of
“heat” (usmagata) and “summit” (mirdhan) are not applicable in the context
of the “attainment of objects”.”!

& MSABh 55,16f.

¢ In SAVBh(1) 37,8-10 cetas is explained as “prajia [arising from] cultivation” (bs-
gom pa’i shes rab) and naman as the four non-material skandhas (ming gi sgras ni
tshor ba la sogs pa gzugs med pa’i phung po la bya ste).

70 MSABh 55,17f. and 20, as well as 56,8f.
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Another structure of the path that is combined with the stages of the adhi-
mukticaryabhiimi in the eleventh chapter of the *Sutralamkaravrttibhasya is
the so-called “fivefold stage of spiritual practice” (paficavidha yogabhiimih).
The five levels of this practice include: 1. the doctrine (dharma) correspond-
ing (nisyanda) to what has been accomplished and taught by the Buddha,
referred to as “support” (Gdhara) in Vasubandhu’s commentary; 2. correct
attention (yoniSomanaskara), that is, “the supported” (adhana) according
to Vasubandhu; 3. samadhi or “abiding of the mind in true reality” (citta-
sya dhatau sthanam), which corresponds to the above-mentioned “abiding
of the mind in the name” and is called “mirror” (@darsa) by Vasubandhu;
4. seeing objects as existent and non-existent (sadasattarthapasyana),”
specified by Vasubandhu as supramundane insight (lokottara prajia) and
“illumination” (aloka); 5. “transformation of the basis” (asrayaparavrtti),
not mentioned in the root verse but in Vasubandhu’s commentary.”? In
the *Satralamkaravrttibhasya the first level, adhara, is ascribed to the
state of a normal person (prthagjana), adhana to the four stages of the
adhimukticaryabhiami, adarsa to the first bodhisattvabhiimi, aloka to the sec-
ond to tenth bhiimis and asraya to the stage of the Buddha (buddhabhiimi).™
The *Sutralamkaravrttibhasya provides some additional noteworthy re-
marks on the five levels, which will be dealt with in detail in the next part of
this series of three papers on the concepts of the spiritual path found in the
*Sutralamkaravrttibhasya, to be published in the near future.

sems tsam du mthong nas gzung ba’i gyeng ba spangs pas phyi’i dmigs pa rnyed
pa zhes bya ste | "di ni bzod pa’i dus na’o | | ... nang gi sems tha dad pa ma yin pa
mthong ste | phyi’i yul med pa bzhin du nang gi sems kyang med do zhes khong du
chud nas ’dzin pa la gyeng ba spangs pas nang gi dmigs pa rnyed pa zhes bya ste |
"di ni ’jig rten gyi chos mchog gi dus na’o | | ... chos kyi dbyings thams cad du ’gro
ba’i mtshan nyid du rtogs nas snang ba gzung ba yang mi dmigs "dzin pa yang mi
dmigs par ‘gyur te | gnyis su med pa’i ye shes la gnas par gyur na phyi nang thams
cad kyi de bzhin nyid kyi dmigs pa rnyed pa zhes bya ste | 'di ni sa dang po’i dus
na'o | | drod dang spyi bo’i tshe na ni phyi nang gi de bzhin nyid mngon sum du ma
gyur pas dmigs pa rnyed par mi bshad do.

2 In MSABh 65,20 this is explained as “seeing the existent as existent and the non-
existent as non-existent, according to their true reality” (sac ca sato yathabhiitam
pasyaty asac casatah).

7 MSABh 65,14-20.
SAVBh(2) 108,12-109,6.
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4. Concluding Remarks

The collection of eighteen manaskaras as found in the dharmaparyesti
chapter of the Mahayanasiitralamkarabhdsya might appear as just another
“mechanically” created list, probably reflecting a “fashion” among Yogacara
scholars and not a particularly important doctrinal advancement. However,
when studied in all its details, it reveals—as Abhidharmic systematizations
often do—a number of notable doctrinal peculiarities unknown from other
sources. It thus broadens our understanding of the Yogacara school’s rich
and for the most part still unexplored body of thought, which extends far
beyond the well-known concepts of the “store mind” (@layavijfiana), the idea
of “[external objects] being only mental representations” (vijiiaptimatrata),
or the three natures (svabhava). The collection also represents an innovative
step insofar as the eighteen components differ completely from the catego-
ries of other lists of manaskaras. Most of the eighteen items do not appear in
connection with the term manaskara in any other source presently known.
As already mentioned in the first part of this study, the seven manaskaras
known from the Sravakabhiimi were probably applied as a specific contem-
plative practice in its own right, whereas the set of forty manaskaras (men-
tioned in the Samahita Bhiimi) and the eighteen manaskaras under discus-
sion here seem to be the result of a theoretical systematization of different
aspects of Buddhist practice.”” The main difference between the sets of seven
and eighteen manaskaras seems to be found in the function of the category
manaskara. Within the sevenfold practice manaskara represents the “tech-
nique” constituting each of the seven steps of spiritual practice. In contrast,
within the collection of eighteen manaskaras, the term appears to be applied
in the sense of an accompanying attention that is present while the practitio-
ner is engaged in various practices and (mental) states. It is obvious that the
eighteen categories, as presented in the Mahdayanasitralamkara commen-
taries, are supposed to cover all aspects of the Buddhist path. Each category
represents one of the many different perspectives from which the engage-
ment with the dharma can be described. Thus, we find, on the one hand,
classifications such as the threefold structure of studying (sruta), reflecting
(cinta) and cultivating (bhavana) in the seventh manaskara, the twofold dis-
tinction of Samatha and vipasyana (12" manaskara), as well as various other
categorisations related to meditative absorption and a number of specific

75 See also Kramer 2018: 283f.
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practices (4, 6, 8%, 9t 11t 14" 15" manaskara). On the other hand, the
manaskara passage offers some more general typologies of Buddhist prac-
titioners, including the various gotras (1% manaskara) and the distinction
between monastics and lay people (3" manaskara).

The model of the “stage of the practice of zealous application” (adhi-
mukticaryabhiimi) appears frequently in the *Sutralamkaravritibhasya in
combination with the ten stages (bhiimi) and is applied in order to system-
atize the steps of realization. Remarkably, it is not mentioned in the root text,
namely the verses of the Mahayanasiitralamkara, and is only rarely referred
to in Vasubandhu’s commentary. The concept of the adhimukticaryabhimi
as it appears in the Mahayanasitralamkara commentaries seems to be a
combination of the steps listed in the Bodhisattvabhiimi, the traditional mod-
el of the “beneficial roots leading to insight” (nirvedhabhagiyakusalamiila)
as found, for instance, in the Abhidharmakosabhdsya and the concept of the
ten stages (bhiimi).
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CHAPTER IX

The Road Not to Be Taken: An Introduction
to Two Ninth-Century Works Against
Buddhist Antinomian Practice

PETER-DANIEL SZANTO, UNIVERSITEIT LEIDEN

1. Introduction

The aim of this paper is to share some reflections on two works, to the best
of my knowledge hitherto overlooked, that discuss antinomian practices in
Indian tantric Buddhism. Both are preserved only in Tibetan translation, but
there can be little doubt that there were Sanskrit originals behind them. The
two works are related, as they were written by master and disciple. The mas-
ter, the otherwise unknown *Dharmendra (Tib. Chos kyi dbang po), was the
author of a learned treatise on Mahayana practice, the title of which may be
reconstructed as *Tattvasarasamgraha (Tib. De kho na nyid kyi snying po
bsdus pa). The lion’s share of this text is more or less irrelevant for the pres-
ent study, but it is perhaps not insignificant to note that for the author, it is the
Madhyamaka which represents the ultimate teaching, while the Yogacara is
said to serve a propaedeutic purpose. In the last part of his work, the author,
answering the question of a literary objector, explains why he does not dis-
cuss the Mantrayana, that is to say tantric Buddhism. The position he adopts
is, as far as I can tell, a rather rare one: he seems to accept the tantric revela-
tion as perfectly valid, but he argues that its practices are to be avoided in the
present day and age. The second work is by his disciple, the also otherwise
unknown *Udbhata Coyaga (Tib. Mtho btsun btso yangs, with several vari-
ants for the second element), the title of whose treatise can be reconstructed
as *Mantranayaloka (Tib. Gsang sngags kyi tshul snang ba). In the introduc-
tion the author explains that the position of his master was met with some
controversy and that his own work aims to clarify that view. In other words,

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. 363-379.
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it is an apology written in *Dharmendra’s defence. If we give credence to
the colophons, both works were translated in Western Tibet in the first half
of the eleventh century, as the Tibetan translator in both cases is the famous
Rin chen bzang po, who passed away in 1055 CE. The Indian contributor to
the work listed here first is one *Janardana, whereas in the case of the other
it is the somewhat better-known Padmakaravarman. This gives us an upper
limit for dating the two texts. However, as I hope to show below, their age is
much greater, perhaps by as much as two centuries.

2. The authors and their times

Nothing is known about the authors except what they tell us. *Dharmendra
calls himself a follower of the Mahayana and the son of a brahmin called
*Nagendra (D 100r bram ze Klu yi dbang po’i bu). The authorship colophon
styles him an acarya.

His disciple is even more obscure. The first part of his name may be
reconstructed as *Udbhata (mtho btsun), but the second half is very prob-
lematic. It is variously spelt as btso yangs, mtso yags, tso yag, and btso yags.
The variations suggest that this is not a translation but a phonetic transcrip-
tion. The word is obviously not Sanskritic. The surname Choyaga is known
in current Nepal, but it is extremely rare. Compare this with Newar' coya
(vb.) “to write”, “to paint”, but also (n.) “writing”, “book™; coyaké (vb.) “to
announce”, “to proclaim”. For the time being I interpret the -ga as a voiced
and, if the form was Coyag, perhaps truncated Skt. kan suffix, therefore
*coyaka must mean something like “writer”, “painter”, or perhaps a title of
office. In the authorship colophon, *Udbhata is styled a “great vajracarya”
(D 78v rdo rje slob dpon chen po), a somewhat puzzling title in light of his
views. He does not mention his master by name, but does refer to the title of
*Dharmendra’s work (D 76r) and the contents he discusses match the ideas
of the *Tattvasarasamgraha perfectly. Therefore there can be little doubt
that his anonymous guru is none other than *Dharmendra.

If I am right to take the second half of *Udbhata’s name as a Newar word,
then he was Nepalese in origin. Chances are therefore strong that both he
and his master were inhabitants of Nepal.

The lower limit for the activity of *Dharmendra is provided by his refer-
enced quotation of the opening verse of Santaraksita’s *Madhyamakalamkara

I Jorgensen 1935 [1989] s.v.
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(D 85v = D 53r, ed. CXIII). Since Santaraksita flourished in the second half
of the eighth century, *Dharmendra must have been either a contemporary
or lived later. It is perhaps noteworthy that he also refers to and quotes Kam-
bala’s Alokamala—or a version thereof—rather often (here I trace only ref-
erenced quotations: D 87r-87v =2, 89r = ?, 91v = 174-177ab, 92r = 13, 93v =
205-206, 95r = 129-131, 95r-95v = 267).

The quotations from tantric sources will be discussed below in greater
detail. What is important to note here is that the textual pool employed by
both *Dharmendra and *Udbhata reflects an exegetical environment typi-
cal of the ninth century. I have in mind works such as the Satakamelapaka
(better known by a title not attested in Sanskrit, Caryamelapakapradipa)
of the most famous of the tantric Aryadevas, the Tattvasiddhi of pseudo-
Sﬁntaraksita, the Saramarijart of Samantabhadra, and, to some extent, the
Namamantrarthavalokini of Vilasavajra. The highest doxographical cat-
egory mentioned is the yogatantra; yoginitantras are not mentioned at all,
neither the category, nor any text that is later classified into this category.
Titles referred to are the following: the Nayatrayapradipa [of Trivikramal,
the Paramadya, and the Guhyendutilaka. Unreferenced quotations can be
traced as hailing from the Guhyasamaja, the (now lost) Laukikalokottara-
vajratantra, and, again, the Paramadya. Four verses are referenced with an
unfamiliar title; three of these are either from the Guhyasiddhi or a common
source.

Based on this circumstantial evidence I have little hesitation to state that
both works must date to the ninth century and were possibly written in Ne-
pal, although the evidence for the localisation, a tentative identification of an
onomastic element, is quite feeble.

3. The debate

3.1 The position of *Dharmendra’s opponent

*Dharmendra’s work is written mainly in prose with occasional verses sum-
ming up a particular topic. It is very rich in quotations. The passage we are
concerned with here is the last question asked by an imaginary opponent (D
98v-99r). His position may be summarised as follows. The Lord recognised
that followers of the Mahayana can be grouped into three categories accord-
ing to spiritual capacity: low, middling, and highest. For those of the highest
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degree, he revealed the Mantrayana (sngags kyi theg pa), by which one may
achieve perfect enlightenment in a single moment. This vehicle differs in its
means, but it does not differ in what those means lead to. How is it then that
*Dharmendra would not teach the Mantrayana?

To illustrate and validate his viewpoint, the opponent marshals five quo-
tations from four different sources. Fortunately, all of these are popular vers-
es and they are all extant in Sanskrit.

The first (D 98v) is a celebrated verse from the Nayatrayapradipa (D
16r)* summarising the differences between exoteric and esoteric Buddhism:
although their aim is the same, the tantric path is supreme, because it is free
of confusion, it has varied means, it is easy, and it is meant for the choicest
individuals.

The second and third quotations (ibid.) are attributed to the Paramadya,
somewhat surprisingly styled as sngags kyi tshul, *mantranaya (D 241v and
242v).3 The central idea of these verses is that buddhahood and one’s person
are not different. This can be realised by achieving and maintaining—even
outside formal sessions of visualisation—meditative union (yoga) with one’s
presiding/chosen deity (svadhidaivata). The method is said to be so efficient
that even those who have not obtained initiation and possess little merit or
wisdom can be successful.

The verse is cited in the following form inter alia in Advayavajra’s Tattvaratnavali (p.
21), the Subhasitasamgraha (part 11, p. 7), and Sahajavajra’s Sthitisamasa (Ms. 11v,
D 96v): ekarthatve py asammohad bahiipayad aduskarat | tiksnendriyadhikarac
ca mantrasastram visisyate ||. With regard to the text in the Subhasitasamgraha,
Bendall’s reading vajropayad for bahiipayad is a simple corruption or a misread-
ing. Some testimonies read mantranitih prasasyate as the last verse quarter, e.g.
Vibhuticandra‘s Amytakanikoddyota (p. 137). Ratnaraksita’s Padmini (Ms. 35v, D
73r) has further variants: mahaprajiiadhikarac ca mantranitir visisyate. The origi-
nal Sanskrit of this work was found only very recently.

These verses are also often cited and they are usually attributed to the Samvara,
which adopted them from the Paramadya. 1 quote the verses as they are found
in that text (Ms. 2v-3r, D 152r-152v): atma vai sarvabuddhatvam sarvasauritvam
eva ca | svadhidaivatayogena tasmad atmaiva sadhayet ||; utthito va nisanno va
cankraman va yathdasthitah | prahasan va prajalpan va yatra tatra yatha tatha ||
amandalapravisto va sarvavaranavan api | svadhidaivatayogatma mandapunyo pi
sidhyati ||.
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This idea is emphasised by the next (ibid.), unattributed verse, which cor-
responds to Guhyasamajatantra 5.3ab-2cd.* Here it is stated that even those
who have committed heinous crimes such as the five of immediate retribu-
tion can achieve accomplishment in this supreme vehicle, that is to say, the
Mantrayana.

The last verse spells out the method of achievement: it is through plea-
sure, and not by tormenting the body, that one obtains buddhahood. The
stanza is unattributed, but it corresponds to a quotation in the Tattvasiddhi
(D 30v), where the source is given as the Laukikalokottaravajratantra, a lost
scripture.’

3.2 *Dharmendra’s answer

*Dharmendra silently acknowledges that the cited stanzas are part of valid
revelation. He must have done so, since otherwise the refutation would have
started with something to the effect that he does not accept these scriptures
as authoritative (buddhavacana), or even their condemnation as the words
of the Devil (marabhdsita). In fact, in his elaboration he praises the tantric
means as being profound. He chooses to pin down his opponent on another
point (D 99r-99v), suitability, stating that in this day and age there are no
such “supreme” persons who would be worthy for tantric practices, and
chances are that there will not be any in the future either.

What follows is an elaboration on this point with various metaphors.
Nowadays, so *Dharmendra, people “burn” their mental continuum with
the firewood consisting of false views such as that of “I”” and “mine”, which
stems from ignorance. Their minds are scattered by the wind of their own
conceptualisations, adrift owing to the waves of affliction, sick because of
their involvement in perverse views. How could such people be suitable for
the practice of tantric methods that are vast, profound, beyond this world?

4 Perhaps this is a rearrangement of the author, or he is citing a different recension.

As far as I can see, this problem is irrelevant for the present enquiry. The two lines
are: sidhyanti agrayane 'smin mahayane hy anuttare || anantaryaprabhrtayo maha-
papakrto pica|.

This is only one of many earlier scriptures that have been “lost”, that is to say, no
longer extant in Sanskrit and not translated into Tibetan or Chinese. The verse is:
sukhena labhyate siddhir na siddhih kayatapanaih | yasmat samadhisambhiitam
buddhatvam sarvasaukhyatah ||. Note that *Dharmendra’s quotation has *bodhih
for both occurrences of siddhih.
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The Lord, continues *Dharmendra, taught the Mantranaya in the old
times, when there indeed were aspirants of quality. But, since he is omni-
scient and sees everything, he realised that in the future it will not be so,
hence he also banned tantric practices. To illustrate this point, the author
gives four scriptural quotations.

The first two, amounting to four verses in total, are attributed to a some-
what mysteriously titled scripture, the Gsang sngags kyi theg pa tshul
(*Mantrayananaya). The three verses in the second block are undoubtedly
from the Guhyasiddhi, yet another early source; however, the first cannot
be traced in the transmission available to us. Here is a tentative translation:

And this has been taught by the Lord in the Mode of the Vehicle of
Mantras: “They [i.e. questionable tantric practitioners] are not versed
in wisdom and they are soaked in the stains of egoism. Their behav-
iour beyond [the conventions of] the world will lead nowhere but the
hells.” From the same source, “Those bereft of the splendid methods
who practise perverse samayas and so forth and behave in opposi-
tion [to worldly morality] will fry in the Raurava hell. To give an ex-
ample: [suppose] one were to throw a heap of grass and wood into a
roaring fire; it will burn to ashes and will never resume its [previous]
form [i.e. grass and wood]. In the same way, one devoid of [a proper
understanding of] reality, committing curious deeds, will stay in hell
after death as long as the sky abides.”

6

D 991-99v: de yang bcom Idan ’das kyis Gsang sngags kyi theg pa tshul las | shes
rab de ni mi shes shing | | ngar ’dzin dri mas spags pa rnams | | de yi ’jig rten ’das
spyod pa | | dmyal bar 'gro ba kho nar zad | | ces gsungs pa dang | yang de nyid
las | thabs bzang rnam par spangs nas ni | | 'gal ba’i dam tshig la sogs pa | | gang
zhig gzhan du byed pa dag | de ni ngu "bod dag tu 'tshed | | dper na 'di na rab ’"bar
mer | | rtswa dang shing la sogs pa’i tshogs | | bcug pa thal ba nyid "gyur gyis | |
slar ni rab tu skye mi ‘gyur | | de bzhin de nyid rnam bral bar | | shin tu rmad byung
las byed pa | | ji srid nam mkha’ gnas par du | | shi nas dmyal bar 'gro bar ‘gyur | |
zhes gsungs pa [...] Cf. Guhyasiddhi 1.33-35: anyatha ye prakurvanti divyopaya-
vivarjitah | viruddhasamayadini pacyante te tu raurave || yatha vahnau pradipte
'smin trnadarvadisamcayah | praksipto bhasmatam yati praroham na punar vra-
Jet || tatha tattvavihinds tu kurvanto ‘tyadbhutani tu | vipanna narakam yanti yavad
akasasambhavah ||. Note, however, that *Dharmendra treats the verses as scrip-
tural, since he refers to the speaker as the bhagavan before the first verse, and then
says that the other three are from the same text.
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The following two quotations are also extant in Sanskrit. Although they are
marked in a way that would suggest two different /oci, the verses occur in
succession both in the Saramarijari (Ms. 35v, D 41r-41v) and in the Tattva-
siddhi (D 27v).

The first verse may have two meanings. If we take karayet as a true caus-
ative, then the subject is presumably a teacher and the object a disciple. For
the present debate, this is the more apposite meaning: a master must examine
a disciple well before judging what type of teaching to bestow on him. How-
ever, in this register of Sanskrit the causative may substitute the simplex,
in which case the subject is a prospective practitioner, who is enjoined to
examine well the path he wishes to take. Failing that, it will be sixteen times
more dangerous than entering fire. Only those, the second verse adds, who
have a thorough knowledge of “reality” will obtain accomplishment; others
court perdition.

*Dharmendra sums up by saying that according to these quotations, the
Mantranaya is not for common people and that teaching it is not endorsed (dgag
pa). He embraces this view and will therefore not teach the Way of Mantras.

3.3 *Udbhata’s apology

3.3.1 The introduction of the *Mantranayaloka

The sole aim of *Dharmendra’s disciple was to defend his teacher’s posi-
tion concerning the matters related above. He does not discuss the exoteric
Mahayana at all. The *Mantranayaloka is entirely in verse and the meaning
is sometimes difficult to understand. After the customary obeisance verse,
this is what the author tells us:

Times are bad and men are of little worth. This is what my master
saw and he did not endorse the teaching of the Mantranaya, hence

These are: suniripya susamcintya pravesam karayed budhah | anyathagnipraveso
'sya kalam narghati sodasim || tattvam vijidaya yatnena yo ’dhimuktim nisevate |
sa sidhyaty anyatha tasya mahanirayapatanam ||. The Tibetan translation of the
Saramarijart adds that these verses are from the “Guhyendutilaka etc.”. The attribu-
tion probably comes from the Tattvasiddhi, where the same pair occurs in a group
of verses of which only the first three lines can be traced in the Guhyendutilaka. In
*Dharmendra’s version, the reading was fattvam vijiaya *tattvena rather than the
one given above.
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in his *Tattvasarasamgraha he presented both reasons (*yukti) and
the intention [of the Lord] (*abhipraya) [that is to say, why he first
taught the Mantranaya and why he forbid its practice later]. There
were some dull-witted people who either did not understand [his
reasoning] or they were [merely] jealous. They misrepresented [his
views] and on account of their confusion [even] disparaged him. My
effort [in writing this work] is dedicated to saving them before they
fall like a moth into the fire that is the sin of abandoning him.?

The choice of verbs (“disparage”, brunyas; “abandon”, spang) seems to sug-
gest that the people *Udbhata has in mind here are not members of the gen-
eral public, but *Dharmendra’s disciples.’

The next five verses elaborate on the same idea, but this time the aim of
criticism is more general, that is to say not restricted to allusions to the mas-
ter’s disciples. People, says *Udbhata, hear that phenomena are without self,
and dimwits as they are, they immediately engage in practices worthy of the
Materialists (rgyvang phan, *carvakallokayata). Their diet and behaviour are
discretionary, they disparage gurus and kalyanamitras, their minds are over-
come by concepts of “I”’ and “mine”. They commit all sorts of sinful acts

D 76r [vv. 2-5]: dus kyi bdag nyid ngan pa dang | | ‘gro ba’ang skal ba med pa dag | |
gzigs nas bdag gi bla ma yis | | gsang sngags tshul bshad bkag pa yin | | 'di ltar de
nyid kyis mdzad pa’i | | De nyid snying po bsdus par ni | | de ma bshad pa’i rigs pa
dang | | dgongs pa yang na [read ni] bstan pa yin | | gang yang blo dman kha cig ni | |
der des ma rtogs pa nyid dam | | phrag dog yin par dogs byed cing | | rmongs pa yis
kyang de brnyes [read brnyas] byed | | de spang sdig pa’i me nang du | | phye ma leb
Itar ji srid ni | | ltung bar ma gyur de srid du | | de skyob pa la bdag "bad do |

Cf. Guruparicasika, Ed. v. 10: tannatham [read tam natham] yo ’vamanyeta [read
navamanyeta) sisyo bhiiyasacetasah [read sisyibhiiya kadacana) | sarvabuddhapa-
manena sa nityam duhkham apnuyat || and v. 14: ye narakah samakhyata avicyadya
bhayanakah | tatra vasah samakhyata dacaryasya hi nindanat ||. 1 intend to publish
a new edition of this work, so this is not the place to go into detailed reasons for
emending Lévi’s text in 10ab so heavily. Suffice it to say that in the new manuscript,
the line reads tan nathan navamanyeta sikhyibhiiya (and not sikhibhiiya as I errone-
ously report in my diplomatic transcript; in any case, also Lévi misread his source
here, which actually has sisy7® and kaddacanah). This is how I interpret these verses:
“Once he [i.e. the candidate for initiation] has become a disciple, he should never
disparage that protector [i.e. the guru], for he shall invariably obtain suffering for
having disparaged [one who is the equivalent of] all buddhas. [...] Verily, it is said
that he shall find his abode in those frightful hells, taught to be Avici and the others,
by disparaging the teacher.”
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without a proper understanding of the Buddha’s true teaching. By this they
destroy not only themselves, but also others. They are no better than demons
who modify and hence destroy the Tathagata’s teaching. The author repeats
his pratijiia with a different wording: his elucidation in the present work is
dedicated to destroying these “demons”.!?

The next two verses side with worldly morality and emphasise the purity
of the Buddha’s teaching:

Abandoning proper behaviour as it is known in the world—with the
exception of the Materialists—is not accepted even by the outsid-
ers; what to speak of followers of the Buddha! [For] the [Buddhist]
teaching [aims at] overcoming the [two] obscurations, i.e. the afflict-
ing (klesavarana) and the cognitive (jlieyavarana), as well as [at]
vanquishing Maras. It is free of all faults and these numbskulls smear
it with their filth."!

3.3.2 The position of the opponents

The next eleven verses present the opponents’ pirvapaksa. They state that in
the yogatantras the Protector (skyob pa, *tayin) [i.e. the Buddha] did allow
yogins to eat and act as they please. The authority of the Guhyendutilaka is
evoked and a hallmark verse of that text is paraphrased: there is nothing that
a yogin may not do.!?

10

D 76r-76v [vv. 6-10]: ’di na chos bdag med pa ni | | thos pa can [=tsam] gyis blo
ngan rnams | | phal cher rgyang ban [=phan] grub mtha’ yi | | gzhung lugs la ni kun
du brten | | zas dang spyod lam la sogs pa | | ngan pa rang dga’ nyid du byed | | bla
ma dge ba’i bshes gnyen yang | | mi shes dregs pas smod par byed | | bdag dang
bdag gir "dzin smyo byed | | cung zad tsam yang btsal bar ni | | mi nus bzhin du chos
rnams kyi | | ngo bo med pa nyid du’ang smra | | thub pa chen po’i bstan pa yi | | de
nyid don ni mi shes par | | mi bzad las kyis bcom pa rnams | | gzhan dag kyang ni
rlag par byed | | bde gshegs gzhung du bcos pa yi | | bstan pa ’jig byed bdud de ni | |
gzhom pa’i don du bdag cag gis | | de nyid cung zad bstan par bya |
D 76v [vv. 11-12]: ’jig rten grags lam bzang spong ba | | ’jig rten rgyang pan
[=phan] ma gtogs pa | | mu stegs pa yang 'dod min na | | sangs rgyas rjes 'brang
smos ci dgos | | nyon mongs shes bya’i sgrib ’jig cing | | bdud rnams ’joms pa’i
bstan pa ni | | nyes pa kun las rnam grol ba | | blo gros ngan pas dri mas gos |
D 76v [v. 15]: de yang ’di ni gsal nyid du | | Zla gsang thig le la sogs las | | rnal "byor
pa yis mi bya ba | | ci yang med ces gsungs pa yin |. The paraphrase is undoubtedly
of the famous verse: nasti kimcid akartavyam prajiiopayena cetasa | nirvisankah
sada bhiitva bhunksva tvam kamaparicakam ||. This verse is quoted with some mi-
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What counts as dharma-congruent or contrary to that, continue the op-
ponents, is just a construct of the mind; there is no evidence to the effect that
things in themselves are so. It is true that the Tathagata has both promoted
and forbidden tantric practices, but he forbade them, out of compassion, only
to those who still hang on the idea that deeds bring about retribution. In
reality all things are without a self, unreal like an utpala flower in the sky;
they cannot therefore bring about suffering. Of course, one may object that
this is the case with tantric practices as well. However, they are in a way
special, inasmuch as they are empty but also bear fruit.” When the mind
realises the equality (mnyam nyid, samata) of all things, it becomes pure and
obtains enlightenment. When one realises the ultimate truth, namely that all
phenomena are but an illusion, one becomes like a perfect buddha in this
world, and may act in whatever way. If there is anything that the Buddha
truly forbade for tantric practitioners, it is asceticism. Could one call a per-
son who does not pay heed to scriptural statements such as “enlightenment is
obtained through pleasure”* a thorough connoisseur of the teaching? Surely
not. Therefore all these objections are merely the prattle of those for whom
the eye of wisdom is shut by the torpor of ignorance.

3.3.3 *Udbhata’s refutation

*Udbhata, much like his master, does not begin by dismissing the evoked
scriptures as spurious. In fact, he does quite the opposite: it is true, he be-
gins, that the fantras uttered by the Protector promote such ideas (more pre-
cisely: samayas and samvaras, tantric commitments and vows), but one must
submit them to critical examination. This is what the bulk of the work does
in the next forty verses (D 77r-78v, vv. 26-66).

If relying on things that are not to be eaten (bza’ min, *abhaksya) and
improper sexual intercourse (bgrod min, *agamya) as the cause of enlighten-

nor differences in a number of 9"-century works, such as the Tattvasiddhi (D 27v),
the Saramarijari (Ms. 35r, D missing, because this is a translation of a shorter recen-
sion), and the Vimsatividhi (Ms. 7r, D 143v).

Here I have developed the opponents’ argument slightly. The passage (D 76v-77r)
[...] 'di dag khyad ‘phags pa’i | | tshogs pa dang ni ldan gyur pas | | "bras bu khyad
‘phags nyid ’byin te | echoes the central argument of the Tattvasiddhi (Moriguchi
1993: 167, D 26v): visista hi samagri visistam eva phalam janayati.

The short quotation may refer to several passages. One could be the verse from the
Laukikalokottaravajratantra given above (n. 5): sukhena labhyate bodhif[h].
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ment, how can it be that common people (tha mal pa, *prakrta[janal) and
animals have not been liberated yet? Moreover, things possess their own
specific power (nus pa, *sakti), which cannot be changed: turmeric is yel-
low and excrement is disgusting. Poison inevitably leads to death, washing
results in cleansing, and things that are not to be eaten produce sin (sdig pa,
*papa); this is simply the way things are. One may object that the power of
poison is verifiable. The author assures us that it can be inferred that things
not to be eaten, etc. are efficacious in the same way, except that this is invis-
ible.

In the next verses the author takes the debate to a social plane and his
reasoning suddenly starts to sound like a socio-political pamphlet. Acts in
opposition to worldly morality, so *Udbhata, will attract nothing but the
scorn of society and the punishment of temporal authority. Ironically, he
continues, yogins suddenly forget about the insubstantiality of things when
they suffer, and in spite of their assertions that all things are insubstantial,
they are not loathe to seeking profit and prestige.

Deluded people who commit perverse acts will first be disparaged
by society at large and then be destroyed by the punishment of the
king or another [temporal authority]. [...] Where does [your assertion
about] the insubstantiality of things disappear, when it comes to be-
ing afflicted by hunger, thirst, cold, heat, torpor, and lethargy? How
is it that yogins are not utterly ashamed when it comes to the desire
of profit and being honoured, in spite of [their assertion that] all phe-
nomena are without a self?!s

*Udbhata then turns to the problem of effects beyond perception (D 77v, vv.
35-37). His opponents clearly like things that are profitable and shun things
that cause pain. Why would they not accept then that there are indeed things
to be adopted (blang bya, *upadeya) and things to be avoided (spang bya,
*heya) whose results are only perceptible after death? If deeds and fruition
do not form a causal relation, then why do the opponents even bother to
make efforts to alleviate hunger and thirst?

5 D 77c-77v (vv. 31, 33-34): phyin ci log gi las byed na | | re zhig ’jig rten smod byed
la | | de bzhin rgyal po la sogs kyi | | chad pas rmongs pa ’jig par ‘gyur | [...] bkres
skom tsha grang rmugs pa dang | | gnyid sogs kyis rab gdungs gyur pa | | snang na
de ru khyod kyi ni | | dngos po med pa gang du song | | chos rnams thams cad bdag
med la | | rnyed dang bkur sti "dod pa nyid | | snang na rnal ’byor pa dag ni | | shin
tu ngo mtshar cis mi byed |
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The discussion is at this point brought back to the world of hermeneu-
tics. If, as the opponents assert, and with this the author seems to agree,
the word of the Buddha is to be divided into provisional sense (drang don,
*neyartha) and final sense (nges don, *nitartha), why is it that the prescribed
samayas are not interpreted as only provisional, i.e. something that needs to
be interpreted, not to be taken at face value (D 77v, v. 38). In order to prove
this point, in v. 39 (D 77v) the author evokes the authority of Jianakirti’s
Tattvavatara (traced in D 551). The verse itself is a little difficult at first
sight, but the idea is made clear by the comment affixed to the verse in the
original.'® The point is that samayas, etc. were taught in order to gain con-
trol over yaksas, raksasas, pisacas, and other such preternatural entities for
those who need some kind of proof to gain trust (yid rton, *visvasa) in the
efficacy and therefore truthfulness of the Buddha’s word. Those who wish to
undertake such practices are free to do so, but the Buddha did not teach them
as obligatory practices (D 77v, vv. 40-41).

The next verses develop *Dharmendra’s central argument. *Udbhata is
willing to accept that certain great beings, true yogins, did obtain accom-
plishment by relying on samayas, but this is just impossible for the dimwits
of the present age. The proof is that we do not see anyone’s practice bearing
fruit. The opponents have stated above that one may do as one pleases when
one has become a perfect buddha, but, the author retorts, we have no such
beings displaying the marks of a perfect buddha (D 77v-78t, vv. 42-49). The
next verses (D 78r, vv. 50-56) are occasionally obscure and do not, as far as [
can see, present new arguments. *Udbhata also points out that the opponents
simply fail to take into account the prohibition endorsed by the Buddha in
the two verses also cited by *Dharmendra!” (D 78t-78v, vv. 57-61).

In the closing verses the author re-iterates his master’s position, but he is
not quite as dismissive. He says that generally the teaching of tantras should
be concealed; should there ever be a worthy person (skal dang Ildan pa,
*bhavya), he will hear this from his guru (D 78v, vv. 62-66). The final verse
contains the customary dedication of merit gained from the composition.

16

D 55r: gang zhig de bsgrub par "dod pa rnams la de’i thabs ni ’di yin no zhes thabs
bstan pa yin gyis [read gyi] nges par bya dgos so zhes bstan pa ni ma yin no ||
7" Here we have a repetition of the verses beginning with sunirtipya and tattvam vi-

Jjiiaya. See n. 7 above.
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4. Reflections

This exegetical standpoint, namely that the teaching of certain antinomian
practices does not concern the present age but some hoary past, is not un-
heard of. What is remarkable, however, is how very “modern” this text is. At
least as far as [ am aware, the next corpus where a similar view is expressed
is in the late Sakta-Saiva fantras of Bengal, where previously prescribed
antinomian practices (drinking liquor seems to be the typical example) are
exiled into the distant past: it was proper practice for men of yore, but not for
the present Kaliyuga.'s

These scholastic discussions, arguments and counter-arguments are quite
fascinating in their own right and certainly deserve a more than a perfunc-
tory treatment such as the one given here. However, what is perhaps even
more important is the historical information we may gather from the po-
lemic. If I read the debate correctly, it would seem that there was a small
minority of Buddhist masters who acknowledged the validity of the tantric
revelation but would not teach it. Their precise motivation cannot be ascer-
tained, although some clues are present: inviting the scorn of society and
the displeasure of temporary authorities must have been a pressing social
issue and a very strong reason. On the other hand, it would also seem that
not teaching tantric material resulted in the dissatisfaction of some students
and co-religionists. *Dharmendra and *Udbhata, if one may put it this way,
chose to castrate the transgressive esoteric revelation, but they could not
deny it. The latter strategy would have been much simpler, and thus one must
infer that esoteric practice was, at least in the environment these two authors
worked in, too well embedded to be rejected altogether.

18 See quotations listed in the introduction to the Kalivilasatantra, pp. 1-5.
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CHAPTER X

Visual Embodiments of the Buddhist marga:
Space, Place and Artistry in Ancient
Swat/Uddiyana

ANNA FILIGENZI, UNIVERSITY OF NAPLES “L’ORIENTALE”

1. Introduction

Though not exclusively Buddhist, the concept of marga has been given par-
ticular emphasis by the Buddhist world, to such an extent that it entered Bud-
dhist imagery as a central and transformational topos. Quite in opposition
to the traditional Brahmanical culture, Buddhism indeed conceives of mov-
ing inward as metaphorically equated to journeying, thus opening in tex-
tual, oral, visual and behavioural traditions a potentially unlimited variety
of ways in which to entail the wide range of mental and physical aspects of
mobility and change.! In such a frame of reference, even as the merit-making
mechanism assigns a rewarding value to deliberately journeying for pilgrim-
age purposes, so also moving around may in itself open a path to salvation,
insofar as it exposes one to fortuitous encounters (first and foremost with
enlightened beings, but also with sacred places, monuments and icons) that
are conducive to spiritual growth.

An effectual synopsis of key ideas related to the Buddhist marga is to be
found in the many Buddhist rock sculptures that intersperse a large-scale
sacred topography in Swat (Fig. 1). Nearly two hundred images of buddhas
and bodhisattvas carved on rock faces and loose boulders have been docu-
mented over time by various members of the Italian Archaeological Mission

' For instance, worth noticing is the close association between Buddhist monasteries
and trade networks, which has been documented by various scholars in different
contexts. For a recent contribution to the subject matter, see Neelis 2010.

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. 381-413.
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in Pakistan (including its founder, Giuseppe Tucci), initially in a random
way in the framework of comprehensive archaeological surveys, then, dur-
ing the last decades, as a specific subject of investigation that eventually led
to a comprehensive publication.?

The aim of the present paper is not to linger on the art-historical implica-
tions of the sculptures, which have been dealt with extensively elsewhere.
Rather, it will attempt to explore their connection with the concept of marga,
as strong evidence supports the inference that the rock sculptures were in-
tended not only to mark pilgrimage paths, but to provide the latter with a
consonant frame which could magnify the pilgrims’ experience and give
new significance to it.

Hence, I am particularly grateful to the editors of this volume not only
for allowing an art historian to intrude upon a group of philologists, but also
for indirectly motivating me to give a preliminary shape to sparse notes and
emerging ideas.

2. The general background

Though not unanimously accepted, the identification of Swat with ancient
Uddiyana, or at least with the core of it, can be considered an established
fact. Field research of the Italian Archaeological Mission in Pakistan (here-
after, [AMP) started in Swat with the identification of significant places of
the ancient topography, in particular urban and Buddhist settlements that are
mentioned in Indian, Greek, Chinese and Tibetan literary sources. However,
archaeological investigations in Swat were not limited to the most macro-
scopic evidence, but were implicitly targeted towards a more comprehensive
knowledge of the cultural past of the country, also including non-formalised
religious traditions and their contribution to codified doctrines. Since its
very inception, the IAMP’s exploration of the country was thus character-
ised by a holistic approach, which decentralised the stance of traditional
history insofar as it allowed plural voices to be introduced into the histori-
cal reconstructions. The scope of enquiry, though rigorously moving from
material evidence, indeed always went beyond historical realism, based only
on what is written or observable, to encompass the historical significance
of the culture and beliefs of the local people and draw grounded inferences

> Filigenzi 2015.
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about immaterial representations from the complex of what can be empiri-
cally observed.’

It is a fact that Buddhist relics represent in Swat the most impressive
material evidence of the region’s historical past. Buddhism spread to Swat
in the third century BCE and flourished there for centuries. Generously pa-
tronised by motivated aristocracies and nurtured by a strong cultural under-
pinning, a tight network of Buddhist settlements developed around wealthy
urban centres. Art thrived vigorously, with momentous innovations being
produced that left a permanent mark on the Buddhist visual culture.

Towards the end of the third century CE, probably following some seri-
ous natural disasters, the cities declined* and many ancient Buddhist mon-
asteries were abandoned or only modestly repaired. However, the vitality of
Buddhism is still attested by archaeological sites such as Butkara I, where
at around the same time a new building phase took place which also in-
troduced noticeable changes in both architecture and decoration.® The use
of well-cut and sculpted stone that had characterised the previous periods
was almost abandoned in favour of less durable and less expensive materials
such as rough stone or rubble coated with thick plaster, stucco and (we may
assume) wood.® The fragility of these materials poses limits and challenges
to the hypothetical reconstruction of the original appearance of the monu-
ments. Yet, the cultural import of these “new” forms of visual arts, which
already contain the germs of the later Himalayan traditions, can hardly be
overestimated. The first-hand account left by Songyun about the splendour
of Butkara/Talo’ is also a witness to the sixth century CE still being a pe-
riod of cultural and artistic vivacity, of which the rock sculptures may thus
be considered a further continuation. In turn, as we will see, the formal
and conceptual contents of the rock sculptures add credit to Tibetan sourc-
es, insofar as the former prove what the latter subsume, i.e. that Uddiyana
must have continued to develop doctrines and practices—Ilong after the third

For a summary of the IAMP’s activities and related bibliography, I refer the reader
to East and West 2006 (a special issue celebrating the IAMP’s 50" anniversary) and
to: http://www.oeaw.ac.at/uddiyana/about-this-website/. For further updates I refer
to Vidale, Micheli and Olivieri (2016) and the relevant bibliography.

4 Olivieri 2014.

5 Faccenna 1980-81: Part 1, 77-120.
¢ Olivieri and Filigenzi 2018.

7 Beal 2004 (1884): xcvi.
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century CE—which eventually earned it a reputation as a famous cradle of
Vajrayana.

3. The rock sculptures in their physical and
conceptual context

Like any other expression of rock art, the Buddhist rock sculpture of Swat
poses a two-sided challenge to interpretation. The generally poor state of
preservation and, moreover, the lack of physical stratigraphic correlations
with other artefacts and/or archaeological contexts hamper the formal inter-
pretive analysis as well as a safe chronological attribution.

However, the high degree of consistency in the stylistic, iconographic
and iconological patterns of the sculptures provides evidence enough to reli-
ably circumscribe their time frame to the seventh to eighth centuries and to
define their cultural background as proto-Vajrayanic. In particular, in terms
of style, iconography and area of provenance, the rock sculptures show sig-
nificant similarities to a series of bronzes, some of them precisely dated by
dedicatory inscriptions mentioning donors of royal lineage.® This allows us
to infer the existence of a typified idiom to which the two productions com-
ply, a circumstance which further reinforces the historical, artistic and cul-
tural significance of both.

Although, as mentioned above, the poor state of preservation of most of
the rock sculptures as well as the lack of any established art historical frame-
work has made analytical work difficult, thanks to cross comparisons it has
been possible to recognise almost all the iconographic subjects and calcu-
late the percentage of frequency of occurrence. The list, in decreasing or-
der of incidence, includes Avalokite§vara, Maitreya, Vajrapani/Vajrasattva,
Maiijusrt (?), and a series of unique or rare presences such as the earliest
representation of a siddha, Avalokitesvara paired with Ganesa, Stirya, Stirya
paired with Ganesa, and a multi-armed female divinity trampling on a de-

8 The inscriptions relate to members of the Patola Sahi of Gilgit, thus also providing
a reliable chronological frame for the anepigraphic bronzes that share the same for-
mal and technical features. Worth mentioning is the fact that this series of bronzes,
seemingly produced in Swat and circulating among political and cultural élites, is
characterised by a sophisticated repertoire of iconographic and doctrinal themes. I
refer the reader to Filigenzi 2015 for a more detailed discussion and relevant bibli-

ography.
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capitated goat, most probably an autochthonous mountain goddess that, on
the basis of some perceived homology, was adapted to the “cultured” model
of the Hindu Durga slaughtering the buffalo. Unidentified subjects comprise
for the most part specimens of which only few, unreadable traces are pre-
served, or, in a lesser percentage, the preserved profile of which is com-
patible with more than one subject, as is the case, in some instances, with
Maitreya and Mafijusri or Maitreya and Vajrapani. In no cases does “uniden-
tified” mean “unknown”.

At first glance, the rock sculptures may appear to be a product of popular
art. The clumsy craftsmanship of some of them and, moreover, the apparent
lack of any intelligible compositional scheme or symmetrical order in the
groups of figures had been indeed tentatively interpreted in the past as the
accidental result of a progressive and arbitrary juxtaposition of figures on
the same surfaces. However, under close scrutiny the sculptures appear to
depend on a visual strategy aimed at achieving a calculated effect. If we ob-
serve the sculptures together with the natural shape and features of the rocks
that contain them, a compositional rule becomes apparent—albeit highly
variable due to its heuristic nature—which seeks to adapt the figure to the
natural stone and not vice versa (Fig. 2). All evidence shows that keeping the
manipulation of the natural rock to a minimum was an imperative require-
ment. We cannot imagine any reason behind such a concern other than the
illusory evocation of self-existent images. The workmanship is somehow
disguised as a subsidiary intervention, simply meant to unveil or give a com-
prehensible shape to svayambhii forms, i.e. forms that spontaneously emerge
from the rock.

The significance of the sculptures is however not confined to this intrin-
sic feature but encompasses a range of extrinsic factors such as relational as-
sociations with the surrounding landscape as well as instrumental purposes.
The physical environmental characteristics seem to have played a funda-
mental role in the choice of the most appropriate setting for the sculptures,
which are usually placed on rock walls or boulders of striking shape and
position.

The entanglement of the sculptures with the natural landscape appears
even more critical when considered together with the topographical distribu-
tion. Though occasionally one specimen may appear isolated, the sculptures
usually form clusters along paths leading to ancient Buddhist sacred areas
(see Fig. 1). However, the latter were mostly in a state of serious decay at the
time when the Buddhist rock sculpture bloomed. This circumstance adds
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very much to the significance of the sculptures. No doubt, the care the art-
ists put in seeking harmony between their works and the physical environ-
ment, giving shape to the former without altering the latter, is revelatory of
a powerful artistic concept and, moreover, of a unitary plan. The images
were evidently meant not only to conjure up an impression of self-existence
but also to convey the idea that the sacred place itself, seen in its entirety,
was a work of nature, a divine manifestation that time with its all-devouring
character cannot affect.

Earlier hypotheses of a random proliferation of the sculptures are unten-
able in face of such evidence. Rather, the project the sculptures respond to is
so precise and wide-ranging that only the local monastic community could
have conceived and actualised it. Specialised monks may well have directed
the process, from the general conception to the specific selection of sites and
subjects, and perhaps even undertaken (at least in part) the actual execution
of the reliefs.

As we have seen, apart from a very few specimens of uncertain affili-
ation, the sculptures are profoundly embedded in the Buddhist culture, of
which they intercept a significant stage of change that we may relate to the
(inchoate?) Vajrayana. They therefore have a double relevance: artistic, inso-
far as they translate—probably for the first time—a host of innovative ideas,
techniques and practices into an organic visual vocabulary; and historical,
for their witnessing to the intellectual vitality of Buddhism in late antique
Uddiyana, thus warning us against the easy misassumption that cultural vi-
vacity is axiomatically related to conspicuous archaeological signs.

4. The geomantic interpretation of the land:
sources, innovations and legacy of the rock
sculptures of Swat

The most salient point in the rock sculpture is undoubtedly to be detected in
the underlying concept of self-existence. As mentioned above, we may dis-
cern in this a fundamental affinity with the concept of svayambhii, so deeply
rooted—and variously and persistently exploited—in the Indian world. Most
probably, the vigorous impetus of artistic developments prompted by the re-
vival of Brahmanism caused new waves of Indian influences to spread across
South Asia. Under such circumstances, the Indian concept of svayambhii
and svayambhiitirthas (naturally sacred places) may well have affected to
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some extent the blooming of the rock sculpture of Swat, but to trace the
origin of the phenomenon to its roots we must look within the country itself.

Rich evidence of local non-Buddhist traditions has been collected in re-
cent years in the framework of the IAMP’s “Archaeological Map of Swat Val-
ley” project. In particular, a number of rock shelters have been documented
in the highlands at the edges of the valleys.” The paintings and graffiti that
decorated most of them span a very long period of time, from the Bronze
Age to approximately the fifteenth century CE, thus attesting a strong and
persistent tradition. Probably to be related to non-urban, pastoralist com-
munities which nonetheless had some sort of symbiotic relations with the
communities of the valleys, these rock shelters display features that in most
cases point to some ritual purpose such as hermitage and/or initiation cer-
emonies.'” Their most striking feature, and the one in which we can detect a
significant point of contact with the Buddhist rock sculptures, lies in the sin-
gularity of their natural forms, which the painted decoration, when present,
aptly complements and enhances (Fig. 3). Whatever specific purposes these
shelters may have served, their connection with events, beliefs and practices
that were crucial to some ideological universe other than Buddhism is unde-
niable, as is their compliance with auspicious geomantic principles.

The interaction between Buddhism and those native “mountain” cultures
to which we may relate the rock shelters is proved by the physical contiguity
of some of the latter with Buddhist monasteries. Moreover, this contiguity is
also indicative of systematic economic exchange between the mountain peo-
ple and the inhabitants of the valleys, the former being specialised suppliers
of a range of products and services, among them grapes and wine-making."

Such unequivocal evidence of close contacts between different cultures
(respectively dominant and subaltern according to traditional historical cat-
egories) gives substance to the hypothesis formulated long ago by Tucci'?

®  Olivieri 2015.
10 QOlivieri and Vidale 2006: 125; Olivieri 2011: 142; Olivieri 2015: 124.

Ample evidence of wine-making (vats carved out of the rock and wine presses) in
ancient Swat has been collected exactly in the proximity of the rock shelters and,
in some cases, of Buddhist settlements (only vats). We cannot rule out that the mo-
nastic community may have acted as an intermediary in the local exchange trading
system, certainly vital to the economy of the country. For a discussion of this matter
in a wider cultural context, see Filigenzi 2016.

12 Tucei 1977: 68-70.
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of a fecund osmosis between Buddhism and indigenous beliefs, which must
have largely contributed to the rise of that complex form of Tantric Bud-
dhism known as Vajrayana.

As for the specific research question at issue, in light of the newly avail-
able data we may infer that the idea of the revelatory power of particular
places and natural forms which underlies the Buddhist rock sculptures of
Swat borrows more from native traditions than from outside influences, or
at least owes to the former a receptive acquaintance that allowed possible
artistic suggestions of foreign origin to be assimilated and elaborated in an
entirely new way. Be that as it may, the result is so impressive and persuasive
that it would be no wonder if it could have been regarded as an authoritative
model. It is difficult not to think of the rock sculpture of Swat as a visionary
revelation which punctuated the pilgrim’s pathway. If this is the case, then
we must admit that only a very short distance separates it from the later rang
byung tradition, so deeply embedded in Tibetan mysticism.

5. Icons, pilgrimage and marga

The re-configuration of sacred spaces that was consigned to the rock sculp-
tures evidently interacted with living religious doctrines and related praxis
of which we can never hope to capture all aspects and nuances. We can none-
theless fairly assume that the rock sculptures aimed not only at impressing,
teaching and convincing, but also at inducing embodied experiences that
could transform pilgrimage routes into metaphorical re-enactments of the
spiritual journey.

It is difficult for us, modern urban people, to grasp the essence of a phe-
nomenon like this. Moreover, we must keep in mind that any figurative
system—that is to say, images that can be clustered according to coherent
artistic codes—is something more than a virtual representation of reality
or a simple visual translation of oral or written sources. It is a product of
imagination, generated by a complex set of associations deriving from both
mainstream and localised cultural domains, but also containing elements of
arbitrariness.

Yet, especially if we set aside conventional divisions between bound cat-
egories such as academic philosophy, doctrine and religious practices and,
moreover, if we acknowledge that magic, supernaturalism and geomancy
were an integral part of ancient skills and wisdom, not only can we clear-
ly discern the coherent construct which underlies the rock sculptures and
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makes them indivisible from their environmental setting, we can also grasp
the set of commanding homologies that such a construct established between
images, nature, self-existence, revelation, and journey.

As in other forms of communication, an understanding of the whole al-
lows us to better pin down the specific meaning and cogency of the individ-
ual components. In particular, the figure that emerges as most emblematic
among the Swat rock reliefs is Avalokite§vara/Padmapani, who is suggestive-
ly presented as a true “God of the Path”. The connection of Avalokitesvara
with the journey and his protective function in relation to its potential dan-
gers are largely known. To whoever sets off, either physically (such as for
pilgrimage or economic purposes) or spiritually (moving along the libera-
tion path),”® Avalokitesvara shall offer help, guidance, protection, and relief.
I refer to Filigenzi (2015) for a detailed discussion,* limiting myself here
to recalling that the personage of Avalokite$vara inherits and transfers to
the Buddhist sphere the anagogic function of Indra as it is delineated in the
Upanisads. The analogy between the two figures is manifested with utmost
clarity by the earliest iconographic prototype of the bodhisattva, which ap-
peared in the art of Gandhara (first to third centuries CE). In particular, the
Gandharan scheme of the divine pentad, showing in the foreground a central
Buddha flanked by Avalokitesvara and Maitreya and, in the background,
Indra and Brahma, epitomises a handover from the two Vedic gods to the
two bodhisattvas by presenting the former in an attitude of homage and by
establishing an almost perfect correspondence of attire between Indra and
Avalokite$vara on one side and Brahma and Maitreya on the other.”” Of great
interest is also the fact that the incitement to travel and the protection of

3 The most compelling evidence is Avalokite$vara as the saviour from the eight great

perils, the latter intended in both a literal and a metaphoric sense (cf. Huntington
1981: 55, n. 29), although the aspect of serving as protector from physical dangers
prevails, and not only among laymen. According to Xuanzang’s biographer Huili,
Xuanzang sought help from Avalokitesvara when in an extremely dangerous situ-
ation and his prayers were answered (Beal 1911: I, 17). Also, the Astamahabhaya
form of Avalokitesvara seems to have been an object of special devotion among
travellers (and especially merchants) who were particularly exposed to the dangers
of voyages, whether by sea or land. It is not by chance that this iconographic subject
enjoyed great popularity in the Western Deccan, a region with a strong commercial
dealings (see Brancaccio 2010: 160 ff. esp.).

4 Filigenzi 2015: 95-104.
5 Filigenzi 2012: figs. 1-7; here, Fig. 4.
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travellers is one of Indra’s attributions, a circumstance which adds further
confirmation to the journey metonymy embodied by Avalokitesvara.'®

It is exactly in this semantic domain that the almost ubiquitous presence
of Avalokite$§vara among the rock sculptures of Swat finds its explanation."”
A fixed iconographic scheme represents the bodhisattva in a pensive pos-
ture, holding a long stemmed lotus: he ponders the afflictions of the sentient
beings, at the same time acting towards their salvation by making the lotus
of the dharma open in their hearts (Fig. 5). This iconographic formulation,
whose origin can already be traced in Gandharan art, epitomises the evolu-
tion of the soteriological theory of karuna as it is more and more explicitly
documented by textual sources, from the Saddharma-pundarika-siitra to
the Karandavyiihasitra."

At times, the rock sculpture offers more transparent and specific meta-
phors, as for instance a small Buddha figure being revealed in the full-blown
lotus held by the bodhisattva,' or a subsidiary figure of Gane$a making
an allusion to tantric rituals aimed at supporting the process of identify-
ing and removing the obstacles to salvation.”” Thus, we may say that the
physical paths marked by the rock sculptures embody the marga as much as
Avalokitesvara embodies the transformative intrusion of Compassion into
karmic bondage. Moreover, the mimetic evocation of self-existence merged
into a sacred landscape portrays a powerful allegory of the two fundamental
experiences of darsana-marga and bhavana-marga (path of insight and the
path of repeated mental cultivation, respectively), in a felicitous cross-over
between the two. However, one can even walk without seeing the way, but
also in this case one has a chance to meet the Great Helper, who accom-

In the Aitareya Brahmana (V11, 15) Indra says to King Hariscandra, “There is no
happiness for the person who does not travel; living amongst men, even the best man
frequently becomes a sinner; for Indra is the traveller’s friend. Hence, travel!”.

The image of Avalokitesvara, either as an isolated figure or as part of a group, oc-
curs far more frequently than any other character, with an estimate of more than 80
per cent of our rock sculptures. Tucci, who already noticed this towering presence,
hypothesised that Avalokitesvara could be regarded at that time as the patron of the
region (Tucci 1958: 322). Today, this explanation can still be held as consistent with
the empirical evidence even if in a subsidiary way.

18 Filigenzi 2015: 67.
9 Ibid.: 99 and Part II, figs. 16a, b; here, Fig. 2, central figure.
20 Tbid.: 102-103 and Part II, figs. 98a—e.
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panies the wayfarers and frees their way of obstacles, thus offering them a
chance to awaken to the truth.

6. Generative spaces of ritualised marga: the
colossal Buddha of Jahanabad

The reciprocity of sacralised spaces, images, prescriptive and speculative
models, beliefs, imaginative emotions and ritual actions is a constitutive part
of Buddhist praxis, to perhaps an even greater extent than many other reli-
gious systems. Notwithstanding their cultural relevance, such “immaterial”
aspects have still been insufficiently studied. They pertain indeed to that
particularly elusive sphere of human behaviours which escape traditional
archaeological procedures, especially when their material expressions, as in
the specific case of our open-air artwork, are not framed within conspicuous
and permanent public displays.?!

However, one cannot avoid inferring that such a massive and symbolic
occupying of open spaces meant to the recipients something more than a
static presence. It is very likely indeed that the sculptures may have mo-
tivated symbolic/ritual behaviours, either of individual or collective/cyclic
nature. Valuable food for thought is provided, for instance, by the question
of whether or not the rock reliefs were originally painted. So far, no traces
of colour have been detected. The lack of shelters to protect the sculptures
from weathering exposure seems to have been a kind of constitutive char-
acteristic, as if to stress the emanation of the images from natural forces. In
such an environmental setting and conceptual framework, paint was prob-
ably considered a redundant addition, but one cannot rule out that it may
have been occasionally and selectively applied for special events, in a way
not so dissimilar from practices still current in Tibet.

Yet, also thanks to fortuitous circumstances, we may happen to detect
tangible evidence which discloses significant associations between artefacts
and places, thus encouraging us to pursue further research in this field. A
particularly suggestive case study is provided by the colossal Buddha (ht. 6
m) of Jahanabad (earlier known as Shakhorai), about two kilometres from

2 This does not mean, however, that the archaeological record from architectural set-

tings bears clear witness to ritual actions. Very often, sacred architectures just mark
recognisable and yet passive boundaries within which we may safely assume that
ritual actions were performed that nonetheless have hardly left material traces.
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Manglaor, on the left slope of the Ugad Valley (Fig. 6). Tucci states?? that this
could be the area where, according to a local legend mentioned by Xuan-
zang, the Adbhuta stiipa miraculously emerged from the ground to mark the
spot where the Buddha preached a sermon before an assembly of men and
devas.” The identification was prompted by significant Buddhist remains
(all clustered within a very circumscribed area) including the abovemen-
tioned Buddha, a huge dome-shaped rock that may well have been regarded
as a miraculous stipa, and the ruins of a large stipa.** Additionally, behind
the last, verses from the Buddhist canonical literature are inscribed on two
rocks, these also noteworthy for their spectacular position.” If the identifi-

22 Tucci 1958: 305-306.
2 Beal 2004 (1884): 111, 127.
24 Tucci 1958: 306 and fig. 12; Ashraf Khan et al. 1996: 86.

2 Two of these inscriptions are engraved on a rock surface difficult to reach but of

striking natural beauty, since the rock, which protrudes from a steep slope, over-
hangs a small spring gushing from a cave. A third inscription is engraved on a
huge boulder locally known as Khazanaghat, the “rock of the treasure” (Biihler
(1896—-1897; Stein 1929: 78). The inscriptions, in Sanskrit, were first edited by G.
Biihler (1896—1897) on the basis of inked estampages provided by the then Deputy
Commissioner of Peshawar, Major H. A. Deane. According to Biihler, they were
written in a brahmf script resembling “in many respects the so-called North-West-
ern Gupta characters” (ibid.: 133). As remarked by Biihler, the interest of the in-
scriptions (A, B and C in his edition) lies in the fact that they bear witness to the
existence in the area of “Sanskrit versions of several famous gdrhds” (ibid.), al-
though freely rendered (ibid.: 135). They were identified and translated by Biihler
as follows: Inscription A, from Mahaparinibbanasutta, V1, 10 [16 in the author’s
text]: “Alas! Transient are the aggregate constituents (of beings), whose nature is
birth and decay! For, being produced they are dissolved; —their complete cessation
is bliss”; Inscription B, from Dhammapada, verse 183: “’Not to commit any sin, to
acquire merit, to purify one’s mind, —that is the teaching of the Buddha”; Inscrip-
tion C, from Dhammapada, verse 281: “(Let him be one) who guards his speech, is
well restrained in mind, and commits no evil with his body.” A (supposedly) fourth
inscription was published by E.J. Rapson (1901), who had received the impressions
of this and other inscriptions by Captain A. H. McMahon, Major Dean’s successor
on the Malakand and Political Agent for Swat, Dir and Chitral. According to the
description given by Rapson (based on second-hand information), the inscription,
“from a rock at Shakorai (?)”, was “engraved in very large letters above the entrance
to a small chamber cut out of the rock” (Rapson 1901: 292). Judged unintelligible
by Rapson, it was subsequently identified by H. Liiders (1901) as a duplicate of the
Inscription A published by Biihler, being translated as follows: “Impermanent are
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cation is correct, as it seems to be, one cannot but wonder whether any sig-
nificant association was consciously perceived between the Adbhuta stipa
and the rock sculpture, both having in the concept of self-manifestation a
common root and source.

The sculpture became the object of the local Taliban iconoclastic fury in
September 2007, when the face of the Buddha was targeted twice by shoot-
ings with automatic weapons. A second relief representing Avalokite§vara,
situated along the track leading to the Buddha, was also blasted into frag-
ments in 2009. A restoration process was launched in 2012 with the concrete
objective of preventing cracks and fissures from causing further damage, but
also as a symbolic intervention intended to counteract cultural terrorism and
its impact upon local society, economy and cultural landscape.?®

That the site must have held a special place in the ancient sacred topog-
raphy is confirmed by concurring factors that came into focus during the
restoration work. An ancient track, with steps carved out of the rock, leads
up the slope to the top of a narrow tableland. This encloses a small lake fed

all conditioned things. Their nature is to rise and fall away. Having come to pass,
they must then cease.” Most likely, indeed, this fourth inscription is exactly the
same as Biihler’s Inscription A. The “small chamber cut out of the rock” might well
correspond to the natural cave described by Stein and recently mapped again by
the IAMP in the framework of an extensive restoration project (see below, n. 26).
For further comments on the inscriptions and their positions see Stein 1929: 78-79;
idem. 1930: 49-50; Tucci 1958: 306. All the above-mentioned scholars agree on a
date falling within the Kushan period. A new palaecographic analysis and systematic
study of their cultural/historical implications would be highly desirable, especially
in the light of the broader epigraphic and literary record now available.

26 The restoration programme was carried out in the framework of the ACT-Field
School Project directed by Luca M. Olivieri with the support of the Italian Ministry
of Foreign Affairs, the ISMEQ, and the Directorate of Archaecology and Museums,
Khyber Pakhtunkhwa. The restoration programme has involved, besides filling the
cracks, complete 3D-scanning of the rock, reintegrating the missing parts of the
face of the colossal Buddha with a reversible material in order to restore the visual
unity of the artwork, collecting the surviving and scattered fragments of the bodhi-
sattva stele, restoring the latter, and restoring the ancient pathways leading to the
monument. Cultural terrorism in Pakistan, and particularly in the area of Khyber
Pakhtunkhwa, is heavily affecting many sectors of cultural, social and economic
life, not only education, but also tourism, pilgrimage (Pakistan is home to shrines,
temples and sacred places of Muslim, Buddhist, Hindu and Sikh affiliation) and
popular forms of entertainment such as music and cinema. On this issue, see the
report by Babakhel (2014).
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by a spring, a place where one can easily imagine pilgrims taking a ritual
bath. The steps end here but the track continues for about hundred metres,
up to the foot of the giant Buddha. Two more ancient tracks, one from the
spot where the inscriptions are found, the other from the spot where the
Avalokite$vara image originally stood, lead instead to the top of the rock
in which the Buddha is carved. Here there are three small artificial cavi-
ties. One wonders whether they were used for some ritual purpose, as for
instance pouring water taken from the nearby spring on the rock.

However, a fourth and more striking walk is the one the pilgrims could
take inside the rock. To the left of the Buddha image, the IAMP team work-
ing on its restoration discovered a very narrow cavity which becomes pro-
gressively larger and leads to a second cavity (Fig. 7). From here, one can
ascend to an exit leading to a sort of small, natural terrace just on top of the
Buddha’s head.

All together, these features bespeak the strong geomantic energy that
local people must have attributed to the place over centuries. Unless new
palaeographic studies lead to different conclusions, the date assigned to the
inscriptions indicates that this natural space was held in great veneration
since at least the first centuries of the Common Era. The tradition, on the
other hand, seems to have persisted well into the thirteenth century, when
the Tibetan pilgrim O rgyan pa visited Mangalaor (Manglaor/Manglawar),
to the North of Ra yi kar (possibly present-day Raja Gira) where there “is
a temple founded by king Indraboti [and] where there are various stone im-
ages of Buddha (Munindra), Tara and Lokesvara”.?” Moreover, in the spe-

27 Tucci 1940: 28; Olivieri 2017: 91-93. The identification of the spot visited by O rgyan
pa with Jahanabad has been prompted by the near perfect match of the itinerary de-
scribed by the Tibetan pilgrim with both the general topography of the area and the
evidence on the ground (Olivieri 2017). Either fortuitous or intentional, the associa-
tion of such a place of spiritual-geomantic significance with Indrabhtiti appears par-
ticularly felicitous in view of the special connection of the latter with “revelation”.
I refer the reader to Filigenzi 2015 (47—48) for a brief outline of Indrabhtti’s legend
and relevant bibliography. I limit myself here to just recalling that archaeological
and artistic evidence, though not providing historical authentication of this figure,
does offer a plausible historical background from which the legend might have risen.
As for the “temple of Indraboti (Indrabhiiti)”, this remains a matter of speculation.
Worth noticing, however, is the large amount of fired bricks scattered around the
site, which must have belonged to some (now vanished) monumental building(s)
of a relatively late period. Mention must also be made of a black schist lintel found
re-used in the masonry of a modern house in the village of Jahanabad/Shakhorai by
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cific Buddhist domain, both nature and human artistry also suggest a special
pilgrimage spot where the practitioners could physically, emotionally and
psychically experience the transformative power of the journey.

Viewed from this perspective, the inscriptions engraved on the rocks ac-
quire a particularly consonant and propitious meaning as a guide on the right
path to liberation, but even more so does the nearly hidden cavity that leads
deep inside the rock and then ascends to the level of the Buddha’s head. This
is strongly reminiscent of the holy clefts scattered all over India, such as
the famous Shrigundi near Mumbai®® or Shatrunjaya in Gujarat, which are
credited with the miraculous power to heal whoever passes through them,
as in a second birth. This ritual practice presumably goes back to a remote
antiquity, although no physical evidence or memory of it exists prior to the
early historic period, when artefacts started appearing that, although with
different meanings, apparently share the same semantic sphere. This is the
case with the small stone discs and rings, decorated with auspicious symbols
and, sometimes, with the image of a naked goddess, which are attested from
the Mauryan epoch (4" to 2™ century BCE?). Especially the rings suggest a
ritual function, probably associated with the passage from the womb.

Ritual practices of this kind are likely to have originated from folk be-
liefs, but they must have been codified very early, thus evolving towards
formalised and textualised versions where they acquired new or additional
meanings extending the semantic field beyond fertility and healing power to
include spiritual re-birth. For instance, a Hindu reshaping of ancient rituals

G. Tucci in 1962. After being included in the inventory of the Italian Archaeologi-
cal Mission in Pakistan (Inv. no. V. 499), the piece was given by the Government of
Pakistan to the Italian Institute for the Middle and Far East (IsMEO) and deposited
in the National Museum of Oriental Art, Rome (Inv. no. 4729). U. Scerrato and M.
Taddei (1995) listed it among the rare relics attesting that a pre-Muslim monumental
architecture using stone architectural elements existed in Swat in the second half
of the 1st millennium CE. Based on a coherent set of criteria, they assigned the
lintel to a date not much later than the first half of the 7" century CE. The hiatus
in the archaeological record, which can be explained by the use of wood and other
perishable material for much of this late antique architecture, has been partly filled
by the discovery of a Hindu temple dating to the 7" century (Turki Shahi period)
on the top of the hill of Barikot. The temple is a stone masonry building of massive
proportions (23.17 x 14.70 m), lavishly decorated with stucco work (Callieri 2005;
Filigenzi 2005).

2 Edwardes 2011 (1902): 18-19.

% Asha 1993: 132-133.
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is to be found in the modelisation of the Bhima-sthana, the place where the
goddess manifests herself. As aptly remarked by Srinivasan,* the Bhima-
sthana is apparently not a place of worship where women seek fertility or
safe childbirth, but rather a place where men seek a transformative experi-
ence. The pilgrim who bathes in the place sacred to Bhima, in the yoni of
the goddess, does not return to the womb, that is to say, he attains liberation
from the cycle of rebirth.

One of the many Bhima-sthanas scattered across the Himalayan regions
is most probably to be recognised in the large cave-temple complex of Kash-
mir Smast, located at an elevation of 1135 metres in the Sakara mountain
range (Khyber Pakhtunkhwa).’! The site started to be investigated in 2001
by the Archaeological Department of Peshawar University, after art objects
(including a great number of coins and seals) reportedly from Kashmir
Smast began appearing on the art market. The sacred complex consists of a
main cave temple (actually a natural sanctuary showing only minimal arti-
ficial modification; Fig. 8) and many other cave shelters and sanctuaries, a
small monastery, the remains of a small free-standing temple, and water res-
ervoirs associated with the cultic complex.* The site has been identified by
Nasim Khan*? with a spot mentioned by Xuanzang?** as the home of a famous
sanctuary dedicated to Mahesvara and his consort Bhima.** In particular,
according to Xuanzang’s account, the image of Bhima (probably a shape-
less one) was considered by local people as self-existent and was so widely
known and venerated for its power of miracles that it attracted pilgrims from
all over India.

30 Srinivasan 2011: 128.

31 For a quick survey of such sacred Himalayan topography and relevant bibliography,

see Srinivasan 2011: 125.

32 Among the many contributions now available on Kashmir Smast, see Nasim Khan

2006; Nasim Khan, Errington and Cribb 2008; Aman ur Rahman and Falk 2011;
Srinivasan 2011, where additional bibliographical references can be found.

3 Nasim Khan 2006: 11-13, 43.
3 Beal 2004 (1884): 113—-114.

3 The spot mentioned by Xuanzang was earlier identified by Cunningham (1966: 7,

reprint) and Foucher (1901: 362-365) with the peak of Mount Karamar, which is
located more to the South, in the Swabi District. As for Kashmir Smast, besides the
overall aspect of the site, which matches Xuanzang description, the name Bhima
indeed appears in several inscriptional records.
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The finds from the site, in particular coins, cover a long time span, from
the second to the eleventh century CE. However, of great relevance to us is
the fact that the fame of the site was at its peak at the time of Xuanzang’s
visit, that is, in a period more or less contemporary with the blooming of the
rock sculptures in the very near area of Swat. Buddhism—if we regard it as
a pragmatic hermeneutics—was certainly not alien to that cultural atmo-
sphere. Remodelling local beliefs and ritual practice was part of a natural
osmosis and, somehow, a negotiating tactic as well, aimed at promoting em-
pathic responses and opposing antagonist systems.

As our archaeological maps develop, thus anchoring to the material world
literary and non-literary traditions, notions and narratives, we start perceiv-
ing more and more clearly in the past the same flow of cross-cultural ex-
changes that, after all, we consider simply formulaic in the present day.

This is what happened in ancient Uddiyana, more often and in a more
decisive way than we dare to imagine. A further telling example is now
provided by the site of Amluk Dara, which recent archaeological research
has brought to the fore as one of the most important Buddhist installations in
Swat—and one that resisted the negative effects of the post-Kushan crisis.*®
This huge sacred area, restored, enlarged and embellished several times and
still in use until the seventh/ninth century, is situated at the beginning of an
ancient path leading to Mount [lam—a holy mountain for the people of Swat
from time immemorial and still held as a sacred place by Hindus, Sikhs and
Muslims.*” Pilgrimage to the peak of Ilam, still practised in August by the
Sikh community, was so intense until the recent past that it was overseen by
armed guards.*® Amluk Dara is the lowest and biggest of a series of stipas
built along a mountain track and converging towards a small lake. If we look
at the overall picture and not only at the single monuments, we can discern a
design that encompasses both the natural scenery and the built-up landscape
to create a Buddhist ritualised itinerary. However, it also appears particular-

36 Olivieri 2014: 321 ff.; here, Fig. 9.

37Tt is on this mountain, recorded in the classical sources as Aornos, that the inhabit-

ants of the country took refuge in the face of the Macedonian onslaught. For the
identification of Aornos with Ilam and a list of the relevant classical sources, see
Tucci 1977: 27, 52 ff. Aornos was earlier identified by Stein (1927: 432) with the
Pir Sar. For an archaeological reappraisal of the classical sources dealing with the
itinerary of Alexander the Great across Swat, see Olivieri 2006.

3% L. M. Olivieri, personal communication.
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ly evident how the latter purposely overlaps a pre-existent pilgrimage route,
thus formally intertwining the Buddhist establishment with places, beliefs
and behaviours deeply embedded in local traditions.

We know different stages and aspects of the Buddhist sacred topography
of Uddiyana, from those attested by the magnificent establishments of the
early historic period to those pictured much later in the travelogues of Tibet-
an pilgrims. What we still know far too little about is the human dimension
of this topography. We may say that thanks to new archaeological evidence
we now begin to better perceive how this burgeoned through a complex and
continuing process of cross-cultural stratifications, which also contains—
and accounts for—the many-sided expressions of the marga.
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List of Captions

Swat, Pakistan: map showing the areas of concentration of the rock
sculptures (developed by the University of Vienna, Department of
Geography and Regional Research)

Dangram/Garasa, Swat: a rock sculpture showing a pensive Ava-
lokitesvara with a full-blown lotus supporting a small Buddha
figure, at the centre; a haloed figure on lion throne, to the right; and
a bodhisattva (Vajrapani?), to the left (after Filigenzi 2015: Part II,
fig. 16a)

A rock shelter with anthropomorphic shape (after Filigenzi 2015:
fig. 4)

A Gandharan pentad depicting the Buddha flanked by Avalokitesva-
ra (to the right) and Maitreya (to the left) and, in the background,
Indra (to the right) and Brahma (to the left); from Sahri Bahlol;
Peshawar Museum (after Kurita 1988—1990, I: fig. 403)

Arapkhanchina: arock sculpture depicting a pensive Avalokitesvara
(© Italian Archaeological Mission in Pakistan)

Jahanabad: the colossal Buddha (after Filigenzi 2015: Part II, fig.
92a)

Jahanabad: the cavity inside the rock where the colossal Buddha
image is carved (© Italian Archaeological Mission in Pakistan)

Kashmir Smast: the entrance to the main cult cave (courtesy Klaus
Vondrovec)

Amluk Dara: the site before excavation and restoration (© Italian
Archaeological Mission in Pakistan)
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Acala (arhant) 206, 215-218
acarya 189, 220, 364
Adbhuta stiipa 392-393
adhimukticaryabhimi 329, 334, 339,
344,347, 351, 353-354, 356—
357,359
aduhkhasukha 252n10, 265-2661n36
Agamas 5-9, 17, 24, 30-31, 43n94,
46n99, 47, 49, 51, 53, 55, 5961,
63, 65, 67-68
Ajanta caves
cave IV 211, 241
cave XI 189, 192, 199n65, 241
cave XVI 199n66, 209
cave XVII 199n63, 201, 203n80,
207nn89-90, 210, 217
cave XXII 183, 186n28, 188,
190n38, 240

cave XXVI 198-199, 202, 205,
208-210, 217n127, 219, 241
akarmanya 256-257, 270
akarmanyata 253-254,256n17, 257
aksayanivi (permanent endowment)
208
alayavijiiana 249-252, 255-257, 259,
262-265, 270, 284n22, 358
Amluk Dara 397, 404
analaya 200-203
andapanasati 52nll11, 147n145
Anavataptagatha 204, 205n83, 212
see also Fo wubai dizi zishuo
benqi jing
Andhra(desa) 182n16, 187, 203n78,
208, 215, 220
Anguttaranikaya 25, 37-39, 41, 43,
45, 49
anitya 128n88, 129n90, 154, 155n162,
266, 286n30, 334-335
anugraha 263-267,270
asraya- 250-252, 255
anusamsa 331, 346
as literary genre 191n39
anuttarajiiana (supreme knowledge)
181, 182n16, 183, 185, 188, 193,
197,212,213
anyonyayogaksema 263-265
apadana 67n135, 80, 205n83
apavarga 203, 205, 220
apramana(s) 19, 24, 27, 28n56, 30-31,
42-45, 51n108, 52n110, 62—-63,
64n132
see also immeasurable medita-
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tions

arhantl/arhat 161, 163, 195, 196, 205—
206, 215-217

arhatship 34, 38-39, 41, 5In109, 55,
163

Asmaka (dynasty) 199-200, 203n78,
205

asraya 251-253, 255, 257-259,
260n25, 263, 264n34, 357

Asvaghosa 99-107,109, 111-113,
115-117, 119-122, 124128,
130133, 135-143, 145-147,
149-160, 162—166, 188n33,
306-307

Aurangabad (caves) 210

avadana 85, 88n19, 91, 93

AvalokitasiitralAvalokanasiitra 196,
197n57

Avalokite$vara 306, 314, 384, 389—
390, 393-394, 404

awakening 1, 5-6, 19-22, 24, 26-27,
29-30, 34-35, 40, 46, 51-52,
55-56, 62—63, 64n132, 65, 79,
81, 85, 153, 161n179, 178-182,
193, 195-198, 218, 268,
303-305, 307, 310, 313-314,
320, 323-324, 331, 333-335,
341-342, 347

of the Buddha 27, 33-34, 41,

47-50, 52, 62, 323
see also bodhi

B

bala 113n50, 122n71, 142n132,
153n157, 154, 340-341

Bamiyan 178, 188n33, 190n38,
198n59

Barikot 395n27

beautiful (subhalsubha) 46, 135,

155n163
human beings 180
bhadrasana 198,207
Bhaisajyavastu 204n81
bhakti 203
bhanaka(s) 61, 193
bhavana 53, 126n83, 127, 138, 252,
257-258, 331, 334, 337, 339,
342, 344, 352, 355-356, 358
bhavanamarga 159, 257-258, 352,
390
Bhima-sthana 396
bhukti 220
bhumi 60, 86, 89-90, 162, 282, 293,
308, 313, 334, 339, 342-344,
347, 351-352, 354-357, 359
yoga- 329, 357
bodhi 79, 197n57, 323, 367n5
-manda 180
-paksadharmal-paksikadharma
34,153, 331, 333-335
maha- 218
see also awakening
bodhicitta 195, 305, 347
bodhisatt(via 50-52, 65, 84, 87, 89—
90, 93-94, 101-102, 178, 180,
182, 189n36, 193-194, 196—
197, 202, 204n80, 206, 217-219,
260-262, 305-307, 311,
314-319, 322-323, 334-335,
347, 352, 354, 381, 389-390,
393n26, 404
-Siksa (training) 180
career 88, 90, 211, 220
path 2, 80-81, 84, 89-90, 93-94,
195, 308, 310-311, 313-316, 320
practice 48, 262, 307
vow 306-307
Bodhisattvabhiimi 197,259, 262, 354,
359



Bodhisattvayana 177, 181, 194, 196
bodhyangalbojjhanga (constituents of
awakening) 45, 64n132, 143,
153, 164n185, 341-342
Brahma 20-21, 92n22, 194, 389, 404
Brahmajala-siitra/Brahmajala-sutta
12, 14, 117, 279
Brahmaloka/Brahma world/world of
Brahma 16, 20, 43
see also under rebirth
Brahman 306, 323
brahman(s) 19, 24n48, 64n132
Brahm (script) 198, 213, 392
Buddha/buddha 26-27n55, 28n58,
50-51, 83-84, 88, 90, 92-93,
177, 179-180, 183, 187n29, 188,
204, 215, 220, 241, 311-312,
314-316, 372, 374
image 191n40, 195
-pada (Tib. sangs rgyas go ‘phang)
194
-pratima 220
-vacana 367
Buddhabhadra (donor) 198-203, 205,
207n90, 208-209, 211, 215-219
Buddhaghosa 34, 38, 51, 59, 61,134—
135
buddhatva 195, 220, 366n3, 367n5
Butkara I 383

C

caitya 192, 196-197, 207, 216n125
-grha 198
maha- 182n16
Caityapradaksinagatha 190, 197
calm 41, 334, 336, 338, 344, 346
see also Samatha/samatha
Candraprabha (donor) 220
carvaka 370
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Chitral 392n25
cinta 126n83, 331, 344, 355-356, 358
-maya 127
citta 19n36, 41, 42nn91 and 93,
46n99, 51, 56nn116 and 118,
58, 59n125, 116n56, 122n73,
145n143, 147-148n145, 151n152,
152, 154n161, 155n163,
164nn185-186, 250255,
256n17, 264-265, 267, 287n32,
293, 307n8, 329, 333, 338, 346,
351, 356-357
-caitta 263-265
-karmanyata 268-269
-parigraha 107n26, 108n30
-prasada 204
-sthiti 339-342
parisuddha- 57n120
sthita- 339
Cohen, Richard 186n28, 187n29, 189,
212n108
commemoration of the dead 218
compassion 19, 46, 62n131, 63,
64n132, 84, 91-92, 140,
191n40, 203, 305-307, 314-315,
319, 324, 372, 390
see also karuna
corps substitué¢ 179

D

daksina 204
+ a\dis 209

danaparamita 197

Danaparikatha by pseudo-Nagarjuna
208n92

danapati 217

darsanamarga 152, 159, 161, 257-258,
334, 351-352, 354, 390

Darstantika 99, 104-105, 138
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Datang Xiyuji XJEPUIHGEC by Xuan-
zang X4 215

dausthulya 252-254,256-257, 267,
270, 346

defilement(s) 17, 28n58, 51, 56,
57nl119, 105, 127, 136138,
140-141, 145, 153, 256, 258,
268, 289

destruction of 17, 19-22, 24-31,

33, 35, 38, 4041, 43, 45, 50,
59, 62—-63, 107-108

devabhavana 207n88

devatideva 207m90

deyadharma 181-184, 189, 211

Dhammapada 314, 392n25

Dhammapala 39

Dharmaguptaka 6-10, 12, 14-15, 17,
20-22, 25, 27, 38, 43, 46, 53, 61

dharmata 200, 260

dhyana(s)/jhana(s) 16, 19-22,24-31,
33-35, 3840, 42-43, 46, 48—
49, 51-53, 5660, 62—63, 65,
80n8, 100-103, 138, 163-165,
250-251, 254-255, 330

Dighanikaya 8-9, 15, 46, 279

Dir 392n25

Dirghagama 6-10, 12, 15, 17, 22, 27,
48

duhkha 94n29, 107n26, 108n30,
116n56, 117n59, 118n63,
128n88, 129190, 131n94,
137n117, 153n157, 154,
155n162, 161n179, 265-266,
284n21, 286n30, 305, 307,
332-335, 370n9

Durga 385

E

ekajatipratibaddha 193, 314

ekayogaksema 263-264, 267, 269—
270

Ekottarikagama 6, 29, 44, 191n40,
215n119

equanimity (upeksalupekkha) 19, 33,
46, 51n110, 62n131, 142143,
283-285, 287n31, 341, 344

F

filial piety 198, 211, 213-216

flower, offering of 203-206

Fo benxing ji jing AT R
211n105

formless attainments (aripya) 20-21,
25,27, 29-31, 37-40, 4243,
50, 51nn108 and 110, 59, 62—-63

formless meditations see under
meditation(s)

Fo wubai dizi zishuo bengi jing 1.8
HTHMAELL  204n81
see Anavataptagatha

Frauwallner, Erich 8, 159, 164

G

gandhakuti 179

Gandhara 178, 280, 282, 389

Gandhart 6, 38, 204nn81-82, 213n114

Ganesa 384, 390

generalized goal 195

Ghatotkacha cave 207n90

Gilgit (manuscripts/texts/etc.) 178,
188, 190191, 193n46, 194,
198n59, 204, 208n93, 214nl16,
384n8

Gombrich, Richard 27n55, 63, 64n132

gotra 211212, 259-260, 262, 359

guru 364, 370, 374



H

Hari$candra (king) 390
Harisena 183, 199
heya 373

Huili 389n13

|

IAMP (Italian Archaeological Mission
in Pakistan) 382-383, 387,
393n25, 394

iddhipada see rddhipada

immeasurable meditations 19-22, 24,
26, 30, 4243, 4546, 62—63,
64n132, 65
see also apramanaf(s)

impermanence 58, 63, 128, 148n145,
155n161, 158159, 209-210,
333, 335

Indra 194, 207, 389-390, 404

Indraboti (Indrabhiiti) 394

indriya 122n71, 130—131, 133,
134n106, 135n109, 137n117,
154, 192, 259n24, 262n29, 267,
293n39, 339-341

insight 2, 33n64, 3841, 45, 51n109,
52-53, 59, 64n132, 106111,
126-128, 139n122, 160, 163,
313, 320, 334, 336, 338, 340,
346, 354, 357, 359, 390
see also vipasyana/vipassana
and prajiialpaiina

J

Jaggayyapeta 182n17, 220, 241
Jahanabad 391, 394n27, 404
Jambudvipa 213, 214n117
Jjataka 49n104, 67n135, 79-95
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Jatakamala by Aryasiira 81-83, 91,
188n33, 192

joy (mudita) 19, 46, 62n131

joy (priti) see priti

K

Kaliyuga 375
kalyanamitra 370
Kanheri caves 187n31, 241
Karandavyiihasiitra 390
karmanya 257,270
karmanyata 253-255, 257, 268-2609,
341-342
karmaploti 204
Karmavibhanga 205
karuna 19, 140, 191n40, 305, 307, 314,
324,390
see also compassion
Karunapundarika 193
Kashmir Smast 396, 404
Kathmandu 220
Khazanaghat 392
Khyber Pakhtunkhwa 393n26, 396
kindness 19, 62n131, 63, 64n132,
147n145
see also maitri and metta
kirti (renown/memorial) 206, 208
klesa(s) 127,136, 138, 256-259, 262,
333, 342, 352
knowledge 17, 19-22, 24-29, 33-35,
41-43, 48-52, 5657, 59, 62—
63, 107108, 114, 116, 118, 124,
139, 287-279, 294, 305, 308,
315, 317, 323, 331-334, 339,
341-342, 349, 353, 355-356
holy 132, 153
of reality 304-305, 307, 317, 369
scripturally based 165, 289
supreme 181, 183, 197, 212-213
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knowledges, three 19-20, 22, 33-35,
45, 48—49, 51-52, 62, 139
see also abhijiialabhiniia and
vidya(s)

Krkin, dreams of 193

Krsna 201

krtajia (gratitude) 206, 216

Kura/Khewra 212n108, 213, 214n117

Kushan 393, 397

L

Lamotte, Etienne 67—68, 318n19

Lata 215

lokayata see carvaka

Loke$vara 394

Longmen %E['] cliffs 206

lord of ascetics (vogisvara) 207190,
210n99
see also munindra and mu-
nirdja

M

Madhyamagama 6-7, 26, 29, 33, 35,
39, 4243, 46, 138
Dharmaguptaka 6, 38
Sarvastivada 9, 30, 45, 48, 66
Madhyamaka 292, 304, 310, 314, 322,
363
Mahaparinirvanasiitra/ Mahapari-
nibbanasutta 155, 392n25
Mabharashtra/Maharastra 187, 199,
216
mahatmya 203, 350
Mahavastu 49n104, 81, 86—94, 196,
197n57, 211n105
Mahayana 82, 103, 181-182, 186, 280,
282, 303-304, 307, 313, 315,
322, 347, 363-365, 369

Mahayanasitralamkara 329, 335,
354-355, 358-359
Mahisasaka (nikaya) 214n116
Maitreya 183, 193, 314, 333, 384385,
389, 404
Maitreyamahasimhanadasiitra 191
maitri 19, 21, 46, 140, 147n145,
162n181, 163, 305, 337
see also kindness and metta
Majjhimanikaya 8, 22,24, 29, 33-34,
42-43, 46, 51, 66, 138
manaskara 329-332, 334, 337, 340,
346-348, 350, 352-353, 357—
359
Manglaor/Manglawar/Mangalaor
392,394
Maifijusri 103, 384-385
Mantranaya 366, 368-370
Mantrayana 363, 366367
Mara 49, 87, 371
marabhasita 367
marga 1-2, 107026, 108n30, 138, 262,
308, 316, 321-323, 331-332,
346, 381-382, 390, 398
-abhyasa 343-344
-anga 153n157, 154, 343
-dvayasvabhava 331, 346
-praveka 129190, 155n162
astanga- 105, 153
prayoga- 354
sugatatva- 82
see also bhavanamarga and
darsanamarga
Mathura (donor) 211-212
Maudgalyayana 215
meditation(s) 16, 27n55, 29n58, 33,
41, 42n93, 46n99, 491105,
52-53, 57, 60, 61n129, 62n131,
64, 101-102, 105, 114, 138,
142n133, 146, 148n 145, 152,



162, 251-253, 257, 262, 267,
278, 282, 285, 292, 294
formless (ariipya) 19, 22, 24, 37,
39-40, 45, 62, 65
manual/treatise of 103, 165
practitioner of (yogdacara) 278n4,
279, 281, 285, 292, 295
subject of 139n122, 142-146,
148-149
see also immeasurable medita-
tions
Meisig, Konrad 9
merit 84-85, 87-88, 93-94, 178—183,
185n24, 190, 191n40, 195, 197,
203-204, 208-209, 210-213,
218-220, 307n8, 318-319, 366,
374, 381, 392
see also punya
arising from relinquishment (zya-
ganvaya) 208
arising from use (paribhoganvaya)
208
share of 213
metta 19n36, 80n8, 147n145
see also kindness and maitri
Mettasutta 64n132
Middle Period (of Indian Buddhism)
177, 180, 191, 196, 277, 279, 281
mindfulness 17, 25, 33, 35, 53, 55-60,
62, 106-110, 126, 130-137,
147n145, 153, 165, 308, 323,
339-341, 343
applications of 25, 28, 55-56, 62,
152, 154-159, 333, 335
of body 28, 53, 5658, 60
of breathing 52, 57, 59—-60, 64
see also sati and smrti
moksa 113, 114n51, 128n88
-kama 206
Mount [lam 397
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Mount Karamar 396n35
mukti 220
Miilamadhyamakakarika by
Nagarjuna 203n78, 309
Miilasarvastivada/Miilasarvastivadin
7-8, 67n135, 83, 99-100,
105, 109-110, 155, 188, 196,
214nl117, 215
Vinaya 10, 47, 204n81, 207-208,
214
munindra 207n90, 217, 394
munirdja 20790

N

Nagarjuna 136, 203n78, 220, 309-310,
315
neyartha 322,374
Nikaya(s) 5-8, 17, 19, 24, 30-31,
43n94, 46n99, 47, 49, 51, 53, 55,
59-61, 63, 65, 67-68, 1571168,
184, 186, 188, 196, 214n116
Theravada 8-9, 25, 29, 35, 39, 43,
56
nirodha (cessation) 58, 110, 161n179,
252
-samapatti 19n35, 41, 50n107
(a)pratisankhya- 288n34, 289
aripya- 31,49, 62-63, 66
of perception and feeling (samjria-
vedayitanirodha) 19-21, 25,
27, 38, 40, 49, 64
nirvana (nirvana) 8, 39, 102, 163,
181-182, 193-194, 201, 205,
218, 289, 305, 309, 315, 322,
336, 352
nitartha 322,374
non-return 38-39, 41, 55, 124
non-returner (anagamin) 50, 161, 163
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0]

O rgyan pa 394
omniscient/omniscience 193, 198,
202, 310, 353, 368

see also sarvajiia

Padmapani 389
paricavidha yogabhumih 329, 357
papa 373
Paramitasamasa 197
parents 84, 181, 185, 209-213,
214nll16, 215n119, 218
parinirvana 114, 191, 195-196, 200
paritta 51-52n110, 135n108, 144—
145nn141-142, 332, 353
path, gradual 9nl4, 12, 22n47, 25n52,
26n55, 28-31, 43, 46, 49n105,
53,55, 57, 60, 62—63, 66, 178
Patola Sahi 384n8
portraits (of donors and devotees)
210-211
Potala siitra collection 190
Potthapada-sutta 19-21, 25, 37
prajialpainia 25, 38, 40, 56n116,
80n8, 102, 106—107, 108n30,
109, 126, 127n84, 164n186,
288, 305-306, 308, 314, 318,
339-340, 356n69
-paramitaniti 320
-skandha 109n31, 110—-111
-vimutti 135n108, 160n175
adhi- 336
lokottara 357
see also insight
pranidhana (aspiration to Buddha-
hood) 178-179, 217n127,
306-307

-carya 88
prasada 123n76, 220, 308
citta- 204
prasasti 198n62, 199163, 201, 203n80,
217
Prasenajitpariprcchal/Prasenajidgatha
190-194, 196-197
prasrabdhi/prasrabdhi 114n51, 143,
251-257, 267-268, 270, 341,
347n39
pratipaksa 138, 151n152, 336337
dausthulya- 252
pratityasamutpada 148n145, 306,
321n26, 337
-gatha 195
pratyekabuddha 88n19, 195-196,
262n29, 352
Pravrajyavastu 207n88
prayogika 50n107, 332, 348, 350
priti/piti 46n99, 51n110, 58,114n51,
143, 250-252, 255, 268, 286n3l1,
341
-sukha 57n120, 250, 254
Prsthapala-sitra 14n24, 21, 25, 37
pija 191, 205n83, 210, 307
punya 85, 181, 185n24, 189, 207n87,
210-211, 213, 218, 307n8, 339,
366
see also merit

R

Raja Gira 394

rang byung 388

Ratnavalr by Nagarjuna 202

Rayik‘ar 394

rddhipada/iddhipada 52, 154, 337—
339

rebirth 17, 28, 33, 43, 45, 48, 52, 62,
94, 137, 161n179, 163, 180, 182,



185n25, 188, 191-193, 197, 204,
206, 208, 219-220, 396
as a human king 194, 221
as a poor or a slave 192
as Indra or Brahma 194
in heaven 140n129, 205-206, 208,
218-219
in the company of Brahma 21
in the world of Brahma 22, 30, 45,
64n132
relics 179, 195, 383, 395n27
Rhys Davids, T. W. 8, 15, 24, 31

S

sadayatana-visesa 259-260, 262

Saddharmapundarika-sitra 188n33,
390

Saila (nikaya) 187n29

Sakti 123n76, 258n23, 304-305, 373

Sakyamuni 86, 88-90, 94, 183, 194,
215, 217n127, 260n28

samadhi 42n91, 51-53, 57n120, 80n8,
102, 106—-108, 111, 114n51,
122n73, 138, 142143, 194,
330-331, 338-339, 341-345,
347-348, 357, 367n5

-skandha/kkhandha 110-111

Samarnniaphala-sutta 8,12, 15, 19n36

Samathal/samatha 33n64, 142n134,
338, 344

and vipasyanal/vipassana 41nn88—

89, 254n14, 331, 334, 346,
347n39, 358
see also calm

Samathadeva 7n6, 14n26, 110, 193n46

samaya 368, 372, 374

Sambhu (i.e. Siva) 201

sambodhi 160n175, 161n169, 268,
341-342
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anuttarasamyak- 197n58
samyak- 182
Samghabhedavastu 9, 17030, 49
samsara 94, 126, 220, 293, 305-306,
313, 315, 318, 322, 336
samvara 134n106, 372
indriya- 133, 134n106, 135,
137n117
samyakprahana 153, 336
Samyuktagama 6, 29, 46, 138, 294
Samyuttanikaya 26
Sariputra 4041, 51
sarvajiia 198, 202
see also omniscient/omni-
science
Sarvastivada/ Sarvastivadin 6-10,
14, 30, 34-35, 40, 45-46, 48,
49, 56-58, 61, 66, 83, 99-100,
103105, 109, 152, 154, 158,
160, 164n185, 280, 287, 291n37
Abhidharma 154, 158
Dirghagama 10, 14-15, 17, 20-22,
24-26, 43, 48
Madhyamagama 26-27, 29-30,
38-39, 4345, 48, 55, 57, 66
sati 33, 130n92
see also mindfulness and smrti
Satipatthana-sutta 53, 55-56, 58,
152n154
sauripyasaubhagya (stanza starting
with) 189, 190n38, 192, 194
Sautrantika 99-100, 104-105, 138,
160, 165, 291nn36-37
Schmithausen, Lambert 9-10, 31,
33-34, 48, 154, 249
Schopen, Gregory 67n135, 179, 181—
182, 187, 190, 197, 213
Shakhorai 391, 394n27
Shatrunjaya 395
Shrigundi 395
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siddha 384
Siksa 107, 337
see also under bodhisattva
Siksasamuccaya by Santideva 196,
197n57
Stla/sila 12,15, 25, 31, 62, 80n8, 82,
102, 106-107, 108n30, 111-112,
113n50, 114, 133
-kkhandhavagga 8-10, 12, 22, 31,
37, 46, 65
-skandha/kkhandha 24, 37, 65,
110111
-skandhanipata 10, 14, 37, 46, 65
-vrata 132n100, 153n157, 160,
161n179, 162, 346
adhi- 336
aryakanta- 343-344
Sindh 216
Sisya 220
siva 194,200-201, 318
Sivadharma 220
smrti 108, 126, 130, 131n97, 132,
133n103, 135, 153n157, 308,
339-341
anapana- 101
samyak- 106, 107026, 110n34, 343
see also mindfulness and sati
smytyupasthana 28-30, 42, 53, 55-57,
60, 62—63, 65, 153n157, 154—
156, 157n170, 333, 335-336,
354n59
dharma- 281-282, 296
Spink, Walter 182—183, 199n64
Sraddha 120-121, 122n71, 123n76,
124, 339-340
Srﬁmanyaphala-szitra 9-10, 17n30,
20n40
Sravakayana 198
srotaapanna 161, 334, 351
srotaapattiphala 216

Sruta 126n83, 331, 344, 355, 358
-maya 127, 288n34, 308

Sthiramati 329

Stuart, Daniel M. 21n42, 60, 63,
264n32

stiipa 93, 179-180, 192, 194, 196,
197n57, 198, 204, 218, 309,
392-393, 397

sugata 82,192-193, 198n62, 201n70,
220, 312

-alaya 198n60, 201, 209196

Sumanas 204-205

Sturya 384

sutta(s) 8, 10, 12, 15, 19, 20, 22,
24-26, 28-29, 33-34, 38, 40,
46, 49, 5In108, 52, 55-56, 59,
65, 79

svargasopana 208

svayambhii 385-386

svayambhiitirtha 386

Swabi District 396n35

Swat 381-384, 386—390, 392n25, 395,
397,404

T

Talo 383

tantra 372, 374-375

Tara 306, 394

Tathagata 9, 15, 20, 22, 24-31, 50,
66, 191n40, 200, 203-204, 312,
319, 322, 338, 371-372

Tathagatabimbakarapanasitra 190,
194, 196

Tathagatabimbaparivarta 195n53

temple 206, 218, 309, 314, 316-318,
393n26, 394, 395n27, 396

cave 206, 396

see also kirti

Tevijja-sutta 19-21, 26n54, 64n132



Theravada/Theriya 5, 10, 12, 21-22,
29, 38, 40, 43, 45-46, 49n103,
51, 56-58, 61-62, 64n132, 66,
67n135, 111
Anguttaranikaya 39
canon/sources 8, 10, 15, 33-34, 38
Dighanikaya 8-9, 14-15, 1920,
27, 38,43
Majjhimanikaya 22, 24, 27-30,
34-35, 38, 43, 57
Nikayas 6-9, 25, 29, 35, 43, 56
tirthika 45, 100, 334, 352
Toramana Sahi (king) 213
Turki Shahi 395n27

U

ud\dis 209

Uddiyana 382-383, 386, 397-398
Ugad Valley 392

upadana 263-264

upadeya 373

upaghata 263-267, 270
upapanna 185n25, 189—190
upatta 263-264

\%

vajracarya 364

Vajrapani 384-385, 404

Vajrasattva 384

Vakataka (dynasty) 183, 199, 208

Valabht 216

vamsa 80

varadamudra 188, 241

Varahadeva (donor) 209

vasavartin 332, 352

Vasistha-sitra 21

Vasubandhu 50-51, 109, 111, 115,
216n125, 217n126, 330332,

INDEX 425

334-337, 339-341, 343, 346—
350, 352-357, 359
vidya(s) 17,20, 25, 30, 56n115
see also knowledges, three
vihara 106, 198n60, 204n80, 207, 211
viharasvamin 211-214
vimoksa(s) 42n92, 141n130, 163n183,
352
vimuktipatta 192-193
Vinaya 7n6, 67n135, 79, 86, 99,
100n3, 114, 188, 196
see also under Milasarvasti-
vada/Milasarvastivadin
vipasyand/vipassana 33n64, 41nn88—
89, 51n109, 254n14, 331, 334,
338, 346, 347n39, 358
see also insight and samatha/
samatha
Vipasyin 194, 204
vipula 203, 254-255, 332, 353
viryal/viriya 35, 80n8, 120, 122—
123nn72-75, 124n77, 125-126,
128n88, 143, 151, 152n153, 293,
305, 337, 339-341
Visnukundin (dynasty) 207n88
Visuddhimagga 38, 61n129, 277

W

wanderers of other schools (anyatirthi-
ka-parivrajaka) 24n48, 45-46,
64

X

Xuanzang 215-216, 256, 260n25,
389n13, 392, 396-397
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Y

Yit, Kin Tung 9-10, 12n21, 15n27, 31

yoga/Yoga 107-108, 138, 141-142,
151, 152n153, 162-163, 253,
293, 366

yogacara 60, 103, 141n130, 147,
278n4, 281-282, 288n34

Yogacara 99, 100n3, 103-105, 138,
251-252, 259, 262-263, 270—
271, 292, 313, 319, 321-322,
329-330, 358, 363

yogatantra 365, 371

yogin 113, 139n122, 143, 147n145,
148, 150, 154, 158, 371, 373—
374

yoginitantra 365

yoni 396

yukti 319, 370
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