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Translation'

[3.27. CHOOSING THE PATH]

There are2 no more than two ways® that lie ahead of the yogi* who has
reached® [the basic level of] contemplation® and has thus experienced some delight in
abandonment. © Which are these two? They are the mundane [way] and the
supramundane [way].® The novice ascetic® who has reached [the basic level of]
contemplation ' ° [thinks,] ‘I shall proceed by either the mundane way or the
supramundane [way]’, [and further] cultivates'' this very contemplation.’? In as
much as he intensely cultivates [it], as days and nights [of practice] pass one after
another,' ® the [above-mentioned] ease and focusing of the mind' * greatly increase.
And when his contemplation has become fixed, steady, and firm, [when his] purified
conviction' ® with regard to the meditative object' ® manifests itself, and [when] the
characteristics ' © are grasped from [the meditative object] in agreement with
tranquillity and insight,'® then if willing to proceed by the mundane path, he
undertakes [its] practice;’ ® or [if willing to proceed] by the supramundane path[, he
takes up its practice].

[3.28. THE MUNDANE PATH]

[3.28.1. Categories of persons proceeding
by the mundane path]

[3.28.1.1. FOUR CATEGORIES]

How many are the [categories of] persons who in the present life proceed by the
very mundane path, not by the supramundane one? Answer: they are four, to wit, all the
non-Buddhists; those who are Buddhist followers but who[se spiritual faculties] are
weak and who have previously practised tranquillity;*° likewise, those who[se spiritual
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faculties] are keen but whose roots of the wholesome [factors] are unripe;®' and
bodhisattvas wishing to attain Awakening not in the present life but in the future.??
These are the four [categories of] persons who in this very life>® are able to take the
mundane path.?*

[3.28.1.2. TWO CATEGORIES]

Moreover, proceeding by the mundane path is twofold: that of ordinary people
with complete bondage and that of adepts®® with partial bondage. What does this refer
to? [It refers to] proceeding by means of detachment from sensual pleasures®® upon
seeing the coarseness of sensual pleasures and the serenity of the first absorption,? " [be
it] attainment [or] birth;?® [the process] is to be understood similarly up to the
detachment from the station of nothing whatsoever.?® [Furthermore,] the attainment of
non-ideation® ® as well as the generation® ' of the five supernatural faculties®® on the
basis of meditative attainments [is also to be understood] likewise. > ®

[3.28.2. The seven contemplations]

[3.28.2.1. THE PRACTICE OF THE SEVEN CONTEMPLATIONS
FOR THE ATTAINMENT OF THE FIRST ABSORPTION]
[3.28.2.1.1. Enumeration of the seven contemplations]

The yogi intent upon [achieving] detachment from sensual pleasures attains it by
means of the seven contemplations.®* Which are these seven contemplations? They are
the [contemplation] perceiving characteristics, the [contemplation] leading to conviction,
the [contemplation] engendering separation, the [contemplation] comprising delight, the
investigating contemplation, the [contemplation] attaining the culmination of the
practice, and the [contemplation which represents the] fruit of the culmination of the
practice.® ®

[3.28.2.1.2. Contemplation perceiving characteristics]
[3.28.2.1.2.1. Definition]

What is the contemplation perceiving characteristics? It is that contemplation by
means of which [the ascetic] perceives the coarse characteristic of the sensual pleasures
as well as the serene characteristic in the first absorption. And how does [the ascetic]
perceive the coarse characteristic? By examining the six aspects of the sensual pleasures,
[to wit,] meaning, thing, characteristic, category, time, and reasoning. 86

[3.28.2.1.2.2. Meaning]

To start with, he examines the meaning of coarseness. The sensual pleasures are
detrimental, fraught with much misfortune, much calamity, much plague. The fact that
the sensual pleasures are fraught with much detriment, and so on, up to being fraught
with much plague, this is the meaning of coarseness.

[3.28.2.1.2.3. Thing]
He [also] examines the thing[s connected with sensual pleasures]. That is, [he
examines that] there is lust for sensual pleasures inwards, [and] there is lust for sensual
pleasures outwards.” ’
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[3.28.2.1.2.4. Characteristic]

He [also] examines the specific characteristic [as follows]. Those are defilement
sensual pleasures, [and] those are object sensual pleasures.”®® Furthermore, they are
[sensual pleasures] giving rise to pleasure, giving rise to suffering, and giving rise to
neither suffering nor pleasure.’® Those giving rise to pleasure are the basis of*°
passion [as well as] the basis of the perversion of ideation* ' and of mind. Those giving
rise to suffering are the basis of hatred [as well as] the basis of wrath*? and enmity.* *
Those giving rise to neither suffering nor pleasure are the basis of concealment [of one’s
faults],** stubborn adherence [to one’s views],*® deceit,” ® dissimulation,*” lack of
sense of shame, shameless behaviour?® as well as the basis of the perversion of
view.*® These sensual pleasures are thus accompanied by [specific] depraved feelings
and depraved defilements. In this way, he examines the specific characteristic of the
sensual pleasures.

How does he examine the general characteristic? All these sensual pleasures are
equally associated and connected with the suffering of birth, the suffering of old age,
and so on, up to the suffering of [one’s] wishes [remaining] unfulfilled.”® Even those
hedonists® ' who achieve [the] great[est] gratification of [their] sensual pleasures are
not free from the law of birth, and so forth. Short-lived®? [indeed] is their achievement
[of sensual gratification]. Thus he examines the general characteristic [of the sensual
pleasures].

[3.28.2.1.2.5. Category]

How does he examine the category? These sensual pleasures fall into the black
category.” ® They are like a skeleton, like a chunk of meat, like a torch of hay, like a pit
of embers, like a venomous snake, like a dream, like a borrowed ornament, and like a
tree fruit.°* Even while striving [to gratify their] sensual pleasures,®® sentient beings
experience the suffering generated by [the hardships associated with this] striving, [as
they also] experience the suffering generated by [the effort required for the] protection
[of their belongings], by disruption of affecti[ve relations], by non-contentment, by
servitude, and by wrong deeds. All these should be understood just as previously
[explained].®®

Likewise, the Exalted One said that he who indulges in sensual pleasures®’ [is
bound to meet with] five detriments:®>® “Sensual pleasures have little flavour, [beget]
much suffering, much detriment.® ® Surely, when indulging in sensual pleasures, there
is no sufficiency or satisfaction or satiation.®® In such a way®' have sensual pleasures
been censured by the Buddhas and Buddha’s disciples, wise beings, rightly
accomplished, true men. Surely, indulging in sensual pleasures leads [only] to
accumulating fetters. I [therefore] declare®? that there is no evil and unwholesome act
whatsoever which one will not commit [for the sake of sensual pleasures].”® *

Thus these sensual pleasures cause non-satiation, are common to many,®* are the
cause of unrighteous and wicked deeds, increase the thirst for [further] sensual pleasures,
are to be avoided by the wise, swiftly come to extinction,®® are dependent upon
conditions [for coming into being], constitute the basis of carelessness, are hollow,
impermanent [and] vain, their nature is falsehood and trickery, are like an illusion
deceiving [only] the fools®®. °7 Whether pertaining to this present life or to a future
one, whether divine or human, sensual pleasures are the very domain of the Evil One,
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the very crop [sown] by the Evil One,®® where divers bad, unwholesome mental

factors arise, to wit, covetousness,®® malice,’ ° violence,” ' or what[ever] further
[factors] which constitute obstacles > for the noble disciple practising [spiritual
cultivation].” ® In various ways do these sensual pleasures fall, for most part, into the
black category. Thus he examines the category.

[3.28.2.1.2.6. Time]
How does he examine the time? [Whether] in the past, future, or present, these
sensual pleasures are constantly and incessantly thus fraught with much misfortune,
much plague, much detriment. Thus he examines the time.

[3.28.2.1.2.7. Reasoning]

How does he examine the reasoning?’* [The objects of] sensual pleasures are
gathered, achieved, and accumulated with great struggle, great eageress, great pains, by
various and manifold skills. Furthermore, even when successfully accumulated and
achieved, they merely serve to counteract only suffering whenever it arises, outwards,
for the sake of [one’s] household, [to wit, one’s] mother and father, child and wife,” ®
female and male slaves,” ® servants, day-labourers, friends, companions,’ ’ kinsmen
and relatives;’ ® or [inwards,] for the sake of one’s own body, material, coarse, made of
the four elements, growing upon boiled rice” ® [or] coarse gruel,®° always requiring
ointment, ®' bathing, ®® and massage, ®® [yet] bound to®* breaking, splitting,
scattering, and destruction.®® Food is [but] a remedy for the suffering of hunger.
Clothes are [but] a prevention of the suffering of cold and heat as well as [being meant]
to cover [one’s] shameful private parts. A sleeping place or a seat is [but] a prevention of
the suffering of drowsiness and fatigue or walking and standing [respectively]. The
medicine needed by the sick is [but] a prevention of the suffering of disease. These
sensual pleasures are thus [but] remedies for suffering. Therefore, they should be not
enjoyed with passion or attachment but rather®® [be experienced] like a medicine
[taken] by a sick [person] afflicted with disease only in order to alleviate the illness.®

This is also [taught in] the Trustworthy Tradition [of Buddhist scriptures]®®
[which say] that these sensual pleasures are coarse in this or that way. Inwardly,
intuition®® also arises [confirming] me [this fact]. The inferential [type of reasoning]
also shows the same.’° And the nature of these sensual pleasures [existing] from
beginingless times, [their] generally accepted essence,”’ ' the essence beyond thinking,
is like this[, too]. Neither should it be thought of nor reflected upon. In such a way
should reasoning be examined.

[3.28.2.1.2.8. Concluding remarks]

Having perceived the characteristic of coarse[ness] of the sensual pleasures in this
way, to wit, through the six aspects, he [then] perceives the characteristic of seren[ity] in
the first absorption [in the following way]: in the first absorption, there is absolutely no
such coarseness which exists in the realm of sensual pleasures; being free from this
coarseness, the first absorption is serene. He perceives the characteristic of seren[ity] in
the first absorption in this way. Thus, with his attention pertaining to the concentrated
level [of thought], he perceives the coarse characteristic in sensual pleasures and the
serene characteristic in the first absorption. °? This is called the contemplation
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perceiving characteristics. Verily, this contemplation should be known as being mixed
with listening and reflection. ® ®

[3.28.2.1.3. Contemplation leading to conviction]

Having thus ascertained the sensual pleasures and the first absorption by means of
[respectively] the coarse and the serene characteristic correctly examined,®* he
transcends [the level of] listening and reflection and becomes convinced [of these two
characteristics] exclusively in the form of [meditative] cultivation. He cultivates
tranquillity and insight, [each] having the characteristic [of coarseness and serenity] as
[its] meditative object.®® And cultivating [in like manner], he repeatedly concentrates
on and [consequently] becomes convinced of the coarseness and serenity examined in
such a way.®® This is called the contemplation leading to conviction.® ’

[3.28.2.1.4. Contemplation engendering separation]

Because of assiduous practice, cultivation, [and] zealous exercise, for the first
time is the path leading to the elimination of defilements generated by him. And upon
kindling the path leading to the elimination of defilements, the contemplation which
accompanies it is called [contemplation] engendering separation. ® ®

[3.28.2.1.5. Contemplation comprising delight]

For the first time, because of the abandonment of the defilements belonging to
[the realm of] sensual pleasures which should be abandoned in the beginning and [also]
because of the elimination of the noxiousness corresponding to these [defilements], he
thereupon becomes [able to] rejoice at [this] abandonment and separation.®® And
seeing benefit in the abandonment [of defilements], he experiences some joy and
pleasure [born of this]' ®° separation.’ ®' Just for the purpose of eliminating torpor,
drowsiness, [and] agitation, ' ®? he repeatedly gladdens [/encourages] [his mind]
through the contemplation conducive to cheering up,' ° °, [and] makes [his mind] loathe
through the contemplation conducive to loathing.’ °* This is called the contemplation
comprising delight.' °° ' °°

[3.28.2.1.6. Investigating contemplation]

He who thus rejoices at abandonment [as well as] at spiritual cultivation [and]
meditates correctly, due to being firmly grounded in the practice of wholesome
categories, is not possessed [/ensnared] by’ °” the defilements associated with sensual
pleasures, whether he wanders about or dwells [in one place].’ °® [At this moment,] it
occurs to him: ‘[Could it be the case that] I do not experience lust' °® for [the objects
of] the sensual pleasures,’ ' ° [though it] actually [still] exists [within my mind]? Or
can it be that [I do not experience it because] it does not exist [any more]?” Wishing to
investigate [this], he directs his attention to this or that pleasing, agreeable image
[/characteristic]. Since the latent proclivities have not been completely abandonned by
him, as he directs his attention to this image [/characteristic], he experiences a mental
state of fondness [for it], intentness [upon it], indulgence [in it]. [Thus his] equanimity
does not stand firm, nor [does his] disgust, dislike, aversion, [and] repulsion [towards
sensual pleasures function]. It [then] occurs to him: ‘My mind is not properly freed, nor
is it liberated from sensual pleasures; my mind is restrained by effort, as water is held
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[by a dam], it is not [yet] restrained by [its very] nature." ' ' Let me dwell even more in
rejoicing at abandonment [and] spiritual cultivation for further [approaching] the
complete abandonment of these latent proclivities.” This is called the investigating
contemplation. ' * ?

[3.28.2.1.7. Contemplation attaining the culmination of the practice]

He dwells still more in rejoicing at abandonment [and] spiritual cultivation, intent
upon [the practice of] tranquillity and insight, and repeatedly investigates [the
defilements]. And while he cultivates the antidote, and time after time investigates the
[defilements which have been] abandoned and [those which have] not [been] abandoned
[yet]," ' his mind is temporarily freed from all the defilements of the realm of sensual
pleasures. But this does not amount to a complete eradication’ ' * of [their] seeds for
ever. At this point, the contemplation at the end of the preparatory path of the first
absorption,' ' ° [which serves as an] antidote for all [these] defilements, is generated.
This is called the contemplation attaining the culmination” ' ® of the practice.” '’

[3.28.2.1.8. Contemplation representing the fruit of
the culmination of the practice]

Immediately following it, [the ascetic] reaches the first absorption proper'’®
having the [previous contemplation]''® as [its] condition [and] cause. [It is] the
contemplation which accompanies the first absorption proper.’ >® This is called the
contemplation [representing] the fruit of the culmination of the practice.’ *

[3.28.2.1.9. Additional clarifications]
[3.28.2.1.9.1. Experience of joy and pleasure in the contemplations]

[The ascetic] abiding in the contemplation engendering separation and in the
[contemplation] comprising delight gladdens’ ?? his body with joy and pleasure born
of separation in such a way that they faintly manifest themselves' *® from time to time.
At the time of [abiding in] the contemplation attaining the culmination of the practice,
[he] suffuses'** [his body with them] in such a way that they profusely and amply
manifest themselves from time to time. Furthermore, for [the ascetic] abiding in the
contemplation which represents the fruit of the culmination of the practice, there is no
[part] whatsoever of the entire body which is not suffused [or] could be still
suffused’ ® with joy and pleasure born of separation.' ?® At this moment," >’ he
dwells having attained the first absorption which is separated from sensual pleasures, is
separated from bad and unwholesome factors, is possessed of rough examination, is
possessed of subtle investigation,” *® [has] joy and pleasure born of separation,'?®
[and is endowed] with five limbs. The [ascetic] is [now] called one who stands firm in
the fruit of the practice of the path of the antidote for the realm of sensual pleasures [as
well as] one who has reached detachment from sensual pleasures.

[3.28.2.1.9.2. Elimination of the defilements through
the practice of the contemplations]
By means of the contemplation perceiving characteristics, [the ascetic] correctly
ascertains what is to be abandoned. He also correctly discerns what is to be attained.
And he directs [his] mind towards the abandonment of what is to be abandoned and
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towards the attainment of what is to be attained. And by means of the contemplation
leading to conviction, he embarks upon the correct practice for abandonment and
attainment. By means of the contemplation engendering separation, he eliminates the
strong defilements. ' *° By means of the [contemplation] comprising delight, he
eliminates the middling kind of defilements. By means of the investigating
[contemplation], he makes [his] mind abide in freedom from the conceit [/vain
misapprehension] of attainment.' *' By means of the [contemplation] attaining the
culmination of the practice, he eliminates the weak kind of defilements. By means of the
[contemplation which represents the] fruit of the culmination of the practice, he enjoys
the [very] fruit of the cultivation of these types of contemplations which have [thus]
been cultivated, [indeed] well cultivated. * *

[3.28.2.1.9.3. Relation with the set of four contempaltions]

Furthermore, both the contemplation perceiving characteristics and the
contemplation leading to conviction are called the suitable contemplation which
accompanies the antidote of reviling [the defilements].’®® Both the contemplation
engendering separation and the [contemplation] attaining the culmination of the practice
represent the antidote contemplation which accompanies the antidote of abandoning [the
defilements]. Herein, the contemplation comprising delight constitues both the antidote
[contemplation] and the [contemplation which engenders] cheering up. Herein, the
investigating contemplation is called the examining contemplation. It should thus be
known that the four contemplations, to wit, the suitable [one], the [one which is]
antidote, the [one which engenders] cheering up, and the examining [one],'** are
included in the six contemplations [above, i.e., from the contemplation perceiving
characteristics to the contemplation attaining the culmination of the practice].’ *°

[3.28.2.2. THE PRACTICE OF THE SEVEN CONTEMPLATIONS FOR
THE ATTAINMENT OF THE REMAINING MEDITATIVE LEVELS]
[3.28.2.2.1. Introductory remarks]

Just as the attainment of the first absorption [is obtained] by means of the seven
contemplations, so [is] the attainment of the second, third, and fourth absorptions [as
well as] the attainment of the stations’ ®>® of [boundless] space,’ ®” of [boundless]
consciousness, ' >® of nothing whatsoever, and the station of neither ideation nor
non-ideation [obtained] by means of the same seven contemplations.' *>® **°

[3.28.2.2.2. The attainment of the second absorption]

The contemplation perceiving characteristics, [generated] for the attainment of the
second absorbtion, is [that] by means of which [the ascetic] perceives the coarse
characteristic in [the acts of] rough examination [and subtle investigation]'*' as well
as the serene characteristic in the second absorption, which has no rough examination
[and subtle investigation]. He who has attained the first absorption, [and] has [indeed]
obtained it, thus looks upon the coarseness in rough examination [and subtle
investigation]: ‘Rough examination is [the mental factor] which [although] pertaining to
the level of concentrated [thought], '** operates on the meditative object
unsteadily,” *® and due to intially occurring, is coarse mental verbalisation’ ** with
regard to the meditative object. Subtle investigation is [the mental factor] which is
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connected to [and] follows this [rough examination] and is subtler mental verbalisation
with regard to the meditative object [on which, however, it] similarly operates
unsteadily.' *® Furthermore, these [acts of] rough examination and subtle investigation
are mental functions, arise when the mind arises, occur together [/simultaneously] [with
it], are united [with it], [and] operating on the same meditative object. Thus they arise
internally [i.e., within the mental continuum], but are comprised in the external
base.' *® And all [these acts] verily [occur] in the past, future, and present, are
produced from causes [and] conditions, are [characterised by] arising and decay,’*’
are temporary, appear for [only] a short while, cause agitation to the mind, are
disturbing, manifest themselves as the absence of perfect serenity. If compared to" *®
the superior level, owing to the fact that [they are] associated with dwelling in suffering,
they belong to the black [category] [and] are accompanied by only little joy and pleasure
born from separation. And by its nature, this level is such that mental processes
possessed of rough examination and subtle investigation constantly, ceaselessly operate
for [one] dwelling in it, [and therefore, this level] is not serene, [not] completely
serene’ ' * * —by such aspects and others, he should perceive the coarse characteristic in
the [acts of] rough examination [and subtle investigation].' >° There is absolutely no
coarse characteristic of this sort in the second absorption, which is not possessed of
rough examination [and subtle investigation]. Therefore, the second absorption is serene
due to the disappearance of this coarseness.” °

The remaining contemplations [generated] for the attainment of the second
absorption should be properly understood as previous[ly explained for the first
absorption].

[3.28.2.2.3. The attainment of the remaining absorptions
and the immaterial stations]

The seven contemplations should properly be understood in the same way with
respect to each level up to the attainment of the station of neither ideation nor
non-ideation. Furthermore, the coarse characteristic with respect to all inferior levels up
to the station of nothing whatsoever should, in brief, be understood as twofold: [it is
characteristic] for the lower levels [1] that one dwells in more suffering’ °? and in less
serenity and [2] that one has a shorter lifespan.’ °® [The ascetic] properly examines this
twofold coarse characteristic by means of the six aspects’®>* with regard to whatever
level he wishes to become detached from; and [reagarding the levels] above, he properly
examines the serene characteristic [through the seven contemplations] up to the
contemplation representing the fruit of practice.’ >® ' °°

[3.28.3. Glosses upon the canonical formulae
of the eight meditative attainments]

[3.28.3.1. FIRST ABSORPTION]
[3.28.3.1.1. Gloss upon ‘separated from sensual pleasures
‘Separated from sensual pleasures’: sensual pleasures are twofold, [i.e.,]
defilement sensual pleasures and object sensual pleasures.’ °® Separation from sensual
pleasures is also twofold, [i.e.,] separation from the union [with defilements] and
separation from the object [of the sensual pleasures]." °°

,]157
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[3.28.3.1.2. Gloss upon ‘separated from bad and unwholesome factors’]

‘Separated from bad and unwholesome factors’: [bad and unwholesome
factors] are secondary defilements,' ®° unwholesome factors which have their causes
in sensual pleasures,' ®' to wit, [those factors which make] bodily misdeeds, verbal
misdeeds, mental misdeeds, [such as] taking up a [stabbing] weapon, taking up a staff,
strife, fight, quarrel, dispute, guile, deception, fraud, [and] untrue words occur. * > By
abandoning these, [the ascetic becomes] separated from bad and unwholesome
factors.

[3.28.3.1.3. Gloss upon ‘possessed of rough examination,
possessed of subtle investigation]

Due to not seeing [yet] the deficiency in rough examination and subtle
investigation, [the first absorption is] ‘possessed of rough examination, possessed of
subtle investigation’ in the form of [being accompanied by acts of] '®° rough
examination and subtle investigation pertaining to its own level, which are antidotes for
sensual pleasures [and represent] wholesome [factors].' ®* ' °°

[3.28.3.1.4. Gloss upon ‘born of separation’]

Separation from sensual pleasures is [obtained with the achievement of]' ®® the
contemplation attaining the culmination of the practice. [Joy and pleasure] immediately
arise from it, having it as its cause [and] condition. Therefore, [the canonical formula]
says, ‘born of separation’.

[3.28.3.1.5. Gloss upon ‘joy and pleasure’]
Due to the achievement of the goal wished for [and] desired, due to not seeing
[yet] the deficiency in joy, due to the disappearance of all noxiousness, [and] because of
the [resulting] great mental and bodily malleability[, i..,] ease,' ®” [the first absorption

is said to be characterised by]' *® ‘joy and pleasure’.” ®® 17°

[3.28.3.1.6. Gloss upon ‘the first absorption’]

[It is called] ‘the first’ because one counts in regular order and because [by
attaining it, the ascetic] rises up above the realm of sensual pleasures for the first time.
[It is called] ‘absorption’ due to the correct reflection' ”' upon the meditative object
as well as to being linked to [this object] by means of one-pointed mindfulness." *

[3.28.3.1.7. Gloss upon ‘having attained’]
[In the canonical formula, it is said] ‘having attained’ because [the ascetic has
reached] the state of [the contemplation which represents the] fruit of the culmination of
the practice.

[3.28.3.1.8. Gloss upon ‘dwells’]
And subsequently, having completed the intense practice of meditative cultivation,
[the ascetic is able to] obtain [the absorption at] will, [able to] obtain [it] without any
labour, [able to] obtain [it] without any difficulty, and spends in'’® this meditative
attainment a whole night, a whole day, [or] when he wishes [so], as much as up to seven
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nights and days. Therefore, [the canonical formula] says, ‘dwells’.' " *

[3.28.3.2. SECOND ABSORPTION]

[3.28.3.2.1. Gloss upon ‘due to the stilling of the rough examination

and the subtle investigation, due to [achieving] inner clarity’]' 7 °
Having turned [his] mind away from the characteristics of the concentration
possessed of rough examination and subtle investigation, [the ascetic] binds [his mind]
to the characteristics of the concentration without rough examination and subtle
investigation. Having discarded [/withdrawn from] the meditative object unsteadily
operating,' " ® owing to the [attainment of a] homogeneous [mental] state,” ” ” [the
ascetic] directs and fixes [his] mind, [which has become] serene and clear, to a
meditative object steadily operating. Therefore, [the canonical formula] says, ‘due to
the stilling of the rough examination and the subtle investigation, due to

[achieving] inner clarity’." 7 ®

[3.28.3.2.2. Gloss upon ‘due to the singleness of mind’]

Because of the repeated cultivation of this very concentration without rough
examination and subtle investigation, [the ascetic] transcends the stage [in which it is
still] broken and interrupted by rough examination and subtle investigation ' 7 ° and
attains an unbroken and uninterrupted stage. Therefore, [the canonical formula] says,
‘due to the singleness of mind’." *°

[3.28.3.2.3. Gloss upon ‘without rough examination,
without subtle investigation’]
[The second absorption is called] ‘without rough examination, without subtle
investigation’ because of the complete abandonment of the rough examination [and] the
subtle investigation.

[3.28.3.2.4. Gloss upon ‘born of concentration’]

Concentration is [obtained with the achievement of] the contemplation attaining
the culmination of the practice [at this meditative level]. Because it arises immediately
after it, having it as its cause [and] condition, therefore, [the canonical formula] says,
‘born of concentration’.' ®'

[3.28.3.2.5. Gloss upon ‘joy and pleasure’]

Due to the achievement of the goal wished for and desired, due to not seeing [yet]
the deficiency in joy, [the ascetic is] in [a state] accompanied by rejoicing and [mental]
satisfaction, due to the disappearance of all noxiousness [which corresponds to] the
category of the defilements of the first absorption [characterised by]'®? rough
examination and subtle investigation, due to being accompanied by pleasure [manifested
as] mental and bodily malleability[, i.e.,] ease which counteracts this [noxiousness]," ®*

[the canonical formula says,] ‘joy and pleasure’.’ ®

[3.28.3.2.6. Gloss upon ‘the second’, etc.]

[It is called ‘the second absorption’ because] it is ‘the second’ when counting in
regular order. All [the remainder of the canonical formula] should be understood in the
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same way as previous[ly explained for the first absorption].

[3.28.3.3. THIRD ABSORPTION]
[3.28.3.3.1. Gloss upon ‘due to detachment from joy
[The ascetic] sees the deficiency in the characteristics' ®® of joy. Therefore, [the

canonical formula] says, ‘due to detachment from joy’." ®’

,]185

[3.28.3.3.2. Gloss upon ‘dwells equanimous’]

At this stage, for the [ascetic] exerting [his] mind on the third absorption, which is
free from joy, the twofold defect causing agitation to the mind has disappeared, [to wit,]
rough examination and subtle investigation [already] at [the level] the second absorption,
and now joy. Therefore, it is said, ‘dwells equanimous’. For these two factors are what
causes agitation to the mind [and] acts as an impediment to uninterrupted
equanimity. ' ®*® Concerning this point, in the first absorption, there are rough
examination and subtle investigation, and therefore uninterrupted equanimity [can]not
operate. In the second absorption, there is joy, and therefore uninterrupted equanimity
[can]not operate here either. Therefore, this [kind of] equanimity does not exist in the
first and second absorptions. Therefore, it is said that in the third absoprtion the
meditator ‘dwells equanimous’.

[3.28.3.3.3. Gloss upon ‘mindful, discerning’]

Being equanimous, he [can] dwell with [his] mindfulness’ ®® fully manifested in
such a way that those ideations and acts of attention accompanying joy do not appear. If,
however, those ideations and acts of attention accompanying joy sometimes appear
because of losing the mindfulness due to lack of [sufficient] practice, [the ascetic] quite
swiftly comprehends them with [his] wisdom, quite correctly knows [them], and does
not put up with [them] whenever they arise. [Instead,] he removes [them], brings [them]
to an end, makes his mind indifferent [to them].” °® Therefore, [the canonical formula]

says, ‘mindful, discerning’.’ * '

[3.28.3.3.4. Gloss upon ‘free from joy’] ' ° *

At this stage, for [the ascetic] thus dwelling equanimous, mindful, [and]
discerning, as a result of assiduous practice, of cultivation, of intense training, the
feeling accompanied by joy, which has caused pleasurable excitement to the mind, is
eliminated, and a feeling ‘free from joy’, serene, completely serene arises in [his] mind
as remedy to joy.

[3.28.3.3.5. Gloss upon ‘and he experiences pleasure with [his] body’]
At this stage, he experiences pleasure as a feeling and pleasure as ease with [his]
material body' °® [as well as his] mental body.' °* Therefore, [the canonical formula]
says, ‘and he experiences pleasure with [his] body’.

[3.28.3.3.6. Gloss upon ‘which the Noble Ones describe [with the words]
“[he is] equanimous, mindful, dwelling in pleasure”,
[he] dwells having attained the third absorption’]
Below the third absorption, there is neither pleasure of this sort nor uninterrupted
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equanimity. And above the third absorption, though equanimity is obtained, there is,
however, no pleasure. Because below this [level both] pleasure and equanimity are
absent and above [this level] pleasure is absent, it is this abode, i.e., the third absorption,
‘which the Noble Ones describe (with reference to the person enjoying [/dwelling in]
[its] obtainment) [with the words] “[he is] equanimous, mindful, dwelling in
pleasure”, [he] dwells having attained the third absorption”.'®® Furthermore,
‘Noble Ones’ [refer to] the Buddhas and the Buddhas’ disciples.

[3.28.3.4. FOURTH ABSORPTION]

[3.28.3.4.1. Gloss upon ‘due to the abandonment of pleasure

Due to the similarity of the antidote, the antidote [leading] to the abandonment of
pleasure is not mentioned; only the abandonment of pleasure [to which] this antidote is
applied is mentioned. But what is this antidote? It consists in equanimity, mindfulness,
and discernment. Due to the repeated practice of this [antidote], [the ascetic who] has
transcended the third absorption abandons pleasure, which pertains to the third
absorption. Therefore, [the canonical formula] says, ‘due to the abandonment of

pleasure’.' °’

,]196

[3.28.3.4.2. Gloss upon ‘due to the abandonment of pleasure and due to the
abandonment of pain as well as due to the fact that [mental] satisfaction
and dissatisfaction have already disappeared before’]

At this stage, the meditator transcends [both] pleasure and pain.' °® Therefore,
summing up both what has been previously abandoned and what is now abandoned, ' ° °
[the canonical formula] thus says, ‘due to the abandonment of pleasure and due to
the abandonment of pain as well as due to the fact that [mental] satisfaction’°°
and dissatisfaction”®' have already disappeared before’.

[3.28.3.4.3. Gloss upon ‘neither painful nor pleasant’]

Due to the abandonment of pleasure upon attaining the fourth absorption and of
pain upon attaining the second absorption, due to the disappearance of [mental]
satisfaction upon attaining the third absorption [and] of dissatisfaction upon attaining
the first absorption,®®? it is a fact?®® that by now—due to the abandonment of
pleasure and pain—only the feeling of neither-pain-nor-pleasure®®* remains for him.
Therefore, [the canonical formula] says, ‘neither painful nor pleasant’.”°°

[3.28.3.4.4. Gloss upon ‘pure with regard
to equanimity and mindfulness’]

At this stage, all defects pertaining to the lower levels beginning with the first
absorption, to wit, rough examination, subtle investigation, joy, [and] breathing in and
out,>°® have been abandoned. And due to their abandonment, the equanimity and
mindfulness at this [level] are entirely pure, completely purified so that the mind of the
[ascetic] who has attained the fourth absorption stands firm, immovable, with all
unsteadiness vanished. Therefore, [the canonical formula] says, ‘pure with regard to

equanimity and mindfulness’.”°’

457



[3.28.3.4.5. Gloss upon ‘the fourth’, etc.]
‘The fourth’ should be understood as previous[ly explained] in the [case of the]
first absorption, and so on.

[3.28.3.5. FIRST IMMATERIAL ATTAINMENT]
[3.28.3.5.1. Gloss upon ‘due to the surmounting
of the ideation of matter’]*°®
Due to the concentration upon®®® the [infinity of] space, [the ascetic] has
surmounted the ideation of colour linked with dark-blue, yellow, red, white, etc.? ' ® in
the sense that [/in so far as]®'" [these phenomena] do not manifest themselves [any
longer] and in the sense of disgust [and] dispassion [towards matter].” " ? Therefore,

[the canonical formula] says, ‘due to the surmounting of the ideation of matter’.” ' °

[3.28.3.5.2. Gloss upon ‘due to the disappearance
of the ideation of resistance’]
Due to the surmounting of these [ideations], owing to [their] lack of manifestation,
the ideation of obstruction, which is of various sorts, of many, distinct kinds, [and]
caused by the accumulation of [different] colour[s], has vanished, too. Therefore, [the

canonical formula] says, ‘due to the disappearance of the ideation of resistance’.” " *

[3.28.3.5.3. Gloss upon ‘due to not paying attention
to the ideation of varietey’]

And, furthermore, because of the vanishing of these, the ideations [based upon]
accumulation which occur with respect to those differentiated combinations [still]
remaining,” ' ® to wit, ideations [such as] food, drink, carriage, clothes, ornament,
house, park, forest, army, mountain, etc., to these, [he] gives absolutely no heed.?'®
Therefore, [the canonical formula] says, ‘due to not paying attention to the ideation
of variety’.

[3.28.3.5.4. Gloss upon ‘infinite space’]
Having thus annihilated the ideations of matter, resistance, [and] variety, he
concentrates upon space as being infinite. Therefore, [the canonical formula] says,
‘infinite space’.

[3.28.3.5.5. Gloss upon ‘dwells having attained
the station of the infinity of space’]

Having transcended the liminal [attainment], after [the contemplation] attaining
the culmination of the practice, he reaches the [attainment] proper® '’ [which coincides
with] the fruit of the culmination of the practice. Therefore, [the canonical formula] says,
‘[he] dwells having attained the station of the infinity of space’. As long as he does
not reach [the attainment] proper, his meditative object [/support] is the [infinite] space
[only]. But when he has attained [it], [his meditative object] is this [infinite space] as
well as the aggregates of his own level others than the [infinite space itself]. In [the case
of] the liminal [attainment], however, [the meditative object] also [includes] the
aggregates of lower levels.” ' ®
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[3.28.3.6. SECOND IMMATERIAL ATTAINMENT]
[3.28.3.6.1. Gloss upon ‘due to the complete surmounting
of the station of infinte space, [thinking] “consciousness is infinite’’]
Wishing to attain the station of the infinity of consciousness [which corresponds]
precisely [to] the consciousness focusing upon space as being infinite, by means of the
consciousness through which he concentrated upon space [as being] infinite, he turns
away [his mind] from the ideation of infinite space and concentrates upon that very
consciousness as being infinite.> *® He [then] surmounts the station of the infinity of
space comprising both the liminal [attainment] [and] the [attainment] proper. Therefore,
[the canonical formula] says, ‘due to the complete surmounting of the station of the

infinity of space, [thinking] “consciousness is infinite”’.” >

219

[3.28.3.6.2. Gloss upon ‘dwells having attained
the station of the infinity of consciousness’]

Having surmounted the liminal [attainment] of the station of the infinity of
consciousness [which also coincides with the first six contemplations] up to the
contemplation attaining the culmination of the practice, he reaches the [attainment]
proper [which coincides with] the fruit of the culmination of the practice. Therefore, [the
canonical formula] says, ‘dwells having attained the station of the infinity of

consciousness’.? 22

[3.28.3.7. THIRD IMMATERIAL ATTAINMENT]

[3.28.3.7.1. Gloss upon the entire canonical formula]

[Prompted by the wish to] proceed upwards®?* from the station of infinite
consciousness, he seeks an object®?® beyond consciousness, related to anything,
whether material or not,>*°® but does not find [any]. Not finding such an object, he
surmounts the station of infinite consciousness with its liminal [attainment] [as well as
the attainment] proper and becomes convinced that there is no object whatsoever. Verily
he [thus] becomes convinced of the ideation of nothing whatsoever. As a result of
intensely practising the convinction of the ideation [of nothing whatsover], he
surmounts the liminal [attainment] of the station of nothing whatsover [which coincides
with the six contemplations] up to the contemplation attaining the culmination of the
practice and reaches the [attainment] proper [which coincides with] the fruit of the
culmination of the practice. Therefore, [the canonical formula] says, ‘Having complete-
ly surmounted the station of infinte consciousness, [thinking] “there is nothing

whatsoever”, [he] dwells having attained the station of nothing whatsoever’.”*’

223

[3.28.3.8. FOURTH IMMATERIAL ATTAINMENT]
[3.28.3.8.1. Gloss upon ‘neither ideation’] > > ®

[Prompted by the wish to] proceed upwards from the station of nothing
whatsoever, [developing] the ideation of coarse[ness] [and] the ideation of detriment
with regard to the ideation of the station of nothing whatsoever, he turns away [his
mind] from the ideation of the station of nothing whatsoever.

Previously, at the time of the attainment of the station of nothing whatsoever, he
surmounted the ideation of something; now he has surmounted the ideation of nothing
whatsoever. Therefore, [the canonical formula] says, ‘neither ideation’, [‘ideation’]
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referring [here] to the ideation of something or the ideation of nothing whatsoever [both
of which are now eliminated].

[3.28.3.8.2. Gloss upon ‘nor non-ideation’]

On the other hand, his ideation has not completely ceased as in the [attainment of]
non-ideation or the attainment of cessation. It is nothing but [the fact that] this ideation
is subtle [and] operates on [its] object without [grasping any] characterstic [/image].? **
Therefore, [the canonical formula] says, ‘nor non-ideation’.”*°

[3.28.3.8.3. Gloss upon the entire canonical formula]®*’

Having thus become convinced of this station, [he] surmounts the station of
nothing whatsoever with [its] liminal [attainment] [and the attainment] proper as well as
the liminal [attainment] of the station of neither ideation nor non-ideation, [which
coincides with the six contemplations] up to the contemplation attaining the culmination
of the practice, and reaches [the attainment] proper [which coincides with] the fruit of
the culmination of the practice. Therefore, [the canonical formula] says, ‘having
completely surmounted the station of nothing whatsoever, [the ascetic] dwells

having attained the station of neither ideation nor non-ideation’.” **

[3.28.3.9. CONCLUDING REMARKS]???

At the time of the attainment of the absorptions, the sign [by which one knows
that the absorptions take place] is that [his] body appears as if entering the lower
[subterranean world of] Rasatala; at the time of the immaterial attainments, [his body
appears] as if flying up in the sky. In case [these signs appear], the right practice [is
maintained] through looking [upon them] with indifference, by [keeping his mind in] a
mode of tranquillity.? ®*

[3.28.4. The two attainments without mental activity]

[3.28.4.1. INTRODUCTORY REMARKS]

The two attainments without mental activity are the attainment of non-ideation
and the attainment of cessation. Only ordinary people reach the attainment of
non-ideation, [which is generated] by means of the contemplation which turns away
from ideation; on the other hand, only the Noble Ones [can reach] the attainment of
cessation.” ®° Entrance into these attainments is [brought about] by two contemplations,
to wit, in the case of the attainment of non-ideation, by means of the contemplation
which turns away from ideation, in the case of the attainment of cessation, by means of
the contemplation which proceeds upwards from [the station of] neither ideation nor
non-ideation and completely suppresses [any] object [from the mind].?*® 237

[3.28.4.2. ATTAINMENT OF NON-IDEATION]

Having resorted to a contemplation which turns away from ideation [by
thinking] that ‘ideation is [like] illness, ideation is [like] a boil,” ®® ideation is [like] an
arrow; serene is this, exquisite is this, to wit, [the state] of non-ideation’,?®° [the
meditator] > *° pursues [the practice of] non-mindfulness and non-attention with regard
to whatever ideation arises. As a result of cultivation, [while] at [the stage of] the
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preparatory path, the state connected with mental activity **' is still [going on]. But

as soon as he has reached [the attainment of non-ideation], his mind does not function
any more. This cessation of [all] factors [pertaining to] the mind and the concomitant
mental functions, thus [generated] in [the meditator] detached from [the Heavenly World
of] the Splendid Perfection [but] not detached from [the Heavenly World of] the Great
Reward®*? by means of the contemplation preceded®*® by the ideation of riddance,
is called the attainment of non-ideation.?** And, furthermore, this is how he obtains
this [attainment].? *°

[3.28.4.3. ATTAINMENT OF CESSATION]

The Noble One who has attained the station of neither ideation nor non-ideation,
wishing to dwell in the supremely serene dwelling, makes [his] mind proceed upwards
from the station of neither ideation nor non-ideation.?*® [His] mind[, driven to]
procceed upwards, does not find any object [/support]. Not finding [any object], [the
mind] ceases [to operate], does not function [any more]. This cessation of [all] factors
[pertaining to the] mind and mental concomitant functions, thus [generated] in the adept
detached from the station of nothing whatsoever or in a Worthy One by means of the
contemplation preceded by the ideation of dwelling [temporarily in serenity],?*” is
called the attainment of cessation.”*® And, furthermore, this is how he obtains this
[attainment]. 2 * *

[3.28.5. The five supernatural faculties]

[3.28.5.1. INTRODUCTORY REMARKS] 2 *°

The generation of the five supernatural faculties is achieved on the basis of the
meditative attainments.?®' And how is it achieved? [It is achieved] in the following
way: the meditator [first] obtains the pure absorption.?®? [Then] relying on this pure
absorption, directing his mind by means of the attention pertaining to the level of
concentrated [thought] precisely to a teaching whose chief topic is [the achievement of
the] supernatural faculties,>°® [a teaching] which he has listened to, grasped [and]
mastered, to wit, [a teaching] with reference to the range of miraculous powers®°* or
the [recollection of] the previous lives, the divine ear, the [knowledge of] the deaths and
births [of all sentient beings],?°® [or the knowledge of the] ways of thought [of other
sentient beings], 2°° he becomes thoroughly knowledgeable about meaning and
thoroughly knowledgeable about [the wording of the] teaching.?®” For the [ascetic
who is thus] thoroughly knowledgeable about meaning, thoroughly knowledgeable
about [the wording of the] teaching, [and] who conditions his mind again and again in
this way, as a result of intense training, there comes the time, there comes the right
moment when the five supernatural faculties, [which represent] the fruits of his
cultivation, [eventually] arise.?° ®

[3.28.5.2. THE TWELVE IDEATIONS]

[3.28.5.2.1. Enumeration of the ideations]
Moreover, [the ascetic,] thus thoroughly knowledgeable about meaning,
thoroughly knowledgeable about the [wording of the] teaching, cultivates twelve
ideations for the generation of all [these] supernatural faculties. [The twelve ideations
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are] as follows: the ideation of lightness, the ideation of softness, the ideation of the
space realm [/element], the ideation of the body-mind fusion,?®® the ideation of
conviction,”®° the ideation [consisting in] the recollection of the succession of the acts
previously experienced, the ideation of sound combinations and noises of different kinds,
the ideation of the visible characteristic of light, the ideation of the specific changes in
physical appearance determined by defilements, the ideation of the [eight] liberations,
the ideation of the [eight] bases of mastery, and the ideation of the [ten] totalities.?®*

[3.28.5.2.2. Ideation of lightness]

The ideation of lightness is that by means of which [the ascetic] becomes
convinced of his own body?°®? being light as a tizla-cotton tuft or a karpasa-cotton tuft
in the whirlwind.?®® Becoming [completely] convinced [of this] in such a manner, he
[can] make his own body move hither and thither by means of the same contemplation
which has lead [him] to [attain] the conviction [of lightness]. Namely, [he can move his
body] from the bed to the stool, [and then back] from the stool to the bed, [and] in the

same way, from the bed to the grass-seat, [and again back] from the grass-seat to the
b e d. 264 265

[3.28.5.2.3. Ideation of softness]

The ideation of softness is that by means of which [the ascetic] becomes
convinced of [his] body being soft like silk or raw silk or woven silk.?®® This ideation
of softness thus [described] is [also] nourishing and facilitating for the ideation of
lightness in such a way that being faciliated by it, the ideation of lightness becomes
extensive, developed, and abundant.

[3.28.5.2.4. Ideation of the space realm]

The ideation of the space realm [/element] is the ideation by means of which [the
ascetic] becomes convinced of the lightness and softness of his own body. If he wishes
to go somewhere, then by means of the contemplation leading to [this] conviction, he
becomes convinced that any [kind of] matter®®” which stands in-between [and] causes
an obstruction to the movement is [just empty] space.

[3.28.5.2.5. 1deation of the mind-body fusion]

The ideation of the mind-body fusion is that by means of which the mind is fused
into the body or the body into the mind, due to which [/through which] his body
becomes lighter, softer, more malleable, brighter, obedient to the mind, [perfectly]
connected to the mind, [and] operates [entirely] depending upon the mind. ?® ®

[3.28.5.2.6. Ideation of conviction]
[3.28.5.2.6.1. Definition]

The ideation of conviction is the ideation by means of which [the ascetic]
becomes convinced that what is remote is near, what is near is remote, what is subtle is
coarse, what is coarse is subtle, earth is water, water is earth. In the same way, it should
be done with each element with regard to each other in full.?°® Likewise, he also
intensely envisages®’° magical creations, be they magical creations of visible objects
or magical creations of sounds.? " *
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[3.28.5.2.6.2. Miraculous powers obtained through
the mastery of the the first five ideations] > 2

Thus, by means of these five ideations perfected through cultivation, [the ascetic]
acquires a diverse range of miraculous powers: having been one, he manifests himself
[/his body]®”® as many, to wit, by means of the ideation of conviction [with regard to
magical] creations; then, having manifested himself [/his body] as many, [he] becomes
one, to wit, by means of the ideation of conviction which makes the [magical] creations
disappear; with [his] body, [he can] pass unhindered through walls, mountains,
ramparts[, and so on]; [he] emerges from and plunges into the ground as if into water; he
walks on water without sinking®’* as if on [solid] ground; [he] ascends into the sky
cross-legged as if a winged bird; or [he] rubs [and] strokes with [his] hand the Sun [and]
the Moon, [which] have such great majesty [and] potence; [he] wields power with [his
own] body up to Brahma’s World.?”° [The ascetic] does all this by means of the
ideation of conviction assisted by the ideations of lightness, softness, space realm, [and]
mind-body fusion—{this] should be understood in due order.? " ®

The wielding of power over Brahma’s World with [his own] body is of two sorts:
[1] [he] wields power by [actually] going [there]; [2] and [he wields power] over the
four elements and a part of the derived matter®>’’ beneath [the level of] Brahma’s
World by means of conviction [which works] according to [his] wish.? " ®

[3.28.5.2.7. Ideation [consisting in] the recollection of
the succession of the acts previously experienced]

The ideation [consisting in] the recollection of the succession of the acts
previously experienced is that by means of which [the ascetic] becomes aware of his
whole life [lit., course of activity] which he has experienced so far from childhood
[onwards] —as far as his memory [can] reach [back] and does not fail —[to wit,] where
[he] has gone, stood, sat, lain, [and so on] in detail, recollecting each [act] clearly® " °
in due sequence [and] without omission.?®° Due to the [assiduous] cultivation of this
[ideation], the fruit of the cultivation is 2®' [the ability to] ‘recollect [his] various
previous lives [lit., habitations]’ [as described] in full detail®®? [in the canonical

formula] up to ‘with [all their] aspects [and] particulars’.” ® ®

[3.28.5.2.8. Ideation of sound combinations
and noises of different kinds]

The ideation of sound combinations and noises of different kinds consists in
the cultivation of [this] ideation after having grasped the characteristic of *®°
what[ever] noise arises, mixed [or] divers, of various groups of people sitting [or]
meeting together in a village or a town or a guild or a townsmen’s assembly or [any
other] gathering or a spacious house or an inner chamber (that which is called confused
sound) or the noise of a flowing river. By means of this [ideation], [the ascetic] keeps
[his mental] focusing, through the attention pertaining to the concentrated level [of
thought], [directed] towards sounds noble [or] ignoble,?®® divine [or] human, remote
[or] near. Due to the assiduous practice of this [ideation], he obtains the divine ear
[representing] the fruit of the cultivation, through which [he can] hear sounds divine [or]
human, whether they are remote or near.?®’

284
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[3.28.5.2.9. Ideation of the visible characteristic of light]

The ideation of the visible characteristic of light [is as follows]: having grasped
the characteristic of light as previous[ly explained],?®® [the ascetic] directs [his]
attention to this very characteristic. And having grasped the characteristic from a variety
of sentient beings, [he] directs [his] attention to this very characteristic by distinguishing
between the performace of wholesome [and] unwholesome acts, etc. This is the ideation
of the visible characteristic of light. Due to the [assiduous] cultivation of this [ideation],
[he] obtains the knowledge of the deaths and births [of all sentient beings]
[representing] the fruit of [this] cultivation, through which [he can see] ‘by means of the
pure divine eye’ [, and so on, as described] in full detail [in the canonical formula] up to
‘[how sentient beings] after the destruction of the body are born in a good destination, a

heavenly world, amongst deities’.? ® °

[3.28.5.2.10. Ideation of the specific changes in physical appearance
determined by defilements]

The ideation of the specific changes in physical appearance determined by
defilements®®° is that by means of which [the ascetic] observes [and] ascertains the
peculiar physical condition of the sentient beings: of the impassioned, [of] the hateful,
[of] the stupid, of those whose minds are enwrapped by defilements [and] secondary
defilements [such as] wrath, enmity, concealing [one’s faults], ardent desire,?°’
deceiving, dissimulation, lack of sense of shame [and] shameless behaviour.”®? Such
is the peculiar physical condition, the specific change in the physical appearance of one
who is passioned, to wit, [his] senses are agitated, [his] senses are excited, [and he] has a
smiling face. Such is the peculiar physical condition, the specific change in the physical
appearance of one who is hateful, to wit, [his] face is pale, [he] speaks in convulsive
utterances,” ° * [and] has a frown [on his face]. Such is the peculiar physical condition,
the specific change in the physical appearance of one who is stupid, to wit, [he is]
tongue-tied, even if [he] ponders over the meaning, [he] is unable to understand [it],
[and he] utters vulgar speech.?®* Through these aspects thus [described] and the like,
[the ascetic] directs his attention having grasped the characteristic from the peculiar
physical condition, the specific change in the physical appearance of [all types of
persons] up to one enwrapped by lack of sense of shame [and] shameless behaviour.
Due to the assiduous practice of this [ideation], there arises [in him] the knowledge of
the others’ ways of thought [representing] the fruit of [this] cultivation, through which
employing [his own] mind, [the ascetic] fully knows the mind, [such as] the rough
thinking, the subtle thinking[, and so on]?®° of other sentient beings, of other persons,
as [it is] in reality.?° °

[3.28.5.2.11. Ideation of the eight liberations,
eight bases of mastery, and ten totalities]
The cultivation of the ideation of the [eight] liberations, [eight] bases of mastery,
[and] [ten] totalities®® 7 ([which] should be understood as previous[ly explained], i.c.,
in the Level of Concentration)®®® is the cultivation by which [the ascetic] generates
noble miraculous power[s], [such as that] related to the transformation of things, [that]
related to magical creations, [that] related to conviction®®® [and further spiritual
achievements] like®°°® freedom from impurity,®°" cognition [arising from] the wish
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[to know an object as it is in reality],® °? [and] the four [types of] thorough knowledge,

to wit, the thorough knowledge concerning the teachings, the thorough knowledge
concerning the meaning, the thorough knowledge concerning the explanation [of words
and doctrines], [and] the thorough knowledge concerning the eloquence [in preaching
and exposition].? %% 3°1

[3.28.5.3. CONCLUDING REMARKS]

This is the difference between the noble and the ignoble miraculous powers:
whatever thing [the ascetic] transforms, whatever magical creation [he] produces, of
whatever [he] becomes convinced by means of the noble miraculous power, it actually
becomes so, not otherwise. And all the [things thus created] can fulfil [their usual]
function. On the other hand, [what is created] by means of the ignoble [miraculous
power] verily does not become so but appears merely as a magician’s show.’°® It
should be known that in such a way [the ascetic] gencrates the five supernatural
faculties by means of these twelve ideations, due to assiduous practice [and] according
to what is suitable in each case, and [he also generates] according to what is suitable in
each case the noble qualities® °® not [held] in common with ordinary people.®°’

[3.28.6. Rebirth in different heavenly worlds
in accordance with the meditation level]®°?®

[3.28.6.1. HEAVENLY WORLDS CORRESPONDING
TO THE FIRST ABSORPTION]

[Depending on whether the ascetic] has practised the first absorption slightly,
intermediately, [or] intensely, [he] is accordingly®°® [re-]born®'° in the community
[/category] > of the Brahma’s Retinue deities,’'? of the Brahma’s Ministers
[deities], and of the Great Brahma [deities].

[3.28.6.2. HEAVENLY WORLDS CORRESPONDING
TO THE SECOND ABSORPTION]

[Depending on whether the ascetic] has practised the second absorption slightly,
intermediately, [or] intensely, [he] is accordingly [re-]born in the community of the
Small Light deities, of the Boundless Light [deities], and of the Radiant Brightness
[deities].

[3.28.6.3. HEAVENLY WORLDS CORRESPONDING
TO THE THIRD ABSORPTION]

[Depending on whether the ascetic] has practised the third absorption slightly,
intermediately, [or] intensely, [he] is accordingly [re-]born in the community of the
Small Splendour deities, of the Boundless Splendour [deities], and of the Splendid
Perfection [deities].

[3.28.6.4. HEAVENLY WORLDS CORRESPONDING
TO THE FOURTH ABSORPTION]
[Depending on whether the ascetic] has practised the fourth absorption slightly,
intermediately, [or] intensely, [he] is accordingly [re-]Jborn in the community of the

465



Unclouded deities, of the Merit-Abundance [deities], and of the Great Reward [deities].
If, furthermore, a Non-Returner practises the contaminated [fourth absorption] [in such
a way that it is] mixed with the non-contaminated fourth absorption, [then depending on
~ whether he] has practised this [method], slightly, intermediately, intensely, more
intensely [or] most intensely, [he] is accordingly [re-]born in the community of the
deities of the five Pure Abodes, to wit, amongst the Not-[Fully-]Prosperous ones,* ' ®
the Untormented ones, the Good-Looking ones, the Good-Appearing Ones, [and] the
Highest Ones.®'* °'°

[3.28.6.5. HEAVENLY WORLDS CORRESPONDING
TO THE IMMATERIAL ATTAINMENTS]

[Depending on whether the ascetic] has practised [the attainments of] the stations
of [the infinity of] space, of [the infinity of] consciousness, of nothing whatsoever, [and]
of neither ideation nor non-ideation slightly, intermediately [or] intensely, [he] is
[re-]born in the community of the deities belonging to the stations of [the infinity of]
space, of [the infinity of] consciousness, of nothing whatsoever, [and] of neither ideation
nor non-ideation [respectively]. And [since] these deities are immaterial, there exists,
therefore, no difference caused by dissimilarity in the [physical] place, but there is
[only] specificity determined by the [nature of the] dwelling [itself].® ' ©

[3.28.6.6. HEAVENLY WORLD CORRESPONDING
TO THE ATTAINMENT OF NON-IDEATION]
[If the ascetic] has practised the attainment of non-ideation, [he] is [re-]born in the
community of the deities [who are] beings without ideation.® ' 7

[3.28.7. Characteristics of the person
detached from sensual pleasures]

What are the characteristics of one who is detached from sensual pleasures?
Answer: He has calm bodily actions, immovable senses, and his position [is kept as long
as necessary and] does not quickly come to an end.®'® He [can] spend a long time in
the same position without being weary and does not eagerly desire [to shift it] quickly
[to] another position. And he is® ' ° soft-spoken, quiet-spoken, and does not delight in
crowds, does not delight in associating [with people],®?° and his way of speaking is
firm [/calm]. Having seen with [his] eyes visible objects, he perceives [them merely as]
visible objects [and] does not experience [lit., perceive] [any] passion for [these] visible
objects. In the same way, he perceives sounds, smells, tastes, [and] tangible objects but
[experiences no passion at all for sounds, and so on,] up to no passion at all*>*" for
tangible objects. And he is fearless, has profound understanding, is possessed of® 2 an
all-embracing ease in [his] mind and body, is uncovetous, not agitated, patient, and no
thoughts [directed at] sensual pleasures, etc.® * *disturb his mind. The characteristics of
one who is detached from sensual pleasures should thus be known as [comprising] such
features.

*
This first [chapter of Yogasthana IV] thus [set forth] above is the detailed
exposition of the proceeding by the mundane path.® ?*
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NOTES

' The English translation follows the text of the Sanskrit critical edition. Divergences in the
Tibetan and Chinese renderings are recorded in the footnotes to the respective editions and,
whenever relevant to the understanding of the original, are also discussed in the endnotes to the
English translation. Textual unit digits and paragraphs correspond to the division adopted
throughout the trilingual edition. (For the explanation of the text division and unit numeration,
see Editing Conventions). The titles of the subchapers, sections, subsections, etc. belong to me
and, like all other additions and clarifications in the English translation, are inserted within
square brackets. If the literal sense of a word appears to be relevant for the context, I write it in
square brackets and abbreviate it as: ‘[lit., ] or explain it in an endnote. Whenever the
meaning of a term, phrase, or sentence can be construed in more than one way, I insert such
semantic alternatives within square brakets preceded by a slash: ‘[/ ] or ‘[or: ]’. Difficult
cases of interpretation of such semantic alternatives are discussed in the endnotes. For the basic
principles underlying my translation style, see Part One, Introduction.

% The Skt. sentence begins with fatra. Quite frequently, in philosphical treatises and exegetical
works, this word has no other semantic and sylistic value than to announce the beginning of a
passage, paragraph, or entry. Here as well as in most similar occurrences below, I do not
translate it. Simply starting a new paragraph or passage in the English translation is sufficient to
convey the semantico-stylistical functions of fatra. However, when required by the wording or
when it has (what I perceive to be) a stronger sense, I render the word as ‘herein’, etc.

% Skt. gati. The nuances of this word, alongside other lexemes of the same semantic family, are
discussed in Gonda’s ““Ways” in Indian Religions’ (1975, 317-336; for gati, see pp. 331-334).
Amongst the connotations relevant to our passage, the following should be mentioned: ‘way’,
‘journey’, ‘movement’, ‘course’, ‘going to , or attainment of (a goal)’, and ‘the right way or
course’. According to Gonda, the term also means ‘mode of existence’ (p. 331), ‘transmigration’,
‘goal’, ‘state’ (p. 333), etc. Its primary semantic field, however, is permeated by dynamism,
which Gonda describes as the ‘force inherent in the nouns in -#i’ (ibid., p. 332). On the suffix -#i-,
see also Wackernagel and Debrunner [1954] 1987, vol. 1I,2, p. 622ff.

Gonda translates gati in its Buddhist sense of five or six destinations in the cycle of rebirths

as ‘mode of existence’ (p. 331). However, it can be argued that here, too, the meaning of the
term is rather that of ‘where one goes [or: may go]’, being similar in its morpho-semantic
structure to nouns like vasati- which heifit in der dltesten Sprache , Nest, Behausung”
(Wackernagel and Debrunner [1954] 1987, vol. 1,2, p. 635), ksiti- “Wohnstdtte” (ibid., p. 636),
etc.
* I translate the Sanskrit yogin as ‘yogi’, a word which has now become a well-established part
of the modern English lexicon (albeit its frequent association with Hindu or calisthenics yoga).
On the other hand, I render yogacara as ‘ascetic’. Our text does not seem to make a doctrinally
relevant distinction between the two words, but I found it useful to preserve a lexical difference
in the translation. On the three classes of yogacara, see SrBh Shukla ed., pp. 284-285 (= SrBh,
Wayman, p. 95). We owe the best and most comprehensive survey of the word yogacara in
Buddhist literature to Jonathan Silk (2000).

The main hero of the spiritual saga depicted in the SrBh as well as the grammatical subject of
many of its sentences is this yogacara or yogin. When using a personal pronoun to refer to its
main hero, the SrBh invariably employs the masculine form of sa (obviously, in various
grammatical cases). By modern standards, this usage may be taken as betraying sexist
‘prejudices. The authors of the SrBh do not express their views on the capability of female
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meditators to practise and accomplish spiritual achievements, and this makes it difficult to
determine with precision their position on this issue. Judging, however, from other sources,
there is no doubt that female ascetics did exist and were active in the Buddhist community (for
some examples of yogacara or yogacara bhiksunt, see Silk 2000, 283-284). There are no cogent
reasons to believe that they practiced a different system of spiritual cultivation. It is, therefore,
quite possible, that in spite of their biased usage of the personal pronoun, the SrBh authors may
have conceived of their spiritual path as equally open to female ascetics. As to my own usage, I
have consistently used ‘he’ throughout the translation. The reason is simple: my task here is, I
believe, to offer a replica as faithful as possible of the original and not to impose my views on it.
Needless to say that I am personally convinced that female ascetics are as capable as their male
counterparts to practise spiritual cultivation and attain its higest fruits and that this ought to be
stylistically reflected or at least clearly stated.

® We find a similar expression at SrBh-Gr (18) 8, 12-10, 2: yo labdhamanaskarasyordhvam
laukikena margena gacchato lokottarena va yo laksanapratisamvedi manaskarah |.

® Skt. manaskara is a key concept in the SrBh. The term is polysemic, and there are different
types of manaskara classified into various taxonomic sets (e.g., SrBh Sh ed. 278-280 = W
94-95; see also my Synoptic Presentation). Here, the SrBh seems to refer to the preceding
passage in Yogasthana Il which speaks of ‘the attention pertaining to the concentrated level of
the material sphere’ ripavacaro [...] samahitabhiimiko manaskarah (MS 113a3L; Sakuma 1990,
vol. 2, p. 28, 1. 5-6; cf. Sh 443, 16-17, who reads ruparth/aJnuro—it is true that °va® in
rupavacaro has a longer (accidental?) upper stroke, but this has nothing to do with Shukla’s
reading; ridpavacaro is guaranteed by Tib. gzugs na spyod pa (text edited in Sakuma 1990, vol. 2,
p. 65,11. 16-17) and Ch. &5+ (T30.465a4))

The term manaskara is usually translated in modern Buddhist studies as ‘attention’, ‘mental
orientation’, etc. In Abhidharma literature, it represents an important psychological function and
doctrinal category. The Kosa lists manaskara as one of the eleven mahabhumikas or functions
omnipresent in all mental activity (sarvacetasi) (cf. AKBh 54, 17: karika 11, 24). AKBh 54, 23
defines it as: manaskaras cetasa abhogah, ‘manaskara refers to the orientation of the mind’.
The equivalent passage in Xuanzang’s translation reads: {ERFERES LR or ‘manaskara
means that by which the mind is made to be alert’ (T29.19a21). De la Vallée Poussin renders the
sentence as ‘le manaskara est I’inflexion (@bhoga) de la pensée (cetas)’ (Poussin vol. 1, p. 154).
The basic meaning of abhoga, which comes from ' bhuj, is ‘bending’, ‘curve’, or ‘winding’. In
the above context, it refers to directing or applying the mind on a cognitive object. One could
also say that abhoga represents an ‘effort’ (which is actually one of the derived senses of the
word!) made in order ‘to curve’ or ‘ to bend’ the mind into the desired form.

An identical definition is found at Trim 20,11-12 (cf. Tiwary ed. 1967, 40). Sthiramati
continues: abhujanam abhogah. alambane yena cittam abhimukhikriyate. sa punar alambane
cittadharanakarma. ‘Orientation means being directed. It is that by which the mind is made to
face the object. Furthermore, its function is to keep the mind fixed unto the object.” The parallel
passage in Xuanzang’s translation of the Vijfiaptimatratasiddhi reads : {EEFRRER LM, R
A5 .0 S%, (T31.11c6) ‘The nature of attention is its being able to alert the mind. Its
function is to keep the mind fixed to the object’. (cf. Cook tr. 1999, 69, for a somewhat different
rendering).

As far as the above sense is regarded, manaskara can certainly be translated as ‘attention’ or
‘mental orientation’. When clearly referring to this psychological function, I also translate
manaskara as ‘attention’. However, rendering manaskara in the sapta manaskarah, the key
conceptual and technical framework of Yogasthana IV in the SrBh, as ‘attention’ or ‘mental
orientation’ would not convey its full and exact meaning. Manaskara is here more than what
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‘attention’ usually means in English. It represents the very backbone of the spiritual practice
leading the yogi to the mastery of the eight meditative attainments (the mundane path) or to the
realisation of the Four Noble Truths and consequent Liberation (the supramundane path).
Though not common in modern Buddhist studies, translating it as ‘contemplation’ does, I
believe, more justice to this sense. Rendering one word in the source-language by means of two
or more different terms in the target-language may upset our sense of balance and uniformity,
but such an approach seems unavoidable in quite a few cases. To the extent translation can be
said to represent an art, criticism for lack of perfect equivalence may be justifiable (though this
is, admittedly, a classicist argument for uniformity, which a romantic would anyway repudiate!).
To the extent translation can be declared to come closer to science, I think there are no a priori
reasons which would invalidate the fact that different connotations of one word in the
source-language may be reflected by different terms when the target-language has no lexeme
sharing a similar or quasi-similar semantic sphere.

A similar rendering for manaskara is actually used by Schmithausen (1987a). Other solutions
include those put forward by Griffiths (1983, 426-432) and Choi (2001, 77-86). In his
translation of a passage in the AbhSamBh parallel to the SrBh (see below), Griffiths renders
manaskara as ‘act of attention’. This seems to me rather weak to convey the sense of intense
and repeated exercise which manaskara implies. Choi’s translation of manaskara in the
Xianyang lun passages parallel to the SrBh (see below) as Konzentrationsakt may be appropriate
for the German language, but in English, ‘concentration act’ or even ‘concentration’ do not
appear to convey the whole intensity of the Sanskrit term.

Rendering manaskara as ‘contemplation’ cannot be said, however, to constitute a perfect
solution. The English word ‘contemplation’ is itself full of connotations, and some of them are
counterproductive to the meaning of manaskara. Christian mystics and philosophers like
Richard of St Victor, St Thomas Aquinas, St John of the Cross tend to speak of ‘meditation’ as a
diligent investigation of an object or doctrine and ‘contemplation’ as an intuitive grasp of the
truth accompanied by a state of spiritual bliss (for a discussion of the words ‘meditation’ and
‘contemplation’ as well as the way they are rendered in the context of Indian religion, see Bader
1990, 25-32). In Christian terminology, manaskara would rather correspond (though not
perfectly and not at all its stages) to ‘meditation’, but to me, the latter term seems too broad. I
shall therefore reserve the word for a more general usage. Besides, leaning too much towards
the traditional Christian vocabulary is not perhaps the most felicitous choice when dealing with
Indian spirituality. Furthermore, nowadays Christian terminology may often sound abstruse and
irrelevant, and many of us may feel more at home with modern psychological categories rather
than with theological distinctions. After all, readers of Buddhist literature and studies do not
necessarily share the same cultural background which would make Christian vocabulary an
exclusive terminological standard.

Closely connected with manaskara, both in terms of psychological function and manner of
translation, is samadhi, itself far from being a monolithic word. Samadhi in Buddhist literature
has witnessed a long and diverse history of denotations and connotations (for a discussion of
samadhi in Buddhist sources, especially in early Prajnaparamita literature, see Deleanu 2000,
72-75). In the Kosa, samadhi is included together with manaskara in the same group of eleven
universal (or omnipresent) mental functions (mahabhumika). Its definition is: ‘samadhi means
focusing of the mind’ samadhis cittasyaikagrata. (AKBh 54,23-24). When speaking of samadhi
as a universal mental function, I render it as ‘concentration’. Samadhi in a more general sense of
spiritual training will be translated as ‘meditation’ (see, for instance, ‘right meditation’
(samyaksamadhi) in the noble eightfold path (aryastagamarga)). In a Mahayana context,
especially in the Prajfiaparamita mysticism, samadhi should be rendered as ‘contemplation’.
(This overlaps with one of the equivalents for manaskara in the SrBh, but in the present book,
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there is no context which requires to distinguish between the two Sanskrit words used in this
sense.)

For a study of the seven contemplations in the SamBh (also compared with the SrBh), see
Gengitani 1994.

7 Cf. StBh Sh, 433, 3-6; Sakuma 1990, vol. 2, p. 27, 1L 6-9.

In the Lam rim chen mo (Kelsang and Odani 1991 ed., 109, 11-13), Tsong-kha-pa, making a
direct reference to the sentence here (Rnyal 'byor gyi gnas bzhi ba’i mgor ‘at the beginning of
Yogasthana IV’), states that after the (presentation of the) attainment of the (basic level of)
contemplation, the mundane and the supramundane paths are expounded.
® See the definition of the two paths in Yogasthana I (SrBh-Gr 60-61). Cf. also T43.119c7ff.
For general presentations of the two paths, see Poussin vol. 4, pp. 119-120; Griffiths 1983,
212ff; Gunaratana 1985, 175ff; etc. Many important aspects connected to the history of the two
paths have been brilliantly analysed by Frauwallner (1995, Chapter VI ‘The Abhismayavada’).
® The levels of practitioners in the SrBh are defined as beginners (adikarmika), adepts
(krtaparicaya), and practitioners who have transcended the practice of contemplation
(atikrantamanaskara) (érBh-Gr (18) 22-26) (see also note 28 to Chapter One, Part One). The
first category is subdivided into beginners in concentration (manaskaradikarmika), who cannot
experience the focusing of the mind (cittaikagratam na sprsati) (SrBh-Gr (18) 22, 6-7), and
beginners in the purification of defilements (klesavisuddhyadikarmika) (érBh-Gr (18) 22, 8-11).
The latter, though having attained concentration (adhigate ‘pi manaskare) (érBh-Gr (18) 22, 8),
have not yet put into practice their meditative capabilities of eliminating mental defilements,
which is the real aim of spiritual cultivation. Thus, they embark upon the purification of
defilements by ‘generating, grasping, and training in the contemplation of perceiving
characteristics of that [object meditated upon]’ (yal Ilaksanapratisamvedino
manaskarasyarambhah pratigrahas cabhyasah) (érBh-Gr (18) 22, 9-10). According to this
taxonomy, the novice ascetic in our passage seems to have already graduated, so to speak, from
the first level of spiritual apprenticeship and, now able to focus his or her mind, will undertake
the first of the seven contemplations (i.e., laksanapratisamvedi manaskarah) either on the
mundane or on the supramundane path.
19 “The novice yogi who has [attained] contemplation’ (ayarit yogi adikarmikah samanaskaro)
is defined in the preceding passage in Yogasthana I (Sh 433, 14-18; Sakuma vol. 2, p. 28, 11
4-7).
' Skt. bahulikaroti ‘intensely practise’ (or: ‘to devote oneself’, as rendered in PED, s.v.). The
compound often appears in the stock phrase asevitabbam bhavetabbam bahulikatabbam (e.g.,
MN I 454, 24; etc.) usually describing meditative training. See PTS Concordance vol. 1, p. 350
(s.v. asevati) and vol. 3, p. 361 (s.v. bahulikata, bahulikaroti, etc.).
'2 This, too, seems to refer to riupavacaro [...] samahitbhiimiko manaskarah (see note 6
above).
'3 For a similar expression in the érBh, see Sh 410, 10ff.
'4 The direct reference seems to be to the ‘small degree of bodily ease, mental ease, [and]
focusing of the mind’ (paritta kayaprasrabdhis cittaprasrabdhis cittaikagrata) which is
mentioned at Sh 443, 21 (=MS 113a3R-113a4L). These concepts are discussed in a passage in
Yogasthana I, immediately preceding the present chapter (MS 112b5R-113alM; Sh 432,
8-433, 18; Sakuma vol. 2, p. 26, 1. 2- p. 28, 1. 7).

For the preparatory part of the yogi’s training, see Synoptic Presentation above.
'® For different types of adhimoksa in our text, see Sh 281-283.

More than 70 years ago, de la Vallée Poussin remarked, ce terme fait difficuité (Poussin vol. 1,
p- 154, n. 5). After a detailed examination of quite a few Buddhist sources, the Belgian scholar
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opts for ‘approbation’. Adopted as such, an English rendering like ‘approbation’ does not seem,
however, to fit very well, at least not in a context like ours (see below for other translations
employed by de la Vallée Poussin).

AKBh 54, 23, defines the term as: adhimokso ‘dhimuktih. The latter word is glossed upon by
Yasomitra as follows: ‘ascertainment (adhimukti) means the accurate determination
(avadharana) of an object in terms of its qualities. According to other [schools or exegets], it
means delight (ruci); according to ascetics, it is meditating in conformity with one’s decision
(niscaya) [as to how the object should be viewed]’ (adhimuktis tadalambanasya gunato
‘vadharanam. rucir ity anye. yathaniscayam dharaneti yogacaracittah; AKVy 128, 2-4). (The
compound yogacaracittah is also seen at AKVy 126, 24, but though not impossible, it might be
be a corrupt reading to be emended to *yogacaracintah ‘those whose reflection is upon spiritual
practice’; cf. Tib. rnal byor spyod pa sems par byed pa dag D Gu 116a7 = AKVy 128, 4, and D
Gu 115al = AKVy 126, 24.) Skt. avadharana and niscaya are equally hard to render, but both
words appear to convey the point of reaching ascertainment or cognitive decision as to what the
object in question actually is. De la Vallée Poussin translates here avadharana as ‘considération’
but, more precisely, the Sanskrit term represents the moment of attaining certainty rather than
the whole process of consideration. Let us note, however, that in his translation of the
Vijriaptimatratasiddhi, de la Vallée Poussin translates avadharana as ‘détermination’ (de la Vallé
Poussin tr. 1928, vol. 1, p. 257), which is more precise. (In the same tranlation we find, however,
the same term rendered ‘jugement’; see ibid., vol. 1, p. 310). As for ruci, which appears to be
another sense of adhimukti, it probably refers in this context to the ‘delight’ or satisfaction of
reaching ascertainment concerning the cognitive object.

In his commentary on the Trimsika, Sthiramati says: ‘Ascertainment (adhimoksa) means
accurate determination (avadharana) in perfect accordance [with the reality] (tathaiva)
regarding an entity which is definitely known (niscite vastuni). The word “definitely known”
(niscita) means the negation of “[that which is] not definitely known” (aniscita). An entity
which from the point view of reasoning (yukti) or of the Trustworthy Teaching (a@ptopadesay) [i.e.,
the Buddhist doctrine], admits of no doubt is [said to be] definitely known. The firm
establishment (abhinivesana) of the entity in the mind by exactly (eva) that aspect by which it
has become definetely known, aspects such as impermanence, suffering, etc., is the precise
determination (avadharana) that “this is such and not otherwise”, [which is called]
ascertainment (adhimoksa). And its effect is to confer immutability (asamharyata). For the man
who excels in ascertainment cannot be turned away from his own well-established doctrine by
opponents [belonging to] other [schools].” (adhimokso niscite vastuni tathaivadharanam
(Lévi: °avadharanam). niscitagrahanam aniscitapratisedhartham (Lévi: °artham). yuktita
aptopadesato va yad vastu asamdigdham tan niscitam, yenaivakarena tan niscitam
anityaduhkhadyakarena tenaivakarena tasya vastunas cetasy abhinivesanam ‘evam etan
nanyatha’ ity (Lévi: nanyathety) avadharanam adhimoksah. sa ca asamharyatadanakarmakah.
adhimuktipradhano hi svasiddhantat parapravadibhir apahartum na sakyate. (Trim 25, 25-30 =
MS D10bl1-b3, in Mimaki Katsumi, Tachikawa Musashi, and Yuyama Akira, eds. 1989) (the
punctuation in the citation above belongs to me). Amongst the modern translations of
adhimoksa in this passage (Ui tr. 1952, 60; Tiwary tr.1967, 53; Aramaki tr. 1976, 90; Lévi 1932,
84-85), Lévi’s ‘conviction’ and Aramaki’s FEfE ‘ascertainment’ are worth mentioning. Here it
may be of interest to take a look at a Hindi translation, too. The first sentence of the citation
above reads in Tiwary’s rendering: ‘making an accurate determination of an object which is
ascertained in exactly that manner is ascertainment’ (niscit vastu ka usi prakar avadharan karna
hi adhimoks hai). (McGregor 1993, s.v., renders the modern Hindi terms avadharan as
‘ascertainment, accurate determination’, and niscit as ‘ascertained, not subject to doubt’.) It
should be noted that the key Sanskrit terms remain untranslated, a practice which reminds,
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mutatis mutandis, of the Japanese kundoku F)I7® translation of Classical Chinese.

In Xuanzang’s translation of the Cheng weishi lun FRMEF®FA, we also find a long section
dedicated to the explanation of the term. Let us quote here the most relevant part: “What is
ascertainment (*adhimoksa [5f%)? Its nature is accurate determination (*avadharana FI¥y)
regarding an object which is definitely known (*niscite vastuni JAREIE). Its effect is
[cognitive] immutability (*asamharyata ANw]5|§4). By virtue of the evidence 5 [coming
from] the [transmitted] Teaching (*agama #¥) and reasoning (*yukti ¥H), be it correct or false,
one judges and determines with regard to a cognition object. On this account, other reasons (5
#%) cannot [intervene and cause any] change [in cognition]. In the case of an object of doubt,
ascertainment (*adhimoksa [f#) is completely absent, as it is also absent when the mind is
uncertain.” (AR5 ? RHRESR, IR, A5 [ERE, FIMEFHEFES, KR
U, BRENR. HILREETRES E, $URBE, BREE, SERRG, TRERR.
T31.28b10-13) (cf. de la Vallée Poussin 1928 tr., vol. 1, p. 310; Cook tr. 1999, 167). The
characters #{FZ% can be interpreted in two ways. In the Cheng weishi lun shuji FRMEFS RN
#C, Ji (T43.429b12-21) understands it as transmitted teaching (@gama), reasoning (yukti), and
perception (pratyaksa). He defines 5 as the direct perception obtained through the cultivation
of meditation or by means of the various cognitive faculties (FE&E BMETBE, BFERRES,
T43.429b18-19). The traditional KIK rendering (Yuga-bu F{I#E Section, vol. 7, p. 132) as
well as modern translators like de la Vallée Poussin and Cook construe the compound similarly.
This is, no doubt, a semantically and doctrinally viable alternative. I think, however, that it is
also possible to take 5 as ‘evidence’ and regard it as the head of a genitive construction
governing ‘teaching” #{ and ‘reasoning’ . This reading is actually supported by Sthiramati’s
text cited above, which I follow here. We should also take into account the fact that Xuanzang’s
usual rendering of pratyaksa is ¥ or i &. Another possibility, which practically amounts to a
similar conclusion, is that 33 is a binome rendering yukti. Such a usage is actually seen in
Xuanzang’s translation of the Kosa (e.g., T29.87c2). The latter possibility has, however, the
disadvantage of presupposing for the passage here a stylistic asymmetry (a one-character word
#0 vs a binomic lexeme FZE).

Systematic and detailed as they may be, these Abhidharmic definitions do not, however,
exhaust the semantic sphere of adhimukti. The word is also used in the sense of ‘strong
inclination” or °‘zealous application’ (see Edgerton’s illuminating entries on adhimukii,
adhimukta, adhimucyate, °ti, etc. in BHSD, s.vv.). Its usage in texts and passages dedicated to
spiritual cultivation, the S$rBh included, seems to be too wide to be capured by only one term.
Adhimukti seems to encompass here three closely connected mental processes: (1) the yogi’s
effort to apply himself intently upon his meditative object; (2) the ability to represent the object
mentally (frequently as prescribed by the Buddhist doctrine rather than as simply reflected by
direct perception) (cf. Schmithausen 1982b, 67); and (3) the capacity to internalise it, i.e., to
become convinced of this representation. A very good illustration on how actually adhimoksa
operates in meditation is found at AKBh 338, 2-18. In this passage, Vasubandhu describes how
the ascetic (yogacara) contemplates the impure (asubha) first by concentrating on a certain spot
(of his own choice) on his body and then visualising its flesh as undergoing putrefaction, falling
off (in view of Tib. myags zhing zag pa and Xuanzang’s Ch. {#FE, Pradhan’s kledapita® (MS
reading is not certain; see p. 338, n. 3) should be emended to kledapata; see also Silk 2000, p.
289, n. 87), and eventually the whole body becoming a skeleton. Then the yogi proceeds by
becoming convinced (adhimucyate; or as Silk 2000, 289, renders, ‘zealously applies his
attention [to visualize...]’) that the monastery, the region where here lives, and finally the whole
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earth surrounded by the ocean is filled with skeletons. Obviously, in such cases, the
ascertainment is not that of a directly perceived reality but of an image induced by meditation.

In most (but not all) occurrences below, I shall render adhimoksa as ‘conviction’ and
adhimucyate as ‘becoming convinced’, but it should be borne in mind that the semantic sphere
of the word is much wider. Unfortunately, the English term ‘conviction’ stresses more the result
rather than the entire psychological process implied by adhimoksa. See also notes 209, 246, and
270 below.

The term adhimoksa is discussed in Sakurabe 1997, 34-39; Schmithausen 1982, 408-409;
QOdani 2000, 206-209; etc.

'® The meditative object (alambana) basically refers to impurity (asubha), friendliness (maitri),
dependent origination (idampratyayatapratityasamutpada), analysis of the elements
(dhatuprabheda), and mindfulness of breathing (anapanasmyrti) which are discussed .in
Yogasthana III, Subchapter 3.26.2., etc. (see Synoptic Presentation above) (Sh 411, 5 ff.).

"7 Skt. nimitta. For different types of nimitta in our text, see SrBh Sh 280-281; 411,5 ff. and W
122. See also the typology in the SamBh (pp. 122-128), where 32 categories of nimitta are
defined. For nimitta described in the context of the five categories (pafica vastuni) in the
Viniscayasamgrahani, see Kramer ed. and tr. 2005 (Tibetan text: pp. 75-76, etc.; German
translation: pp. 112-115, etc.; and discussion: pp. 26-34). On the relation between nimitta and
vastu in the YoBh, see Motomura 2005. For more details and bibliographic information, see
Section II, Chapter Five, Part One above. More generally on the meaning of nimitta in
Buddhist literature, see Yokoyama 1976b.

The term has a wide range of meaning, and even in the particular context of meditation, its
precise denotation and connotations are not easy to determine. A concise but very useful
discussion of its usage in the SrBh and related texts is found in Schmithausen 1982a, p. 63, n.
15a (also containing referrences to relevant modern studies). In its basic usage, nimitta 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 internalised through meditation or reflection.
This ‘characteristic’ means, to use Schmithausen’s terminology (ibid.), sometimes the actual
form in which the meditation object appears to the yogi (Erscheinungsform des Ubungsobjektes)
and sometimes the mental image grasped from the representation of this appearance (das in die
Vorstellung aufgenommene Bild dieser Erscheinungsform). This mental image can pass through
various stages of refinement. The locus classicus explaining them and how they are produced is
the Vism (see especially, p. 101, § 27 - p.104, § 41).

In what follows, I shall usually translate nimitta as ‘characteristic’. This ‘characteristic’ is
often handled by the meditator as a mental image (wWhether directly perceived or represented) or
as a support for further reflection.

'® Skt. Samathavipasyanapaksyac ca is an ablative followed by ca and not a nominative plural
with ca (i.e., Samathavipasyanapaksyas ca) as construed by Wayman (see also note 7 to Skt. crit.
ed.). The ablative reading is guaranteed by other similar occurrences in the SrBh. We have, for
example, tatra maitribhavanaprayuktenadikarikena bahirdha mitrapaksa<d amitrapaksa>d
udasinapaksac nimittam udgrhya [...] (MS 111b2M; here I follow the edited text in
Maithrimurthi 1999, 281, German tr., 301; cf. Sh 426,20-427,1). The Chinese rendering R ZEE
5 R B8k AR 5h EENHAE may also suggest a similar reading (/2 usually renders locative
but is also used for ablative; cf. BDJ, s.v.). The Tibetan translators may have chosen a less literal
rendering here: zhi gnas dang lhag mthong gi phyogs kyi mtshan ma rnams kyang yongs su zin
par gyur pa ‘having also seized the characteristics of the category of tranquillity and insight’.

19 Skt. prayogam arabhate ‘undertakes the practice’. The term prayoga often has the sense of
‘preparatory practice’, but as clearly stated at the beginning of this pasage, our ascetic has
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already reached a basic level in meditative training. A large part of Yogasthana Il actually
details the preparatory exercises which the yogi is supposed to practise. Now it is time for him
to embark upon the spiritual path proper, whether in its mundane or supramundane variety. It is
true that the yogi has to practice his chosen path in a systematic way, therefore passing through
an intial phase of training (prayoga?), but I think that the word prayoga is used here in a more
general sense, referring to the whole set of exercises which characterise that course of
cultivation. It actually seems that prayogam arabhate simply means in this context ‘starts
practising’ or, to put it more colloquially, ‘gets down to practice’.
29 Skt. purvasamathacaritas seems to imply ascetics who have previously practised only or
mainly tranquillity, i.e., meditative attainments without the insight (vipasyana), i.e., reflection
upon impermanence, etc.
21 This seems to refer to those persons who have keen faculties (cf. Tib. and Ch.) but have not
yet reached the four roots of the wholsesome [factors] (catvari kusalamulani) and probably not
even the aids to liberation (moksabhagiya). On the catvari kusalamulani, see, for example,
AKBh 274,18ff; 342 8ff; and especially, 345,20ff; on the moksabhagiya, see AKBh 349, 2ff.
Wayman understands ‘likewise’ (tatha) as referring to samatha (W 125). I think, however,
that tatha implies here ‘Buddhist followers’ (ihadharmika), who are still at a low spiritual level.
Nothing is said in this passage about the exact stage of the ascetics in question, but most
probably the authors of the SrBh had in mind the category of beginners (adikarmika). At
SrBh-Gr (18) 24, 5-7, a beginner is defined as one who ‘has not [yet] generated the roots of the
wholesome [factors] [which constitute] the aids to penetration’ (nirvedhabhagiyani kusala-
maulani notpadayati).

Saeki Join, the KDK translator of the YoBh, explains this category of persons as ‘those who
have long cultivated meditation and subdued various manifest defilements only by the six
practices 7STT° (p. 134, n. 9). “The roots of the wholesome [factors]” 4R are glossed upon by
the same translator as referring to the catvari kusalamilani V9EfR. The KDK note tells us that
the practioner is at a stage when due to unripe roots of wholesome [factors], he cannot
contemplate Suchness EAN (p. 134, n. 10; see also the addition in the KDK text of P in
square brackets before Z4R). This probably refers to the fact that without ripe roots of the
wholesome factors, the practitioner cannot enter the path of vision (darsanamarga). 1t is not
clear, however, what these six practices 7N{T actually mean in this context. According to the
Kosa, the heat (usmagata), which is the first root of the wholesome [factors] (kusalamula), is
born of the application of the mindfulness to phenomena (dharmasmrtyupasthana) (AKBh
343,11-12), but the latter, as far as I can see, contains nothing related to the ‘six practices’. The
only occurrence of 7N1T in the YoBh is in the Srutamayi bhiumih (T31.353c19), where it
appears to refer to the six recollections (sad anusmytayah) , i.e., recollection of the Buddha 3,
Dharma %, Sangha {8, the practice leading to Nirvana #R{E#&1T (probably silanusmyti or the
recollection of virtue), the practice leading to charity #R&RI1T (tyaganusmyti), and the
practice leading to birth in Heavens @84 KAT (devatanusmyti or the recollection of deities).
These six recollections do not seem, however, to play any important role in the attainment of the
four roots of the wholesome [factors]. The same six recollections are also described in detail in
the Vism (pp. 162-197). In Sravakayana Buddhism, these recollections are generally confined to
lower levels of practice or regarded as collateral forms of spiritual training. In the Vism (101, §
27), for instance, the recollections of the virtues of the Buddha, Dhamma, and Sangha form only
a part of the preparatory techniques for attaining the first absorption (jhana).

See also the different classifications in the Gotrabhumi and Avatarabhiimi of the SrBh,
especially SrBh-Gr 58, 8.

22 An equally possible rendering is ‘a bodhisattva who wishes to attain Awakening in a future
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life but is not yet able to reach it in the present life’. The exact interpretation of this category is
not easy. In a Sra'wakayéna context, which our text presumably reflects, it should refer to the
previous lives of Sékyamuni or any of the former Buddhas. (For the Sarvastivadin
understanding of the term bodhisattva, see the Mahavibhasasastra T27.886¢- 887b; on the
concept of bodhisattva in Srévakayéna Abhidharma, see also Nishi 1975, 165-217.) Another
possibility is, however, to see here a Mahayanist influence and understand ‘bodhisattva’ as
denoting the Path-seekers who postpone their Awakening motivated by their messianic mission.
The latter would better explain Xuanzang’s rendering — Y) ¥ £ ‘all bodhisattvas’ (no
equivalent, however, for —4]) “‘all’ in Skt. and Tib). Of course, it is possible that the MS used
by Xuanzang contained *sarva, but it is not excluded that —4J] is an editorial addition of the
Chinese master. However, even if we take the Chinese rendering as representing the original
reading, a Sravakayanika interpretation is still possible: ‘all’ in the sense of every former
Buddha in his life before Awakening. In passage 3.28.3.3.6. of the SrBh, we also find the plural
buddhas, but this fragment, too, offers no clue as to how the authors of the SrBh conceived of
these Buddhas.

Let us also note that in the Sanskrit text, all these four categories of persons appear in
singular. Stylistically, however, it seemed to me that plural forms sound better in English.
Semantically it appears that in spite of their grammatical number, the first three categories refer
to more than one individual (see especially the first class which though in singular is
accompanied by sarva, leaving thus no doubt that a plural sense was meant). The fourth
category may have a singular reference, but even if we construe ‘bodhisattva’ within a Sravaka-
yanika framework, a plural meaning referring to the former lives of Sékyamuni and the previous
Buddhas is not out of the question.

23 Skt. drsta eva dharme. The phrase frequently occurs in Pali (ditthe dhamme, ditthe va
dhamme) and Sanskrit Buddhist literature. It basically means ‘in this present life’. In their
seminal study on dhamma in the Pali Canon (1920, 99-101), Magdalene and Wilhelm Geiger
discuss the term and translate it as im gegenwdrtigen Leben or bei Lebzeiten. We owe a more
detalied and helpful study on ditthadhamma in the Pali canonical and commentarial literature to
Kunihiko Tasaki (1989). In a very recent contribution, Rishd Hotori (2005) argues that in a
compound like ditthadhammasukhavihara (Pali)/drstadharmasukavihara (Skt.), the
interpretation of ditthadhamma/drstadharma should be that of an impersonal locative absolute
construction: ‘as soon as a situation or condition (dhamma/dharma) is seen or appears’ (p. 153).
It is true that impersonal locative absolute constructions are possible in Pali (see Hendriksen
1944, 43-44; cf. also von Hiniiber 1968, 296-304), but the interpretation proposed by Hotori is
an unnecessary complication and all the occurrences examined by him can be better construed
along the semantic lines dicussed by Geiger and Tasaki (see above).
24 Skt. laukikamargayayin (see note 16 to Skt. crit. ed.). The compound literally means ‘[one]
travelling [proceeding by] the mundane path’.

See also T31.687c. )
25 An adept or (advanced) learner (Skt., Saiksa; Pali, sekha) is in the Sravakayana tradition a
holy or noble person (arya) who has obtained any of the three fruits below Arhatship. The latter
is called a ‘person who needs no more practice’ (lit., ‘non-learner’) (asaiksa, asekha), i.e.,. See
BDJ, s.v. 5%2; Nyanatiloka, s.v. sekha. See also note 28 to Chapter One, Part One above.
2% Tt is difficult to find a proper word covering all the nuances of the Sanskrit kama. It refers
both to sensual pleasures and desires or longing for them. The German language, which allows
for a much richer and subtler word-formation, makes it possible to translate kama as
[sinnlichen] Begierden-und-Geniisse or ‘[sensual] desires-and-pleasures’ (like, for instance,
Sakuma 1990, vol. 2, p. 132). In English, I am afraid, such a compound would sound less
natural. My choice for ‘sensual pleasures’ should, however, be understood as including both
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their enjoyment and yearning for them.

The SrBh is certainly aware of the semantic complexity of the term. This can be seen in
passage 3.28.2.1.2.4. below which makes a distinction between klesakamah (referring to
desires) and vastukamah (meaning the objects of desire).

27 This is how I render Skt. dhyana and Pali jhana. There is no term in English capable of
covering the whole semantic range of the word, and one solution is to leave it untranslated, an
alternative of which I avail myself occasionally. Though unable to escape the pitfalls and
limitations of the traduttore = traditore fate, 1 usually prefer, however, to render the word as
‘absorption’. In his detailed study on jhana in Pali sources, Gunaratana (1985, 3) agrees that
‘absorption’ is the most appropriate translation for jhana which one can find in the English
language. However, he chooses to use this term for rendering appana and leaves jhana
untranslated. It is hard to find decisive arguments concerning the ultimate lexical suitability of
such difficult terms, but I think that ‘absorption’ for dhyana/jhana raises no special problems.
As for appana (though not occurring in this chapter of the érBh), I would prefer ‘complete
concentration’, which is one of the renderings suggested by the editors of CPD, s.v., and PD, s.v.
Or a term like ‘fixation’ employed by Pe Maung Tin and Mrs Rhys Davids in The Expositor
(Atthasalini), p. 189 (translating Dhs-a 142), may represent an alternative worth considering.

28 Skt. <sa>samapattyupapattika (as clearly expressed by the prefix sa-) refers to the double
aspect under which meditative states are understood in Buddhism. On the one hand, they are
mental attainments (samapatti) of different levels of consciousness obtained through meditation.
On the other hand, they represent the birth (upapatti) in an cosmic sphere corresponding to the
level of meditation attained. See AKBh 432, 4-5: dvividha dhyanani samasato dvividhani
dhyanany upapattisamapattidhyanabhedat. The correspondence between the meditative
attainments and the different existential planes or Heavens is detailed in sections 3.28.6.-
3.28.6.6. below.

We also find the compound samapattyupapatti at AKBh 36, 17-18, and the similar
upapattisamapattitah at AKBh 434, 1. A practically identical synonymous pair in the AKBh is
dhyanasamapatti and dhyanopapatti. At AKBh 190, 21-22, we are told that there is an exact
correspondence between the shortcomings (apaksala) of the absorption levels (dhyana) and
those of their corresponding existential realms. These shortcomings refer to the psychological
imperfections accompanying the first three absorption levels which, though clearly superior to
the realm of sensual pleasure, hinder, nevertheless, the attainment of the complete mental
serenity experienced in the fourth dhyana. Early Buddhist sources actually describe the first
three jhanas as unstable or agitated (i7ijita) and declare only the fourth absorption to be stable or
non-agitated (anifjita) MN 1 454-455). AN V 134-135 uses the metaphorical term ‘thorn’
(kantaka) to denote the shortcomings hampering the meditative attainments (cf. also Poussin vol.
3, p. 107, n. 1; vol. 5, p. 161, n. 2). AKBh lists eight such shortcomings (AKBh 441, VI.11).
The AKBh also discusses three types of acts (karman), i.e., meritorious (pusiya),
non-meritorious (apufiya), and non-agitated or stable (@nejya or anenjya; Tib. mi gyo ba; Ch. 1~
H)). The latter refers to the retribution in the upper realms of material (rijpavacara) and
immaterial (aripyavacara) existence (cf. AKBh 227ff). On the other hand, the AKBh admits
that there are differences in the feelings (vedana) experienced in the meditative attainments and
the feelings (vedana) experienced in the corresponding cosmic realms (tat kim ya
dhyanasamapattisu vedand ta eva dhyanopapattisu | netyaha | AKBh 441, 20-21) (see also
AKBh p. 442, VII.12).

29 Skt. akimcanyayatana. This is the ‘station’ or ‘base’ (dyatana; see note 136 below)
corresponding to the seventh absorption. The ascetic obtains detachment from a dhyana- or
arupya-level by observing its coarseness, i.e., its imperfections compared to the superior
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contemplative state. For the ascetic proceeding by the mundane path, however, this cannot
happen with regard to the eighth attainment of neither ideation nor non-ideation
(naivasamjfianasamjriasamapatti). Detachment from this level corresponds to Awakening, and
this can be achieved only by practising the supramundane path. The AKBh 366, 10-12 makes
this clear: lokottarena vairagyam bhavagrat || 45¢ || na laukikena. kim karanam? tata ardhvam
laukikabhavat svabhumikasya capratipaksatvat. (Both Pradhan and Shastri (p. 974, 11. 4-5) read:
va pratipaksatvat. The text must, however, be emended as suggested above. The Tibetan
translation runs as: de’i gong na jig rten pa med pa’i phyir dang | rang gi sa pa’i gnyen po ma
yin pa’i phyir ro | (P Ngu 32al). Cf. also T29.127a25-6: B #RaE{R B #i#. The necessity to
emend pratipaksatvat to apratipaksatvat is also pointed out by Hirakawa (Corrigenda in
AKBh-I vol. 1, p. 435) and Griffiths (1983, 297, n. 199). Pradhan’s reading can be explained as
mis-deciphering va instead of ca (ca+a®), the two aksaras being virtually identical. Tib. dang
[...] gnyen po ma yin pa’i phyir ro clearly suggests that the original must have been
capratipaksatvat, a reading which actually fits the context better) ‘[It is] by the
supramundane [path that the ascetic obtains] detachment from the summit of existence ||
45c¢ || Not by the mundane [path]. Why? Because there is no higher mundane [realm] and
because [one stage] is not a remedy [to the defilements] pertaining to its own stage.” (cf.
Griffiths’ s translation, p. 297; see also Griffiths 1983, pp. 292-294: bhavagra on the
supramundane path, and pp. 296-302: translation of the whole passage; Lamotte tr. 1944-1980,
vol. 1, p. 1035, n. 1; pp. 1035ff; Poussin, vol. 4, p. IX).

39 Skt. asamjfiisamapatti “attainment of non-ideation’or ‘attainment of unconsciousness’. Cf.
Poussin vol. 1, pp. 198-213: very detailed discussion in relation to nirodhasamapatti; p. 200, in
relation to bhumi of apramana; p. 310, in relation to alambanapratyaya); vol. 2, pp. 122-3, in
relation to rebirth; vol. 3, p. 200, in relation to vipaka. Cf. Griffiths 1983, 255fF; 306; 311; 584.
Mochizuki, vol. 5, p. 4838. For the SrBh treatment of this concept and practice, see section
3.28.4.2. below. Cf. also notes 244 and 245 below.

31 SKkt. abhinirhara. In the sense of ‘generation, accomplishment, production’, abhinirhara,
abhinirharati, etc. are often used in relation to abhijiia (e.g., SadPund 141, 11£f), samadhi (e.g.
BoBh 141, 23-24; 175, 10-11).

%2 The pafica abhijiiah or abhijfianani (see note 22 to Skt. crit. ed.) are the first five in the
standard set of six supernatural knowledges or faculties (sad abhijfiah). The Kosa lists them as:
miraculous powers (rddhi), divine ear (divyasrotra), knowledge of [others’] ways of thought
(cetahparyayajiiana), recollection of one’s own previous lives (purvanivasanusmrti), and
knowledge of the death and birth [of all sentient beings] (cyutyupapadajiiana) (also known as
divyacaksuh or ‘divine eye’). These five faculties can also be obtained by ordinary people
(prthagjana). A sixth abhjiia called the ‘knowledge of the destruction of contaminants’
(asravaksayajfiana) is attainable only by the Noble Ones (arya). Cf. AKBh 421, 6ff; Poussin vol.
5, p- 971f; BoBh 58; MVyut §§ 14-15; Mochizuki 1933, vol.2, 1261; vol. 3, 2080-1; vol. 5, 5060
(especially as it occurs in PPUpad). See also passage 3.28.5.1. and relevant notes below.

33 MS reads here: tatha asamjiisamapattih | dhyanasamapattisarmnisrayena ca abhijiananam
paficanam abhinirharah. Wayman (p. 126) reads and emends as follows: tatha
asamjriisamapatti() dhyanasamapatti(m) samnisrayenabhijfianam paficanam abhinirharah
(my underlying). His translation of this sentence is: ‘so also as the accomplishment of the five
supernormal faculties (abhijiia) by taking recourse to non-ideational equipoise and to dhyana
equipoise’ (ibid.). Wayman’s understanding appears to be that the accomplishment of the five
supernormal faculties is based on the ‘non-ideational equipoise’ and ‘dhyana-equipoise’. While
the latter is doctrinally correct and apparently implied by our text here, asmjiisamapatti does
not appear to play any role in obtaining the five supernatural faculties. According to the ABKh
(422, 2), ‘the five supernatural faculties depend on the level of the fourth dhyana’ (paricabhijfiah
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caturthadhyanabhiimikah) (= Ch. RilZ TLiEMKUFRE, T29.143a3-4). The Kosa continues then
with a passage explaining why their basis cannot be the four immaterial attainments. See also
SrBh, passage 3.28.5.1. and note 251 below. It is true that the asmjfiisamapatti is not an
immaterial attainment, but neither can it be equated with a material dhyana (though it is
obtained on the basis of the fourth absorption). The interpretation ‘non-ideational equipoise’ and
‘dhyana-equipoise’ is therefore doctrinally problematic.

Besides, there are linguistic reasons pleading against such an emendation. The Skt. MS
clearly has the nominative singular form of asamjrisamapattih and, equally important, it
contains ca, which Wayman does not read. The syntactic position of ca actually renders
Wayman’s reading quite unlikely. The Tib. version also appears to understand only the
supernatural faculties as being dependent upon dhyana: bsam gtan la brten nas mngon par shes
pa Inga. It is not impossible to construe the preceding de bzhin du ‘du shes med pa la snyoms
par ‘jug pa dang as a juxtaposed phrase connected with bsam gtan by dang, but I find this
reading improbable here. The whole sentence contains many noun phrases connected by dang,
and de bzhin du ‘du shes med pa la snyoms par ‘jug pa dang is only one of them.

The Ch. translation reads: X{K#FREERES | EEES R B H MBS Furthermore, based
upon absorptions, [the ascetic] can trigger the attainment of non-ideation, etc. and generates the
five supernatural faculties’ The rendering contains some elements different from the Skt. First,
we notice the presence of % ‘etc.’, which probably refers here to the nirodhasamapatti (see
section 3.28.4. below, where it forms a pair with the asmjfiisamapatti). Second, Xuanzang seems
to read dhyanasamapattisamnisrayena as referring to both asamjfiisamapatti and abhijiiana. 1t is
true that the attainment of non-ideation is based on the fourth dhyana (e.g., AKBh 69, 4-5:
dhyane’ ntye || 42 ||: antyadhyanam caturtham tatparyapanna ‘sau nanyabhumika), but though
Xuanzang’s understanding is doctrinally possible, the extant Sanskrit original of our S$rBh
passage does not support such a reading. The position of ca excludes this reading, and the only
way to make abhinirharah refer to asmjfiisamapatti is to hypothesise that Xuanzang’s MS read:
*tatha asmjrisamapatter dhyanasamapattisamnisrayena abhijiiananam ca paficanam
abhinirharah (with asmjfiisamapatti in genitive and ca after abhijiiananam). Anyway, the extant
Skt. text (as well as the Tib. version) makes perfect sense and require no emendation.

34 Literally, the sentence reads: ‘The yogi intent upon [achieving] detachment from sensual
pleasures attains detachment from sensual pleasures by means of the seven contemplations.’

Furthermore, the prefix anu- of the verb anuprapnoti probably carries here a nuance of

gradualness (cf. Tib. rjes su thob, which faithfully renders the prefix anu = rjes su). The
connotational value of the verb is: ‘the yogi [...] gradually attains [...]".
35 The seven contemplations are a praxis-related model peculiar to the SrBh (see also SrBh-Gr
(18), 10). References to these contemplations in other parts of the YoBh or later Buddhist
sources appear to rely, directly or indirectly, upon the SrBh. For instance, we find them alluded
to in verses 48B-51 of the Abhiprayikarthagatha. The Nirdesa commenting upon these verses
clearly identifies the practice with the seven contemplations: atra laksanapratisamvedyadibhih
saptabhir manaskarair laukikalokottaramargavisuddhya sopadhinirupadhinirvana-
phaladhiprajiiam siksavisuddhih paridipita (Maeda 1991, 91; for the whole context, see pp.
90-92; cf. also Wayman 1984, 357; translation and commentary, pp. 365-6). We also find the
seven contemplation in the SamBh (115, 3-5; see also pp. 119-120) and also briefly discussed
in the Vinis$ (T31.692b10-16).

The seven contemplations are also seen at AbhSam 68, 22-69, 1, and AbhSamBh 80, 4-30
(both passages are also edited and translated in Griffiths 1983, 426-434). In these texts, they
are similarly described as being employed to obtain the four absorptions and the subsequent
attainments: saptabhir manaskaraih prathamam dhyanam samapadyate evam yavan
naivasamjiianasamjiiayatanani ca (AbhSam, quoted after Griffiths 1983, 427). As Griffiths notes
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(1983, p. 429, n. **; cf. also p. 359, n. 39), the corresponding AbhSamBh passage appears to
summarise the main points related to the seven contemplations in the SrBh and sometimes make
use of some parts of it verbatim. Actually, Xuanzang’s translation of this passage is preceded by
a short note (probably added by the Chinese master?) clearly stating the parellelism: ‘The
detailed explanation [of the seven contemplations below] is like [in] the final Yogasthana of the
Sravakabhimi® [t 53 BIAE R R B{NBE (T31.736b26). The Xianyang lun contains a v
parallel description of the seven contemplations, which is edited, translated, and annotated in
Choi pp. 77-86. The direct source of this passage in the Xianyang lun is, no doubt, the SrBh.
Tsong-kha-pa, making direct references to the SrBh, also mentions the seven contemplations in
his magnum opus, the Lam rim chen mo (Kelsang and Odani, ed., p. 111, 1l. 11-18; see also
Wayman 1997, 165-170).
3% These six aspects are also expounded in detail in Yogasthana II (MS 99a2M-99a7M; Sh
368,10-370.2; W 111-112).
37 The SrBh often uses vastu in such contexts to refer to the inner-outer distinction. See, for
example, a similar pattern in the discussion of the category (paksa) of friendliness (maitri) (Skt.
passage edited at Maithrimurthi 1999, p. 278, 1I.2.B.; Tib. passage at ibid., p. 287; German
translation at ibid., p. 297; see also ibid., p. 297, n. 5). Although our text is not clear about this,
this distinction seems to be parallel to the dichotomy between defilement sensual pleasures
(klesakamah) and object sensual pleasures (vastukamah), which is made in the next passage (see
also note 38 below).
%% I construe ‘defilement sensual pleasures’ (klesakamah) and ‘object sensual pleasures’
(vastukamah) as karmadharaya compounds. Rather than two types of sensual pleasures,
klesakama and vastukama denote different aspects of kama: the former stresses the defiling
nature of the sensual pleasures, while the latter emphasises the external objects at which they are
directed. A similar understanding is seen in the Mahaniddesa ad Sn 766 (Kamasutta). kama ti
uddanato dve kama, vatthukama ca kilesakama ca (Nid I 1). The commentary continues by
defining the sensual pleasures [consisting in] objects (vatthukama) as ‘pleasing visible objects,
pleasing sounds, pleasing smells, pleasing tastes, pleasing tangible objects’ (manapika ripa,
manapika sadda, manapika gandha, manapika rasa, manapika potthabba). It then enumerates
concrete objects which could entice sensual pleasures, ranging from carpets (attharana) and
clothes (papurana) to royal cities (rajadhaniyo) and kingdoms (rattham). To sum up, ‘sensual
pleasures [consisting in] objects are whatever objects which may lead to lust’ (yam kifici
rajaniyamh vatthu, vatthukama) (Nid I 1). As to the kilesakama, they represent a long list of
synonyms or quasi- synonyms of sensual pleasures: ‘the wish is a sensual pleasure [representing
defilement], the passion is a sensual pleasure [representing defilement], the ardent passion is a
sensual pleasure [representing defilement], the [lustful] intention is a sensual pleasure
[representing defilement], [....]° chando kamo, rago kamo, chandarago kamo, samkappo kamo,
[....] (Nid I 2) (A similar definition is found at Vibh 256: chando kamo, rago kamo,
chandarago kamo, samkappo kamo, rago kamo, samkapparago kamo. ime vuccanti kama). The
Nid I -a implies that the synonyms and quasi-synonyms are arranged in a series showing the
growing intensity of sensual pleasures (chandoti dubbalarago. rageti tato balavataro. upari
tayopi raga imehi balavatara; quoted from Chattha Sangayana).

The Cintamayi bhumih also discusses the two types of sensual pleasures in several passages.
In the CintBh (Skt. text found in SrBh MS 27b3M-5M; T30.370a20-29), the elimination of the
object sensual pleasures (vastukama) is defined as ‘clearly perceiving that the vicissitudes of the
householder’s life are like a prison and seeking liberation [instead]’ (I follow the Chinese
translation: ={TETEAK 2 [...] THEFEEMM ERR, FRHEBE, T30.370a20-23).

Renouncing lay life and entering the path of the homeless recluse do not mean, however, that
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sensual pleasures can be eliminatined for ever (Skt.: sa ca bhavaty avitaragah kamebhya(h) MS
27b4L; Ch.: BKEREHR KB T30.370a24). The elimination of the defilement sensual pleasures
(klesakama), on the other hand, refers to the eradication of all sensual pleasures without
remainder (Skt.: asesam kamaragaprahanaya MS 27b4M; Ch.: BA K& ELAET T30.370a26)
by practising spiritual austerities in the wilderness (X #RBREFILAK, Z2/EBEEENE, (X kT8
ER T B EZERIRFE, T30.370a26-28). The text seems to imply that by renouncing lay life
the mendicant is no longer in contact with objects enticing lust. Thus, many of the gross material
temptations encountered in the secular life can be cut off merely by physically separating
oneself from such an environment. The lure of sensual pleasures, however, continues to defile
one’s mind, and this can be eradicated only by ascetic practices (see also T30.376a2-10).

We find in the same CintBh a more detailed definition of the object sensual pleasures
(vastukama) and the defilement sensual pleasures (klesakama). The text subdivides vastukama
in two subcategories: tatra vastukama dhanyam yasyadhisthanam ksetravastu, dhanam ca
yasyadhisthanam hiranyavastu < | > (YoBh MS 137b5) (cf. Tib. D Tshi 259b7-260al; Ch.: =
BRA Z, —EREFTRERRE BE, &M EFTKRE &M EE, T30.387c1-3). ‘Object sensual
pleasures are [those consisting in] grain whose base is [such a] thing [as] the cultivated land and
[those consisting in] wealth whose base is [such a] thing [as] gold.” (Skt. ksetravastu is rendered
into Tibetan as zhing gi dngos po, literally, ‘field-property’ or ‘field-action’, and into Chinese as
HE ‘field-occupation’, i.e., ‘farming’. It should be noted that in Pali the compound khetta-
vatthu can also mean ‘possession of land & goods’ (PED, s.v.). It must be also noticed that in the
second sentence, Tib. has only dbyig gi dngos po, while Ch. adds ‘silver, etc.” after ‘gold’.)
These activities and the attachment to the things which they generate are further detailed. Then,
the definition of the klesakama follows: klesakamah { | } katame < |> ya [MS reads ka, which
hardly makes sense; Tib. gang yin pa suggests emendation to ya] vastukamasvadanusarini [MS
reads: °anusarini, but I emend in the light of Tib.: rjes su ’brang ba’i rnam par shes pa) vijiiane
<’>bhigrddhih [visarga appears to have been added aferwards] yah [Tib. suggests that ca should
be added here] samkalparagah < | > tasya tesu tesu vastu{su}kamesu klesakamena durbalikrte
cetasi tesam  vastukamanam  viparinamad  anyathibhavad utpadyante  parisravah
Sokaparidevaduhkhadaurmanasyopayasah | (YoBh MS 138al) (cf. Tib. D Tshi 260a4-6; Ch.:
S ARE R RERERERKILEREAREESNA, XAERBEISER S DI AL
THt, HREBFBBEBCREARR, REEEBEESEEELL, T30.380c13-18). (Iam
indebted to Prof. Schmithausen for having kindly checked the Skt. MS.) ‘What are defilement
sensual pleasures? [Those sensual pleasures] which are the greed representing the passion [born
of] false discriminations [and arising] on the basis of the consciousness following the relish of
the object sensual pleasures. In his mind, which has become feeble with respect to every object
sensual pleasure [as well as] through the defilement sensual pleasures, because of the
transformation and alteration of these object sensusal pleasures, there arise troubles, sorrow,
lamenting, suffering, dissatisfaction, [and] mental disturbances.’

In its discussion of the two aspects of kama, the Vinis stresses the primacy of the kamaklesa:
it is the defiled sensual pleasures that generate the object sensual pleasures and thus give birth to
much corruption and misfortune (£43 5 &4 TFRAEK, LUAIKIBMEETE AREi4 & BKIEFEARER?
& DUEHSARIE GG, XMERISARREAR AR, SURMSARIE SR, SARRELER,
T30.625b26-29; the discussion continues up to 625c13). The Tibetan translation of the passage
is critically edited in Ahn 2003, 127ff, and its German translation is found at ibid., 309ft.

To-ryun iEf& glosses upon the two aspects as follows: B EIEEk, FLEAEK,
(T42.472¢7) ‘The greed is called defilement sensual pleasure; the five dust[y sense-fields, i.e.,
visible objects, sounds, smells, tastes, tangible objects] are called object sensual pleasures’. In
his subcommentary on the Avatamsakasitra, Chengguan ¥}, who quotes the YoBh, succintly
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describes the two aspects of kama as JEISHIPN, FERKIS, (T36.486b22-23) ‘the defilement
[sensual pleasures] sum up the interior [aspect]; the object sensual pleasures sum up the exterior
[aspect]’. In his Commentary on the Avatamsakasitra (T35.783c27-28), Chengguan also refers
at these two aspects, this time quoting juan 33 of the SrBh. (What I refer to as the
‘subcommenary’ is the Da fangguang fo huayan sui shu yan yi chao K75 B ERISFERHE
#), in which Chengguan expounds {& the meaning #& of the Avatamsakasitra following F&
his own commentary % on this sutra.)

See also passage 3.28.3.1.1. and respective notes below.

39 The noun qualified by sukhasthaniyah, dubkhasthaniyah, and aduhkhasukhasthaniyah must
be ‘sensual pleasures’. Skt. sthaniya means here ‘giving rise to’ (cf. Pali asavatthaniya ‘giving
rise to asavas, CPD s.v.). Xuanzang translates as: JESEZ R, EEZR. ERENEZR or
‘locus suitable for [or: in accordance with] pleasant feelings’, etc. Ch. 5% ‘feeling’ is probably
an editorial addition to make clear that ‘pleasant’, etc. refer to vedana.

*% For the grammatical peculiarity of the compounds with -adhisthana ‘basis of’ in fine
compositi, see Choi 2001, p. 118, n. 336.

41 Skt. samjiia (Pali, saifid) is admittedly difficult to render into modern concepts, but I think
that ‘ideation’ approximates a large part of the broad semantic sphere covered by the term.

The Kosa defines the term in the following way: samjiia nimittodgrahanatmika || 14c-d ||
yavan nilapitadirghahrasvastripurusamitramitrasukhaduhkhadinimittodgrahanam asau samjia-
skandhah. (AKBh 10, 15-16) ‘samjiia has the nature of the grasping of characteristics ||
14c-d ||. This aggregate of samjia is the grasping of characteristics such as blue, yellow, long,
short, woman, man, friend, foe, pleasant, suffering, etc.’ (cf. also AKBh 45, 20-21). Skt.
udgrahana literally means ‘picking up’ or ‘extracting’ and refers here to selectively perceiving
those essential characteristics which define an object or concept. In this sense, I think that it
matches the basic understanding of perception (as opposed to sensation) in modern psychology.
The term is explained in Britannica as: ‘perception, the process whereby sensory stimulation is
translated into organized or meaningful experience’ (vol. 9, p. 279; cf. also ‘Human Perception’,
vol. 25, pp. 481-502). For instance, the physiological reactions in the eye which respond to light,
colour, etc. represent sensation. Integrating and organising these physiological reactions in such
a way as to permit the recognition of the light, color, etc. as representing, say, a picture
constitute perception (see Hockenbury & Hockenbury 2000, 88ff). Though ‘perception’ is often
adopted by modern translators as a rendering for saffia/samjida, the examples given by
Vasubandhu show that the Buddhist tradition construed the term as more complex and
comprehensive than the perception of qualia such as blue. Recognising someone as friend or foe
supposes far more mental operations than a simple colour perception. The same holds true for
pleasure and suffering. This is obviously not a mere reaction of attraction or rejection (which is
usually covered by the concept of vedana), and a samjfia of sukha or duhkha seems to imply a
certain degree of conscious judgement.

In this context, Seyfort Ruegg’s pertinent remarks (1998, 138) on the the unsuitable
translation of sarjfia as ‘perception’ can also be mentioned. Seyfort Ruegg suggests ‘“notion,
idea”, (or eventually, “apperception”)’ (ibid.). Although not a technical term regularly employed
in modern psychology, ‘ideation’ seems to me also capable to convey the wide range of
meanings covered by safifia/samjfia. It may actually be the lack of its precise scientific
definition that makes it possible for ‘ideation’ to accommodate a broad semantic spectrum.

*2 Skt. krodha ‘wrath’ is often used in classical Sanskrit literature with the sense of manifested
or outward anger which is preceded and determined by inner grudge (manyu) (see Hara 2001).
AKBh, 312, 18, defines the term as: vyapadavihimsavarjitah sattvasattvayor aghatah krodhah
‘krodha is anger towards beings or things without malice and without [actual] violence’ (see
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AKVy 494, 13-18, especially for the meaning of vyapada and vihimsa, for the sense of aghata,
see BHDS, s.v.; cf. also Poussin vol. 4, p. 90, translating the term as ‘irritation’). According to
the Abhidharmasamuccaya, krodha has the function of serving as the basis of violent acts such
as taking up the staff, taking up the sword, etc. (see AbhSam 8, 13-14: krodhah katamah |
pratyupasthite apakaranimitte prati[gham]sikas cetasa aghatah | Sastradanadandadanadi-
samrambhasannisrayadanakarmakah || ; on samrambha, see note 71 below; for sastradana and
dandadana, see note 162 below) (cf. also AbhSamBh 7, 13-14). See also note 43 below.

43 Skt. upanaha ‘enmity’ is defined at AKBh, 313, 15, as follows: aghatavastubahulikara
upanahah ‘enmity means repeated [/intense] performance of acts of harming’. See also AbhSam
8, 14-15.

44 Skt. mraksa ‘concealment’. The word is defined by the Kosa as follows: ‘mraksa refers to
hiding [one’s] errors’ (avadyapracchadanam mraksah) (AKBh 312, 20). TrimBh 30, 11ff (=Ms
D14b4-b5), gives a longer explanation but the basic understanding remains the same: ‘mraksa
refers to hiding one’s own errors’ (mraksa atmano ‘vadyapracchadana). Interesting to note that
like our $rBh passage, the TrimBh also associates mraksa with bewilderment: ‘The fact that
mraksa pertains to bewilderment is because of its aspect of hiding’ (mohamsikatvam tu
mraksasya pracchadanakaratvat).

45 The word rendered here as ‘stubborn adherence’ is spelled pradasa in SrBh, AKBh, etc. and
pradasa in MVyut (# 1964), Dharmasamgraha, etc. BWDJ, s.v., and BHSD, s.v., record both
forms as free variants. The edited text of the TrimBh (Lévi, 29,31 and 30,15; Tiwary, 64 and 66)
reads pradasa, but the original MS spelling appears to be pradasa. The MSS used by Lévi (now
catalogued as MSS No. 5-136VI and No. 1-1697VI of the National Archives in Kathmandu)
have been reproduced photographically by Mimaki, Tachikawa, and Yuyama (1989), who name
them MS C and MS D. The word in question occurs in folio 14a, line 7 (Mimaki, Tachikawa,
and Yuyama 1989, pp. 37-38, corresponding to Lévi, 29,31) and reads pradasa. Folio 14b, line
7 (Mimaki, Tachikawa, and Yuayama 1989, p. 39 = Lévi, 30,15) also reads pradasa. On the
other hand, MS I (which is a modern copy of D) apparently emends the pradasa reading of D to
pradasa. It seems that the scribe consistently writes here sa/si for what usually is spelled as sa/si
(Folio 14b, line 7; see also, for instance, MS °dasita and dasi, which is emended by Lévi (p. 30,
n. 2) to °dasita and dasi respectively). These occurrences may attest to a scribal tradition
consistenty spelling the word and other related terms with -s. This is not, however, the only
tradition. The so-called MS J, which is now stored at the Cultural Palace of the Nationalities in
Beijing and contains the Trimsikavijaaptikarikah, spells the word as pradasa (folio 1a, line 6,
Mimaki, Tachikawa, and Yuyama 1989, 159). (Let us note that this is a palm-leaf MS which is
only one folio (recto and verso), and is written in a script very close to the SrBh MS, being most
probably earlier than the MSS C and D of the TrimBh.)

Both forms probably go back to a Prakrit form similar or identical to the Pali palasa/palasa
‘unmercifulness, malice, spite’ (PED, s.v.), a word which was considered by the traditional Pali
commentators as a near synonym of yugaggaha (var. lec. yuddhadhasa) or ‘control, dominance,
domineering, imperiousness’. Vbh-a glosses the word as samadhuraggahanam or ‘taking the
leadership altogether’ (PED, s.v. yugaggaha). We see that the Pali term already was used with
two distinct senses: ‘spite’ and ‘dominance’, which appear to have been also inherited by the
Buddhist Sanskrit tradition. It is hard to determine whether originally two different Middle Indic
roots were at the basis of this word or whether the lexeme was first used with one sense and
later acquired its other meaning. According to the PED, palasa/palasa was Sanskritised as
pratdasa (‘enemy’), which is a frequent phonemic change (on Pali / corresponding to the
Sanskrit d, see also Mizuno 1989, 42). If this is the case, we should take into account the fact
that dasa also means ‘slave, servant’, and this may have reinforced the original Pali polysemy of
the word. As seen from the examples below, one usage evolved into the semantic sphere of
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‘violence’ (linked with dasa ‘enemy’?) and the other into the meaning of ‘adherence’ or
‘dependence’ (connected with dasa ‘slave’.(?).

Now as for Abhidharmic definitions, let us first see the Kosa, which appears to be closer to
the usage of pradasa in the StBh. According to the AKBh 313, 14-15, the word is defined as:
‘pradasa is stubborn adherence to culpable acts [/things]; because of it, one does not accept
well-founded remonstrance’ (savadyavastudydhagrahita pradaso yena nyayasamjfiaptim na
grhnati; Ch. [SERPGEFRE, HHANBUNEFE, T29.109¢9-10). Vasubandhu considers
that ‘pradasa comes from attachment to wrong views’ (dystyamarsat pradasas tu (AKBh 314,
1) ; T REGE (T29.109c8). Drstyamarsa, more usually known as drstiparamarsa, is one of
the five pernicious views (see below note 45).

On the other hand, we have the ‘classical’ Vijnanavadin interpretation of the notion which is
substantially different. TrimBh 30, 15ff (MS D14b7ff.) describes the concept as: ‘pradasa
means hurting by harsh words’ (pradasas candavacodasita) (in the MS spelling: °dasita, which
is read as dasita by Lévi and Tiwary; see above). (BWDJ lists both dasita as a feminine noun
meaning ‘cursing, abusing’, citing MVyut as its source (cf. MVyut # 2109: canda-vaco-dasita:
tshig brlang(s) pos zher ‘debs pa; BS, S R), and dasita as a Prakrit form of damsita < v~
dams ‘to bite’, etc.) The TrimBh continues as follows: ‘harsh words mean extreme insults by
means of exceedingly violent attacks’ (candam vacah pragadham parusyam
marmaghattanayogena) (Lévi and Tiwary insert danda after parusyam). After a few more lines
of lexical explanations, it adds: ‘and being based on anger and spite, its nature is mental
resentment; it, therefore, is just a part of [the psychological factor of] hate and cannot be
distinguished [from it] as a [separate] entity’ (ayam ca krodhopanahapurvakas cetasa
aghatasvabhava iti pratighamsika eva na dravyato bhidyate). In the terminology of the Kosa,
this definition of pradasa as a proclivity for violent insult would rather fall under the category of
vihimsa. (cf. AKBh 313, 16: vihethanam vihimsa yena praharaparusyadibhih paran vihethayate
‘vihimsa means violence, by means of which one hurts others by blows, insults, and so on’; Ch.:
EFE MM EE, B EEITITE %, T29.109¢10-11). TrimBh 31, 13-17 has, nevertheless, its
own concept of vihimsa which is understood as a mental state leading to physical violence
ranging from killing to threatening.

To return to our SrBh passage, its understanding of pradasa seems to be closer to the Kosa.
First, it is not associated with the sensual pleasures giving rise to suffering, like wrath and
enmity. (A ‘classical’ Vijhanavadin understanding would have implied a connection with like
psychological factors.) Second, in the same context, the $rBh speaks of the perversion of view,
with which pradasa is also linked in the AKBh. The latter actually establishes a causal relation:
drstyamarsa generates stubborn adherence. We do not know if the SrBh authors shared a similar
view. Apart from mentioning wrong views in the same context with pradasa, the SrBh does not
elaborate upon the relation between the two factors.

The original meaning of the Tib. ‘tshig pa is ‘to burn’, ‘to glow’, ‘to be in rut’, and was
probably used as an equivalent for pradasa because of the ‘biting” effect of the fire. Modern
dictionaries also give the sense of ‘anger’ or ‘spite’, but this might be a later derivation,
probably due to Buddhist lexical influence. (Goldstein 1994, p. 938, s.v., translates ‘tshig pa as
‘anger’.) BTsh (s.v.) renders the word into Chinese as fE®E or ‘irritation” and has a sub-entry
on the Buddhist meaning of ‘tshig pa based on the Vijhanavadin usage of ‘tshig pa = pradasa.
The Ch. equivalent of pradasa is f, which basically means ‘affliction, vexation’. This word
likewise seems to imply a semantic sphere closer to ‘hurting’.

4% Skt. maya ‘deceit’. The term is explained at AKBh 313, 13 as: ‘maya means deceiving
others’ (paravaficana maya; Ch. FEFEEML, T29.109¢13). TrBh 30, 29-31, 3 (cf. Tiwary tr., 67)
defines the notion using partly similar words: ‘maya is showing non-existent things [as if they
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were really existent] in order to deceive others’ (maya paravaficanaya abhitartha-
samdarsanata) (MS D 15a7-15b1; the MS contains a scribal error: paravacana®; Lévy and
Tiwary spell: paravaricana yabhutartha®). The subsequent explanation centres upon the false
claims of special merits in religious practice made in order to obtain material profit and respect.
Mapya is not different from the combined work of passion (ra@ga) and confusion (moha) (ivam ca
sahitabhyam ragamohabhyam abhitan [...]), and is thus a mere designation rather than an enity
of its own (prajfiaptita eva na dravyata iti (.. .]).

47 Skt. sathya ‘dissimulation’ is defined at AKBh 313, 13-14 as follows: cittakautilyar
sathyam yena yathabhiutam naviskaroti, viksipaty aparisphutam va pratipadyate ‘sathya is the
crookedness of the mind by means of which one does not reveal [things] as they actually are,
[and instead] distorts [facts] or answers in an unclear way’ (Ch.: ZEZ8.( . BHIEREEUNE B &,
BCREIER, B HESETEH,  T29.109¢12-13). (I render kautilya as ‘crookedness’ in an
attempt to stay close to the Sanskrit word which has both the literal meaning of ‘curvature’ and
the derived sense of moral ‘dishonesty’; cf. also the Ch. B which means both ‘to bend’ and
‘wicked, dishonest”).

The TrimBh 31, 3 (MS D15bl-b2) (Tiwary tr., 67-68) says: ‘sathya is the crookedness of
mind comprised in the subterfuge [used] for hiding one’s own faults’ (sathyam
svadosapracchadanopayasamgrhitam cetasah kautilyam). (MS D spells sathyam, which, as
already pointed out in note 45 above, is part of a series of occurrences of sa adopted instead of
sa; MS 1 emends to sathyam). The exact interpretation of °sargrhitam is admittedly not easy,
and this has led to various rendering in modern translations. Though I do not think that
Schelmerei ‘mischeif’ for sathya is the happiest choice, Jacobi’s translation is the most faithful:
Schelmerei (sathya) ist die Ungradheit des Geistes, die in dem Mittel zur Verdeckung eigener
Fehler einbeschlossen ist (Jacobi tr., 1932, 38). Sathya is obviously similar to ‘concealing’
(mraksa), and Sthiramati clarifies what distinguishes one from another. ‘This is why Sathya is
different from the mraksa. This [i.e., the latter] is plainly hiding without resort to [misleading]
speech’ (ata eva sathyam mraksad bhidyate. sa hi sphutam eva pracchadayati na kakva. TrimBh
31,5-6).

The AKBh (314, 1-4) considers that sathya is born of wrong views (drsti). According to the

TrimBh 31,6-7, sathya, like maya, is a mere designation of the combined work of passion (raga)
and confusion (moha). Our SrBh passage does not elaborate upon these psychological categories,
and this precludes a conclusion on its exact understanding. From the little we can infer, it seems,
however, that the SrBh is, once again, somewhat closer to the Kosa tradition. First, it does not
place sathya in the class of sensual pleasures giving rise to pleasure, in which raga is included.
Second, sathya appears in the same context with drstiviparyasa. Things are, however, not so
simple, because the TrimBh associates sathya with both passion and confusion. Besides, the
SrBh itself puts samjriacittaviparyasa in the same category with raga.
4% “Lack of sense of shame’ (ahrikya or ahri) appears to refer here to shamelessness with
respect to oneself, often regarded as different from ‘shameless behaviour’ (anapatrapya) or
shamelessness with respect to others. This is not, however, the only meaning of the pair in
Buddhist literature. Hiri-ot(t)appa, translated by PED as ‘shame and fear of sin’ (s.v. hiri) (cf.
also ahirika, ahirika and anottappa), often appear together in the Pali Canon (MN I 171, SN
I 220,1t34,AN I 78,Ja I 127,206; etc.).

In the Kosa, Vasubandhu discusses two different definitions of the terms. The first one
reflects the traditional understanding of the term (also found in Pali canonical texts) and is
adopted in the AKBh. This does not mean, however, that Vasubandhu rejects althogether the
second interpretation, presented as the opinion of ‘others’. Karika 1I.32a-b says: ‘Disrespect is
ahri; atrapa is not seeing the fear of the blameworthy’ (ahrir aguruta; avadye bhayadarsitvam
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atrapa. AKBh 59; Ch. @A, RIET R MW, T29.21a5). The Bhasya gives then a detailed

explanation of the two terms: ‘a@hrikya is disrespect, irreverence, lack of fear of and obedience
to virtues and the virtuous, [it] is a factor which is the opposite of respect’ (gunesu gunavatsu
cagauravata apratisata abhayam avasavartita dhritkyam, gauravapratidvandvo dharmah.

AKBh 59, 19-20; Ch.: JATH{E R TEE SRR S RAT S SR AT a4 .  RLZ S8
W, T29.2126-8). ‘Blameworthy refers to what is criticised by the virtuous. Not seeing the
danger [of it] is called anapatrapya. Fear [/danger] refers here to the undesired consequences
[of one’s actions], in the sense of “being feared on this account”.” (avadyam nama yad
vigarhitam sadbhih. tatrabhayadarsita ‘napatrapyam. bhayam atranistam, phalam, bhiyate
‘smad iti. AKBh 59, 22-23; Ch. BB LFFIRER LRI PRILFEFRRMRBAE,
W S IR RECE Wi, T29.21a8-10). Skt. bhaya means ‘danger’ as well the ‘fear’
resulting from seeing danger, and Vasubandhu apparently has both senses in mind. After a
discussion concerning whether the compound bhayadarsitva means ‘seeing of the lack of
danger’ (abhayasya darsana) or ‘non-seeing of the danger’ (bhayasyadarsana) (the latter being,
of course, the correct solution here), Vasubandhu also notes another understanding of the two
terms: ‘Others say, however, that @hrikya is shamelessness about [one’s] faults with respect to
oneself, [while] anapatrapya is [shamelessness] with respect to others’ (anye punar ahuh:
atmapeksaya dosair alajjanam ahrikyam, parapeksaya ‘napatrapyam iti. AKBh 59, 26-60,1; Ch.
HERATRL : FAFTESE BB R . BRI, T29.21a17-18). The term
‘others’ is linked by de la Vallée Poussin with the opinion expressed at Dhatupatha 1.3 and
I.399 (Poussin vol. 1, p. 171, n.1). Vasubandhu appears to consider both definitions of the
terms, i.e., ‘disrespect’ and ‘lack of fear of undesirable consequences’ vs ‘shamelessness with
respect to oneself” and ‘shamelessness with respect to others’, as equally viable (AKBh 60, 1-6).
Karika V .48 (AKBh 312-313; T29.109b18-19) says that ahrikya is derived from passion
(raga) and anapatrapya is generated by ignorance (avidya).

In later works, Vasubandhu seems to prefer the second definition of the terms. The
Paricaskandhakaprakarana says: ‘“What is lack of sense of shame? Its nature is not feeling
shame with respect to oneself about one’s committed sins. What is shameless behaviour? Its
nature is not feeling shame with respect to others about one’s own committed sins’ (translated

from the Chinese: Z{AflMi ? 28 : IATEFRNEZEIRIE. BRI 2 58 « RFERT A
Bofth i, T31.849b15-16; cf. also Anacker’s translation from Tibetan, 1984, 69).

The pair also appears in the Trim, and (if Sthiramati’s explanation reflects Vasubandhu’s
own understanding) the definition in the TrimBh is, once again, in conformity with the
dichotomy of shamelessness inwardly or outwardly directed. TrimBh 31, 17 says:
‘shamelessness with respect to oneself on account of [one’s] blameworthy [acts] is ahrikya’
(ahrikyam svayam avadyenalajja.). It then continues with ‘shameless behaviour’ defined as:
‘shamelessness with respect to others on account of [one’s] blameworthy [acts] is arnapatrapya
(anapatrapyam parato ‘vadyenalajja.) (TrimBh 31, 18-19). Sthiramati also explains that the two
proclivities are only convenient designations for the manifestation of passion and ignorance (i.e.,
in the case of ahrikya), on the one hand, and hatred and ignorance (i.e., for anapatrapya), on the
other. “While [it is true that] all incorrect actions are caused by passion, hatred, or ignorance, the
passion and the hatred not operating simultaneously, [ahrikya and anapatrapya] are designated
respectively [i.e., as manifestations of either passion and ignorance or hatred and ignorance];
they do not exist independently’ (ragadvesamohaprakaresu sarvasatkaryaprabhavahetusu
ragadvesayor ayaugapadyad yathasambhavam prajiiapyate, na tu svatantram asti. TrimBh 31,
21-22).

Amongst modern renderings of the terms, Bucknell’s (1984, 16ff.) translation of hiri as ‘sense
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of shame’ and of ottappa as ‘fear of blame’ is worth mentioning here.

49 Skt. drstiviparyasa ‘perversion of view’ is an old Buddhist concept whose history is closely
related to the four applications of mindfulness (Pali, cattaro satipatthanani; Skt., catvari
smrtyupasthanani). We find the concept of view perversion expounded, for instance, at AN 1I
52, 1-7: ‘Mendicants, there are these four perversions (vipallasa) of ideation, of mind, and of
view. Which are these four? Mendicants, regading what is [actually] impermanent as permanent
is a perversion of ideation, of mind, and of view. Mendicants, regarding what is [actually]
suffering as non-suffering is a perversion of ideation, of mind, and of view. Mendicants,
regarding what is [actually] non-self as self is a perversion of ideation, of mind, and of view.
Mendicants, regarding what is [actually] impure as pure is a perversion of ideation, of mind, and
of view’ (cattaro ‘me bhikkhave sanfavipallasa cittavipallasa ditthivipallasa. katame cattaro?
anicce bhikkhave niccan ti sanfiavipallaso cittavipallaso ditthivipallasso, adukkhe bhikkhave
dukkhan ti saffiavipallaso cittavipallaso ditthivipallasso, anattani bhikkhave atta ti
sanfavipallaso cittavipallaso ditthivipallasso, asubhe bhikkhave subbhan ti safifiavipallaso
cittavipallaso ditthivipallasso.)

Buddhist literature usually lists five pernicious views: the view of the existence of a self
(satkayadrsti), the extreme views [of either nihilism or eternalism] (antagrahadrsti), incorrect
views [which deny the Buddhist Truths] (mithyadysti), attachment to incorrect views
(drstiparamarsa), and attachment to [non-Buddhist] rituals and vows [wrongly regarded as
efficacious practices for the attainment of the Awakening] (silavrataparamarsa). We find these
five views, for instance, in the Kosa (karikas V.3 and V .7-8, followed by a detailed
exposition in the Bhasya: AKBh 281-283; see also Poussin, vol. 4, especially, notes to pp. 15-17
for sources and interpretation of satkayadrsti). 1t is in this context that the four perversions are
introduced. ‘The four perversions are regarding what is [actually] impermanent as permanent,
regarding what is [actually] suffering as happiness, regarding what is [actually] impure as pure,
[and] regarding what is [actually] non-self as self’ (catvaro viparyasah: anitye nityam iti,
duhkhe sukham iti, asucau suciti, anatmany atmeti. AKBh 283, 5-7; cf. the AN passage quoted
above). Karika V.9 and its commentary (AKBh 283-284) elaborate upon the relation between
the five views and the four perversions. ‘The group of four perversions [is actually derived]
from three views’ (drstitrayad viparyasacatuskam.) (AK V .9a). AKBh 283, 9-10, explains that
the eternalist fallacy implied by the antagrahadysti can be considered a perversion;
drstiparamarsa includes the perversions of mis-perceiving happiness and purity where such
things do not actually exist; and satkayadysti implies the perversion of believing in a self. The
three causes or principles (karana) which define viparyasa are ‘being perverted’ (viparita; cf
Tib. phyin ci log; Ch.f8l) , ‘[wrong] reasoning’ (nitirana,; nges rtog; #£), and ‘[erroneous]
attribution’ (samaropa; sgro ‘dogs; ). The last quarter of the verse reads: ‘but the ideation
and the mind [are perverted] because of it [i.e., the view]’ (samjfiacitte tu tadvasat) (AK V .9d),
which is commented upon as: ‘It is because of the perversion of view that the ideation and the
mind associated with it are called perversions’ (drstiviparyasavasad eva tatsamprayukte
samjnacitte viparyasav ukte.) (AKBh 284, 2).

On the other hand, the Savitarkasavicarabhumi of the YoBh appears to present a rather
different view on the relation between these three pervasions. The text actually speaks of seven
pervasions which represent the perversions of ideation, view, and mind (samjiiaviparyasa,
drstiviparyasa, and cittaviparyasa) plus the four distortions, i.e., regarding impermanence as
permanence (anitye nityam iti viparyasa), suffering as happiness (duhkhe sukham iti viparyasa),
impurity as purity (asucau suciti viparyasa), and non-self as self (anatmany atmeti viparyasa)
(YoBh 166, 6ff; Skt. and Tib. texts critically edited in Ahn 2003, 74ff; cf. also German
translation in ibid., 188ff). The central role, or at least the initial role in the generation
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mechanism, is played here by the perversion of ideation, which is defined as being ‘the [false]
imagination [with regard to] ideation (samjfiaparikalpa), which takes impermanence as
permanence, suffering as happiness, purity as impurity, and non-self as self’ (yo ‘nitye nityam iti,
duhkhe sukham iti, asucau suciti, anatmany atmeti samjiiaparikalpah; Ahn 2003, p. 74, § 7.2.a;
YoBh 166,9-10; Bhattacharya’s ed. wrongly spells asacau for asucau). It is based upon this false
imagination with regard to ideation that the perversion of view becomes established. ‘What is
the perversion of view? It is that which [leads to] acceptance, consent, determining, [and]
clinging with regard to precisely these [distortions, i.e., impermanence, etc.] thus [falsely]
imagined [with regard to] ideation’ (drstiviparyasah katamah? yat tatraiva tatha
samjiiaparikalpite ksanti rucir vyavasthapanabhinivesah; Ahn 2003, p. 74, § 7.2.b; YoBh 166,
11-12; cf. Ch.: REEEE : BN ZAEF s Bl S T AT $h3% . T30.314b9-11). This, in
turn, serves as the foundation of the perversion of mind. ‘What is the perversion of mind? It is
that which [leads to] defilements [consisting in] passion, etc. with regard to precisely these
[distortions, i.e., impermanence, etc.] thus clung to’ (cittaviparyasah katamah? yat tatraiva
tathabhiniviste ragadisamklesah; Ahn 2003, p. 74, § 7.2.c; YoBh 166, 13; cf. Ch.: .[MEZ&EE :
B A P& IE TS, T30.314b11-12). See also Ahn’s German translation (pp. 188-194)
and his footnotes which contain excellent discussions concerning the historical background of
viparyasa in general as well as the philological problems related to this passage in particular. Cf.
also Schmithausen 1987a, vol. 1 pp. 232-3 and vol. 2, pp. 542-3, notes 1445 and 1446.

To return to our SrBh passage, it is hard to know with certainty what mechanism of
viparyasa the authors presupposed. The association of pleasure-engendering sensual pleasures,
suffering-engendering sensual pleasures, and neither-suffering-nor-pleasure-engendering sensual
pleasures with the three perversions seems peculiar to our text. As a matter of fact, sensual
pleasures which give rise to suffering as well as those engendering neither suffering nor pleasure
appear rather unusual unless qualified. I assume that the former refers to such sensual pleasures
which eventually result in hatred and wrath because of not being fulfilled or creating antagonism
with other living beings. The latter category is not very clear. I conjecture that it implies that
mental states like concealing of one’s faults, etc. do not usually generate by themselves pleasure
or suffering. Such states have only an indirect role in the gratification of sensual pleasures.

The association of the view perversion with the class of sensual pleasures engendering
neither suffering nor pleasure is also difficult to understand. The reason behind it might be that
drstiviparyasa was considered an intellectual category arising from sensual pleasures without
the mediation of rd@ga or dvesa. It may be relevant to remeber here that the Chinese translation
of the SrBh contains an additional element: & BEHKE *mohadhistanah (see Ch. crit. ed.).
This (especially if it reflects the original text) may point to the mechanism underlying the
association of drstiviparyasa with the sensual pleasures engendering neither suffering nor
pleasure. The perversion of view may have been regarded as originating in moha and consisting
in the theoretical incorrect view that kama represents true pleasure (sukha), is lasting (nitya), etc.
On the other hand, citta- and samjfiaviparyasa may have been taken to include some emotional
involvement and hence mediated by passion (kamaraga). We cannot know whether this was
indeed the understanding of the S$rBh authors, but this seems, at least, to be the interpretation
hinted at by Hongjing 5h%. This Chinese scholar-monk, active in the generation following
Xuanzang, wrote his commentary on the YoBh, the Yugie shi di lun shu FADER 3% BT,
sometime during 648-712. The work is no longer extant, but it is frequently cited by To-ryun
(see Yiuki [1962] 1985, 261-262; cf. Chapter Six, Part One). Honjing’s (and apparenly other
masters’) comment upon this aspect reads as follows: HEIZE = : “KFEHEAEN : 1BEKZ L
OEEAR KRR, BIRAEE. OEKED, IR TR REBRBKRERREKRE - K
B R, SEKE, AR RBEUER.” (T42.470c5-9) ‘Master [HonglJing and others say:
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“Concerning the meaning of passion [/lust], the Great Vehicle [/Ji] (?) expounds that since the
perversion of ideation and the perversion of mind [take] passion as [their] basis, this is the basis
of the perversion of ideation and the perversion of mind. Those giving rise to neither suffering
nor pleasure are the basis of confusion up to are the basis of the perversion of view [refers
to the fact that] [the wrong] views arise because of confusion, therefore the basis of confusion is
the basis of the perversion of view.”” (Dacheng KI€ may refer here not to the ‘Great Vehicle’
teaching but to one of the reverential names used for Ji , also called XX (see note 34 to
Chapter Six, Part One above). Furthermore, if the former is the case, then the meaning of ‘Great
Vehicle’ may reflect the usage initiated by Xuanzang, who called his doctrinal position as ‘Great
Vehicle’ XK€ or ‘One Vehicle’ —3€ rather than ‘Yogacara-Vijiidnavada’; see Yoshimura
2003b, 218-220.)

Finally, let us also note that the SrBh does not seem to presuppose the centrality of the
perversion of ideation as the YoBh passage cited above does. Besides, it lists the perversion of
mind together with samjfiaviparyasa, quite unlike the mechanism suggested by the YoBh. And
though the YoBh associates raga, etc. with the perversion of mind, this does not necessarily
mean that its scheme is identical with the one presupposed in our $rBh passage.

%% The set of eight forms of sufferings (astau duhkhatah) consists of birth (jatiduhkham), old
age (jaraduhkham), sickness (vyadhiduhkham), death (maranaduhkham), being conjoined with
what one likes (priyaviprayogaduhkham), being disjoined with what one dislikes
(apriyasamprayogaduhkham), not obtaining what one wishes (yad apicchaya paryesamano na
labhate tad api duhkham), or, in short, the suffering of the five aggregates to which one clings
(samksepena paricopadanaskandhaduhkham) (MVyut § 112) (on the paficopadanaskandhah, see
note 239 below). What the S$rBh calls icchavighataduhkhata and puts at the end of the list
corresponds to the seventh type of suffering in the M Vyut enumeration.

1 Skt. kamopabhogin, which I render rather freely as ‘hedonist’, is often used as an attribute
describing ordinary people (see, for example, BoBh 302, 14). A more literal rendering is
‘[those] enjoying sensual pleasures’ or ‘[those] having [at their disposal large amounts of]
objects [for the gratification] of the sensual pleasures’. The purport of the passage is that even
the happiest life of the most privileged human beings remains inexorably subject to
impermanence and suffering.

®2 Cf. Pali tava-kalika “for the time being; temporary’ (PED, s.v.; PTS Concordance, s.v. vol. 2,
p. 219) and kalika ‘temporal, vanishing’. See also BoBh 27, 1: tavatkalikavihara; and 63, 4-5:
tavatkalikayogena. Xuanzang renders the word as ®[F¥§ ‘temporary’ (the same binome is used
in his translation of the BoBh occurrences above). Tib. brnyan ma for tavatkalika appears to be
rare in the YoBh, the usual renderings being re zhig, dus de tsam zhig, etc. (cf. YoBh-I, s.v. &
F¥). Actually, brnyan ma does not seem to be a very frequent term in Buddhist translations.
Lokesh Chandra records only one occurrence: brnyan ma ’dra = yacittopama ‘like [something]
borrowed’, found in the Rastrapalapariprccha (see TSD Supplement, s.v.) (on yacita, which is a
symbol impermanence, see BHSD, s.v.). Tib. brnyan pa means ‘to borrow’ as well as
‘reflection’, ‘appearance’, ‘image’, etc. It often occurs as an abbreviation of gzugs brnyan,
translating words like chaya, pratibimba, pratibhasa, murti, etc. It is also used in sgra brnyan or
‘echo’. (Cf. also TED, ‘the twelve expressions illustrative of illusion’ s.v. sgyu ma.) BTsh (s.v.
brnyan ma) also gives the meaning of tshab ma ‘a substitute’ (cf. the corresponding Chinese
rendering X% fn). In our SrBh passage, the literal meaning of brnyan ma seems to be: ‘even
the accomplishment of these is borrowed [for a limited time, i.e., not really owned]’.

3 In Buddhist vocabulary, ‘black’ (krsna) refers to what is negative or pernicious. ‘Black’
categories are often contrasted to ‘white’ (sukla) or positive ones. At StBh-Gr (18) 40, 6-13,ina
passage listing different mental factors (dharma) in the context of the four applications of
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mindfulness (smrityupasthana), the pernicious states of mind are described as ‘black categories’
and the wholesome ones are called ‘white categories’ (krsnasuklapaksa) (érBh—Gr (18) 40,
11-12; MS omits paksa but Tib. phyogs and Ch. fi clearly suggest paksa; the editors of
SrBh-Gr (18) have paksya but paksa makes, I think, a better reading). ‘Black and white
categories’ are explained as ‘corresponding to defilement and purification’
(samklesavyavadanapaksyah) (SrBh-Gr (18) 40, 12-13).

% These eight comparisons, phrased slightly differently, also appear as stanzas 46-47 of the
Abhiprayikarthagatha in the Cintamayibhami of the YoBh. For Skt. text and translation, see
Maeda 1991, 89-90; Wayman 1984, 356 and 365. For Tib, see also P Yi 42a7ff; Ch. is found at
T31.366¢23-26 (verses),; 369c10-23 (Nirdesa); 766¢1-7 (commentary). Cf. also W 127 and
KDK, p. 136, n. 14 and n. 15.

In the Abhiprayikarthagathanirdesa, it is explained that ‘the detrimental nature [of the
sensual pleasures] is indicated by mentioning the [eight] similes [which are] well-known to the
whole world’ (sarvalokaprasiddhair upamopanyasair adinavatvam darsayati) (Maeda 1991, 89)
(Maeda has sarvalokasiddhair, but the YoBh MS 112a3 reads as above; cf. Tib. grags pa). (I am
indebted to Prof Schmithausen for checking the YoBh MS). The Nirdesa actually explains these
similes as being concrete illustrations of the eight detriments (astav adinavah) of the sensual
pleasures which form the subject of gathas 44-45 of the same text (Maeda 1991, 89). The SrBh
(see passage 3.28.2.1.2.2. above) also speaks of five detriments of pleasures, which are, however,
only partly similar to the astav adinavah and are not likened to the eight similes.

As far as canonical antecedents are concerned, Pali texts (e.g. Vin II 25-26, MN 1 130,
AN I 97) contain references to ten similes for pleasures. Seven of them are identical with the
comparisons employed by SrBh; one likens pleasures to the head of a snake (sappasirupama),
which corresponds to the venomous snake in our text. The other two compare pleasures to a
slaughter-house or, according to CPD (s.v.), a butcher’s knife and chopping block
(asisunupama) and to an impaling-stake (sattisulupama). (Cf. also Nidd II 71; Sn 61; Dhp
186; Th 2 and 358; Ja II 313; Vism 124; etc.).

The last simile in our $rBh passage needs some further clarifications. The Tibetan rendering
is shing kim pa ka’i ‘bras bu or ‘kimpaka fruit’, which corresponds to neither the Sanskrit MS
nor the Chinese translation. Kimpaka or Trichosanthes palmata is explained by
Monier-Williams as ‘a Cucurbitaceous plant’ or its ‘fruit’ (MW, s.v.; cf. also PW, s.v.; BWDJ,
s.v.; TED, s.v. kim pa ka, which gives the scientific name Cucumis colocynthis alongside with
Trichosanthes palmata). Kimpaka as a metaphor of the transience and deceptiveness of sensual
pleasures is a well-known Buddhist image (cf. also TED, s.v. kim pa ka). Monier-Williams
describes the kimpaka fruit as being ‘of a very bad taste’, but the Buddhist canon seems to share
a quite different view. The Kimpakka-jataka (Ja 1 367-369) gives a fairly detailed description
of the fruit which the Buddhist author(s) had in mind. In Chalmers’s translation (Ja I tr., pp.
212-213), which renders kimpakka literally as ‘what-fruit’, its description reads as follows: ‘In
form, smell and taste, its trunk, boughs, leaves and fruit resembled a mango’ (p. 212). The text
also says: “Very fair to view is the What-tree, very fragrant and sweet; but when eaten, it racks
the inwards and brings death’ (p. 212). The Tibetan translation of the SrBh would rather seem to
presuppose such an image. This actually fits better kimpaka as a metaphor for pleasures, which
may outwardly seem ‘fragrant and sweet’ but once enjoyed, ‘rack the inwards and bring death.’
Let us also notice that the word kimpaka also means ‘childish’ and ‘stupid’, which most
probably added a paronomasic effect to the simile.

Concerning the Trichosanthes palmata (mentioned by Monier-Williams), it would seem
rather unlikely that such a plant can grow in Tibet since no member of the family Cucurbitaceae
‘tolerates frost or cold’ (Britannica, vol. 3, p. 777). We could surmise that the addition of
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kimpaka by the Tibetan translation team is rather improbable since the name of the plant would
have brought no botanic familiarity to most of the local readers and audiences. It is hence more
plausible to suppose that the MS used by the Tibetan translators contained an extra compound:
*kimpakavrksaphala.

®5 Grammatically, paryesamana and paryesana ‘striving after’ are forms derived from the
paryesate ‘examines’, a verb frequently used in our chapter (for a list of the verbal forms of es/is,
see Gotd 1993, 124-128). The verb basically means ‘to seek’, and this leads to different
connotations, as actually illustrated in our passage. On the one hand, we have seeking for
pleasures, which is precisely the act which the ascetic wants to renounce. On the other hand, we
have seeking for the very essence of these pleasures, i.e., examining them, which becomes the
method of eliminating the sensual pleasures. The Ch. translation actually makes a distinction in
this respect: it renders the former as 183K and the latter as .

5% This refers to SrBh MS 46a7M-47a2M; Sh 78, 2-81,5; StBh-Gr 120-125; W 141-143 (Engl.
tr, pp. 151-153) (Tib.: P 36b4-38a6; D 30b5-32a3; Ch.: T31.408b14-409a6). (Cf. also
T31.625b26ff). The passage in question belongs to the section on moderation in eating (bhojane
matrajiiatd), and the term used here is Skt. adinava (Tib. nyes dmigs; Ch. 18%8) ‘detriment’,
‘disadvantage’, ‘evil consequence’, ‘danger’, ‘wretchedness’, etc. (cf. also CPD, s.v.; PD, s.v.).
The types of detriment linked to striving after food are classified into the following six
categories: (1) the detriment generated by hardships and adversities such as cold, heat, etc.,
which one has to go through for earning (samudanana) one’s food; (2) the detriment generated
by the efforts which one has to do for protecting (@raksa) one’s goods from robbers, etc.; (3) the
detriment generated by the disruption of the affective relations (snehaparibhramsa) between
human beings, whether members of the same family or people not related to oneself, over the
sharing of the food; (4) the detriment generated by the king’s non-contentment (atrpti) with his
territory and the ensuing war with other lands; (5) the detriment generated by the state of
servitude (asvatantrya) of soldiers who have to risk their life for the king; and (6) the detriment
generated at the time of death by one’s regret over one’s evil deeds (duscarita) and their actual
karmic retribution which will result in rebirth in hell, amongst hungry ghosts, or as an animal.
The detriment caused by earning or, to be more precise, accumulation (samudananakyta)
appears to correspond to the suffering generated by striving (paryesanakrta) in our passage. For
the rest, the terminological parallelism is evident.

7 Skt. kaman pratisevatah; see also kaman [...] pratisevamanasya below. The verb patisevati
is often used in this sense and collocation in the Pali Canon (cf. PTS Concordance vol. 3, p. 102;
especially, kame patisevante, MN 1 504, 34; see also kamanam [...] adinavari ca nissaranan
ca yathabhutam viditva in the same passage at MN 1 504, 28-30). Cf. also BHSD, s.v.
pratisevati, ‘te, which also adds that the verb is ‘sometimes written °sev®’.

®® There are several sets of five detriments (pafica adinava) occurring in relation to different
concepts in the Pali Canon (see PTS Concordance, vol. 1, p. 318). On the wisdom generated by
observing the detriments (@dinavanupassanariana), see Vism 555-558.

9 Cf. Vin I 25; 26; MN I 130; AN Il 97: appassada kama vutta Bhagavata
for pleasures, out of which eight are identical or almost identical to the ones found in our
passage. See also note 54 above.

9 1 read the Sanskrit original as alarita va trptita va paryaptita va (see Skt. crit. ed.). This
appears to be the best way of keeping the number of detriments to five, as announced by the
Exalted One at the beginning of this paragraph, and it is also supported by a parallel passage in
the Xianyang lun (see note 63 below).The lack of ‘sufficiency or satisfaction or satiation’ forms,
most likely, one class of adinava. For the counting of the five detriments, see note 63 below.
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®1 Skt. has: anena paryayena, but Tib. and Ch. seem to read here: *anekaparyayena ‘in a
variety of ways’. Literally, Ch. LA#£&F5 means ‘in an infinite number of ways’.

®2 1 take vadami as part of this sentence and not as referring to the whole statement by the
Exalted One in this paragraph. See also Choi 2001, p. 120, n. 358 and pp. 120-1, n. 367.

®3 The parallel passage in the Xianyang lun (T31.514b25-29; edited and translated in Choi
2001, 79-80) clearly shows how to count the five detriments: X it S : MM B LFHERE 1L
BE, —. DI, . EARESHE LN, ZERE, = BaKEERER, Bk,
R, M, BEsREHGIER, I, BEKEEERE, Inour SrBh passage, this yields the
following way of counting:

1. sensual pleasures have little flavour

2. [beget] much suffering, much detriment

3. there is no sufficiency or satisfaction or satiation

4. [lead to] accumulation of fetters

5. there is no evil and unwholesome act whatsoever which one will not commit [for them].
In the Skt. original, there are no formal devices marking each detriment, but the Tib. and Ch.
offer good (albeit imperfect) clues regarding their counting. With the exception of the first
detriment, the four other adinavas are connected by dang in Tib. and introduced by X in Ch.
(but it must be noticed that [...] smad pa dang in Tib. and XAXFEEK [...] WEHHE in Ch. are
misleading in this respect.)

The theme of the insatiable nature of sensual pleasures is very old in Buddhist literature. See,
for instance, Kamasutta (Sn 766-771); Kamajataka (Ja No. 467), especially Bodhisatta’s verses
describing the human proclivity for never-ending craving (Ja IV 172-173); etc.
®4 Skt. bahusadharana literally means ‘common to many’ (cf. MW, s.v.). Sadharana placed in
fine compositi means ‘common to’, ‘similar with’, etc. See, for instance, BoBh 152, 12:
sravakasadharanam [...] rddhim ‘supernatural power in common with the disciples’; 343, 1-2:
sarvavatavahasadharana ca bhavati ‘and it is common to [/similar with] any blow of wind’
(MS: °sadharanac ca bhavati). Bahusadharana in our passage obviously refers to pleasures, but
it is hard to determine precisely to which aspect of pleasures it actually alludes. Probably, it
refers to the fact that indulgence in pleasures is a common characteristic shared by many (most
of the) sentient beings, with the connotation of ‘vulgarity’. Maeda (1991, 89-90) translates it as
%< %#3F35Z L ‘having many in common’. Wayman’s rendering is ‘having many
cohorts’ (1984, 365). Both translation do not convey, however, what exactly pleasures have in
common. The Nirdesa is not very helpful in this respect. It links this disadvantage with the
simile of the chunk of meat: bahusadharana mamsapesyupamatvat ‘[pleasures] are common to
many because of their being like a chunk of meat’ (Maeda ed. 1991, 89).
®° Wayman (1984, 365) translates this and the phrase immediately preceding as, ‘They should
be avoided by illustrious persons and quickly brought to destruction’. Skt. ksipram
vilayagaminah appears to refer to the ephemeral nature of pleasures unable to bring a
true-lasting state of satisfaction and happiness. Tib. and Ch. also point in the same direction of
understanding.
®% The compound balalapana (on the various spellings of the word, see note 53 to Skt. crit.
ed.) ‘deceiving fools’ as well as the adjective ullapana (Pali, ullapana) ‘deceitful’ is often used
in Buddhist literature to describe the nature of the sensual pleasures and worldly existence. For
an almost identical passage at MN II 261, which also spells balalapana, see note 67 below.
The term is also used at Thi 357: ummadana ullapanad kama ‘maddening, deceitful are
pleasures’; LalVis Vaidya ed. 176, 23 (= Lefmann ed. 212, 14): kama [...] ullapana
riktamustivad asarah ‘pleasures [...] are deceiving, with no value, like an empty fist’; LalVis
Vaidya ed. 140, 25-141, 2 (ver. 98) (= Lefmann ed. 176, 4): samskara [...] mayopama
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cittamohana / bala-ullapana riktamustivat (Mitra reads the last compound as ulka mustivat,
Lefmann and Vaidya, on the other hand, have ukta mustivat, but both readings are very unlikely;
cf. the passage above as well as BHSD, s.v. ullapana and rikta-musti) ‘the conditioned factors
[...] are like an illusion deluding the mind, are like an empty fist deceiving the fools’; RastrPar
39, 13: balollapanam samsararatinirasvadam rajyasukham ‘royal happiness [which is]
deceiving [only] fools, [containing] worldly delight without any [true] taste’; DasaBh Kondd ed.
82, 13 (= Rahder ed. 43, 6-7): sarvasamskrtam [...] balalapanam iti yathabhutam prajanati
‘[the bodhisattva] knows all conditioned existence as it really is: [...] deceiving [only] fools.’
(Edgerton, who also refers to this occurrence in Rahder’s edition, suggests that here
ballollapanam should be read instead of balalapanam; see BHSD, s.v. ullapana.)

®7 There is a parallel passage in verses 44-45 of the Abhiprayikarthagatha: atriptikarakah
kama bahusadharanas tatha / adharmahetavas caiva tatha trsnavivarddhakah // satam
vivarjaniyas ca ksipram vilayagaminah / pratyayesv asritah kamah pamadasya ca bhumayah //
(Maeda 1991, 89; Wayman 1984, 356; Engl. translation of the verses and commentary is found
at p. 365); cf. Ch.: AL EL REFTIAE RIFERE EERAK BEFTERE &
B LFERRBE  ERATHKIL, T30.366c19-22; commentary at T30.369¢4-9).

We also find a close parallel of the final part of this passage at MN II 261, 25-26: anicca,

bhikkhave, kama tuccha musa moghadhamma, mayakatam etam, bhikkhave, balalapanam
(According to the PTS editors (MN II p. 261, n. 6), the Mandalay MS and King of Siam’s
printed edition read: mosadhamma instead of moghadhamma; cf. also &5 in Ch. parallel
below). The corresponding Chinese Madhyamagama text reads: AREMEE . EHB. 5. 282
S, BESML, BEEEEE (T1.542b6-7). Actually, this precedes the passage which appears
to be quoted in the next sentence (see note 73 below), This suggests that SrBh authors probably
cited or at least drew heavily on this canonical text.
8 Skt. nivapa (same in Pali) is polysemic. It means ‘seed or sown field; offerings, especially
oblations to the departed ones; throwing down, killing’, etc.. In our passage, Buddhist
intertextuality strongly suggests the sense of ‘crops or field sown by Mara’. The locus classicus
is the Nivapasutta (MN 1 151-160), where the Exalted One makes use of the simile of four
deer herds lured by the fodder found in crops (nivapa) sown (nivapati) by a sower (nevapika) (p.
151) (in the Chinese translation of the sutta, which is discussed below, the word appears to be
understood as ‘hunter’ ). Three herds cannot resist the temptation and end up being caught
by the sower. The fourth one, however, manages to escape by making their lairs far from the
sower’s fields and not encroaching upon his crop. The Exalted One explains, ‘“Crop”,
mendicants, is a term for the five strands of pleasure. “Sower”, mendicants, is a term for Mara,
the Evil One’ (nivapo ti kho bhikkhave paricann’ etah kamagunanam adhivacanam. nevipako ti
kho bhikkhave marass’ etam papimato adhivacanam.) (MN 1 155). Then he speaks of four
types of recluses and brahmans (samanabrahmana). The first three cannot resist the temptations
of the ‘worldly things’ (lokamisa) (amisa also meaning ‘food’) and become entrapped by Mara,
the evil ‘sower’. The fourth type, however, succeeds in blinding Mara (andham akasi maram)
and transcending the attachment to the world (tinno loke visattikam) by staying aloof from
sensual pleasures. This is achieved by practising jhanas which culminate in the eradication of
the contaminants (@sava) by wisdom (pa#ifia) obtained after the attainment of the cessation of
ideation and sensation (safifiavedayitanirodha) (p. 160).

The Tibetan translators probably had this sense of nivapa in mind, for which they chose gzan
ma (Tib. gzan pa means ‘food, hay’ or ‘to devour, to consume’). Things seem to be different
with the Ch. {¥ ‘dwelling’, which suggests nivasa or ‘dwelling’ rather than nivapa. One cannot
rule out that the Chinese reading may have been the original reading. It would imply the usage
of parallel expressions with cumulative effect: marasyaisa gocaro, marasyaisa nivapo ‘the very
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domain [/range] of the Evil One, the very dwelling of the Evil One’. The extant MS reading
(which seems to be much closer to nivapo than nivaso), the parallel passage in the Pali
Majjhima Nikaya and the Chinese Madhyamagama (see note below), and the Tib. translation, all
support, however, nivapa as the most likely reading.

It seems quite probable that Xuanzang’s MS read nivasa. (Or did the Chinese master
deciphered wrongly nivapo as nivaso? The two aksaras are actually rather close in a number of
early scripts (see Biihler 1904, Tafel VI). After all, even Homer sometimes nods....) In the
‘Scripture on the Hunter’ (Lie shi jing JEET#X) (T1.718b-720a), the Chinese translation
corresponding to the Nivapasutta, we find a quite appropriate rendering of nivapa. The sentence
equivalent to the Pali passage quoted above reads: ‘““The food of the hunter” should be
understood as referring to the five strands of pleasures. “The hunter” should be understood as
referring to the Evil King Mara’ B4, EMAAIED. WEE, EANSEMEIL.
(T1.719a13-14). Here what appears to correspond to nivapa in Pali is rendered as ‘food’ &, and
nevapika as ‘hunter’ f§ffi. The latter may be problematic if we are to derive it from the verb
ni+vap, but it fits the context of this sutta, where our nevapika is actually engaged in a form of
deer hunting which appears as important as the field sowing (cf. nivapa meaning in Skt. also
‘killing, slaughter’; cf. MW, s.v.). Let us also note that in the Chinese translation of the
Anafijasappayasutta (see note 73 below), the equivalent of marassa nivapo is fEEEE ‘Mara’s
food’ or ‘Mara’s bait’.

The SrBh dedicates a chapter (3.19) to the four meanings of mara and his deeds
(marakarmani) (Skt.: MS 94b5L-95a5R; Sh 343, 10-347, 8, W 105; Tib.: D 126a2-127a6; Ch.:
T 447c15-448b4), but we do not find any detail which could cast light upon the meaning
intended in our passage.

9 Skt. abhidhya ‘covetousness’. AK IV.77c-d defines the term as: ‘abhidhya is improper
covetousness for another’s property’ (abhidhya tu parasvavisamasprha) (AKBh 247,11; see also
the explanation following in the next lines); FEAR{HEAE (Xuanzang’s tr., T29.88b2); EHAE,
fEAARZSAR (Paramartha’s tr., T29.243b13-14). Apart from this meaning, AKBh also mentions
(but does not agree with) another meaning of the word: ‘According to others, abhidhya refers to
craving which pertains only to the entire sphere of sensual pleasures’ (sarvaiva kamavacari
trsnabhidhyety apare) (AKBh 247, 13-14). In our SrBh passage, abhidhya is listed together with
‘malice, violence, or what[ever] further [factors] which obstruct the practice of the noble
disciple’. This seems to suggest that the term is understood as a particular type of greed rather
than a generic name for it. If the latter latter had been the case, one would have expected to see
it enumerated with dvesa and moha. (Even if take vyapada as an equivalent or an instantiation
of dvesa, there is nothing corresponding to moha.)

79 Skt. vyapada ‘malice’. AK IV.78a says: ‘vyapada is hatred towards living beings’
(vwapadah sattvavidvesah) (AKBh 247, 18); 1A 1§MEE (Xuanzang’s tr., T29.88b2); MEERE
XXA (Paramartha’s tr., 243b21-22). This is further explained as: ‘vyapada is hatred towards
living beings manifested in the form of harming others’ (sattvesu vidvesah vyapadah
parapidakarapravrttah) (AKBh 247, 19).

"1 Skt. sarrambha is polysemic. In classical Sanskrit, it means ‘agitation; ardent desire; fury,
wrath; arrogance’, etc. The meaning of samrambha in our S$rBh passage as well as in other
Buddhist sources (see the citation from the AbhSam in note 42 above) seems to imply
‘becoming angry and resorting to physical violence’. In Pali, we find both the form sarambha
and the (Sanskritised?) samrambha meaning ‘impetuosity, rage’ (PED, s.v.). The Tib. rendering
here is nyes rtsom which means ‘to undertake [i.e., engage in] evil [acts]’ (see note to 80 Tib.
ed.). In other passages of the Tibetan translation of the YoBh, samrambha is rendered as rtsod
pa (YoBh-D, s.v.), which means ‘to dispute, wrangle’. The Ch. equivalent in our passage in the
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SrBh is 1533, literally ‘wrath-dispute’. In a parallel passage in the Anafijasappayasutta (see
note 73 below), sarambha is rendered into Chinese as 7F ‘fight-dispute’. Other Ch.
translations for sarirambha in the YoBh include 5% ‘fight and dispute’, 3% ‘dispute’, and
%/& ‘become [/be] enraged’. We also find asamrambha in the BoBh in a phrase which reads:
asamrambhavihimsakrodhabahulah (Wogihara ed. 327, 3-4 = Dutt ed. 223, 26) ‘rich in
non-wrath, non-violence, and non-anger’, said of the bodhisattva who has firmly joined the
Tathagata’s lineage (tathagatavamsaniyata) and has obtained serenity based on faith
(avetyaprasada) (for the last term, see BHSD; cf. also CPD s.v. aveccappasada). The phrase is
translated into Ch. as: JRBEZ 2 ERF (T30.555a7-8).

"2 For a discussion on the technical meaning of the obstacles or obstructions (antaraya), see
SrBh-Gr 245-257.

"3 There is a parallel passage in the Anarjasappayasutta at MN T 261-262: Ye ca
ditthadhammika kama, ye ca samparayika kama, ya ca ditthadhammika kamasafiia, ya ca
samparayika kamasafnnia: ubhayam etam Maradheyyam, Marass’ essa visayo, Marass’ essa
nivapo, Marass’ esa gocaro. etth’ ete papaka akusala manasa abhijjha pi vyapada pi sarambha
pi samvattanti, te ca ariyasavakassa idha-m-anusikkhato antarayaya sambhavanti. The Chinese
equivalent is found in the Scripture on the Pure Imperturbability [or: Purity and
Imperturbability] YR BEAE and reads: FHIHANRAR AR, I A LRI, K—]
R FARMESE. Rt OERREAE R, BFAIRERFGE. 3 ERTERR
YEREHE, (T1.542b7-11). Though the extant Nikaya and Agama texts does not match the SrBh
passage word for word, the latter is most probably a citation from or, at least, paraphrase of this
canonical source. See also note 67 above.

74 Skt. yukti. In the SrBh and the SarNirm (see Chapters Five and Six above) as well as the
AbhSam, etc. (see Yaita 1989a and Yoshimizu 1996b; cf. also Kimura 2004), the term yukti has
a precise range of technical meanings arranged under four catergories: reasoning with regard to
dependence (apeksayukti), reasoning with regard to [the suitability of] producing [a certain]
effect (karyakaranayukti), reasoning on the basis of proof by [logical] demonstration
(upapattisadhanayukti), and reasoning on the basis of the nature of things (dharmatayukti) (see
SrBh-Gr 236-240). There seems to be no word in English, German or Japanese which is able to
cover the whole semantic range of yukti. Sakuma (1990, vol. 2, pp. 99-102) translates yukti as
Stimmigkeit ‘coherence’, but adds: Es ist fraglich, ob “yukti” in allen vier Fillen die gleiche
Bedeutung hat. He further refers to SrBh 141, 11-143, 16, in which one of the meanings of yukti
is explained as yoga or upaya ‘method, means’ (cf. also S$rBh 145, 2, which equates the word
with viniyoga) (Sakuma 1990, vo. 2, p. 99, n. 596). Maithrimurthi (1999, 300) as well as Choi
(2003, 81) similarly translate yukti as Stimmigkeit but also note the difficulty of finding a precise
rendering of the term (Maithrimurthi 1999, p. 300, n. 22; Choi 2001, p. 123, n. 395).

Yoshimizu (1996a, p. 114, n. 85, and 1996b) offers a detailed discussion of the term and
doctrinal history of yukti. In her 1996a contribution, Yoshimizu argues that the rendering Grund
may be a proper rendering for all the four yukti catergories in the SrBh and SarmNirm. In 1996b,
160-164, Yoshimizu brings some refinements and corrections to her views expressed in the
former work. She argues that yukti in the SarmNirm, SrBh, and AbhSam ‘is assumed to mean an
objective ground or principle which consists of the phenomenal world or facts and based on
which one can explain originations and changes of phenomena as well as relations between
things including logical relations’ (Yoshimizu 1996b, 160). Yoshimizu (1996b, 124-127) also
discusses the various translations of the term in previous studies and adopts for her Japanese
translation the term 1. The latter is actually one of the most frequent traditional Chinese
renderings of yukti (e.g., Xuanzang’s translation of the SamNirm, T16.709b11ff.) and is also a
binome used in modern Japanese (as well as Chinese) in the sense of ‘reason, argument’, etc.
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The four types of yukti are also discussed by Yaita (1989a), who similarly adopts the traditional
Chinese translation J&#. The SrBh-Gr translation (SrBh-Gr pp- 237ff.) also renders the term as
EH.

The main difficulty in rendering the term is that its semantic sphere seems to cover both the
objective principles underlying the reality and the human epistemological effort to find and
systematise them (cf. Yoshimizu 1996b). Without a term covering both facets (and I can think of
none), the solution seems to be a choice between the objective aspect (as the German Grund)
and the subjective nuance (like Stimmigkeit and ‘reasoning’). Probably a more creative manner
of rendering yukti in this special usage here would be ‘reason(ing)’, i.e., attempting to put
together both ‘reason’ (Grund) and ‘reasoning’. I am afraid, however, that the reader who is not
warned about the semantic complexity behind this ‘reason(ing)’ would become more perplexed
than enlightened. Admittedly, yukti covers both the objective and subjective sides, but my
conjecture is that at least in the SrBh, the emphasis is more on the subjective facet, i.e., the
yogi’s effort to look into the essence of reality. I shall, therefore, adopt in my translation
‘reasoning’, without, however, denying that yukti also has an objective facet (after all, ‘looking
into the eseence of reality’ means discovering its Grund). Let us further note that Powers (tr.
1995, 285-289) similarly renders the Tibetan equivalent of yukti in the SamNirm as ‘reasoning’
or ‘analysis’. Keenan (tr. 2000, 103-104) also translates the Chinese equivalent of the word here
as ‘reasoning’. Cox (1995, 14, 15) uses ‘reasoned argument’ for yukzi, which is an appropriate
alternative worth considering. Though my choice has been ‘reasoning’, I heartily agree with
Maithrimurthi (1999, p. 300, n. 22) that das letzte Wort iiber die angemessene Ubersetzung fiir
yukti is aber noch nicht gefallen.

"% Skt. putradara. The nound putra in dual and plural may refer to “children’, both sons and
daughters being included (see MW, s.v.). In our compound, too, it is very likely that the intended
meaning was plural: ‘sons and daughters’. Whether -dara should similarly be construed as
‘wives’ is not clear. Given the widespread institution of polygamy amongst the wealthy social
groups in Ancient India, especially royal and aristocratic families (see Basham 1967, 174-176;
Khosla 1986, 253-4; Hara 2003, 28-37; etc.). The character in our SrBh passage seems to belong
to such a milieu, and the authors of our text may have well intended a plural meaning for dara,
too. The institution of marriage in the Gupta Age is discussed in Pandey 1982, 160-166. Pandey
argues that ‘monogamy and absolute fidelity was the ideal of a married life. Polygamy, however,
was allowed in practice, though it was confined to aristrocracy’ (p. 164).

7% On slavery in the traditional Indian society, see Basham 1967, 153-154. For the legal status
of a slave, see Manusmyti ch. 8, ver. 415 (Olivelle ed. p. 743, tr. p. 189; Nene ed., p. 455). For
various types of slaves and their legal status in the Gupta Age, see Pandey 1982, 158-159.

"7 Apart from ‘companion’, (Skt.) amatya/(Pali) amacca also means an ‘inmate of the same
house’ or a ‘minister’ (MW, s.v.), the latter sense being frequent in the Mahabharata and the
Manusmrti. Linguistically, ‘the adverb ama- means “at home”, and in combination with the
suffix —fya- it acquires the sense of “found at home”, as a substantive it means
“home-colleague” or “minister”, who was conceived as a man found at the home of a king”
(Hara 1959, 91). The amatya/amacca appears to have been a king’s personal aid or confidant
rather than and official minister (PED, s.v.).

The traditional interpretations of similar contexts in Buddhist literature seem to prefer the
meaning of ‘companion’, though the exact meaning of this term is not easy to determine. In
discussing the suffering caused by the separation from the beloved ones, Vibh 100 lists: mata va
pita va bhata va bhagini va mitta va amacca va natisalohita va. Vibh-a 107 explains amacca as:
kiccakaraniyesu sahabhavatthena ama hontiti amacca. ‘Because “they are with me (ama) in the
sense of association in the execution of functions”, they are amacca (“companions”)’ (Nanamoli
tr., p. 129). The linguistic validity of this gloss, which follows interpretative lines similar to the
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Nirukta tradition, should not concern us here; the important aspect is that the Pali commentators
understood the term as ‘companion’ associated in the performance of one’s duties. What exactly
this association means is, however, not so easy to specify: it could be that of a companion of
equal rank or that of a member of one’s retinue or a special adviser.

The character depicted in our passage in the SrBh is obviously rich. Amatya may refer to an

‘equal companion’, an ‘attendant’, or, if we assume him to be an aristocratic or even royal figure,
then ‘privy councillor’ is not excluded. In the end, I have decided to render the word as
‘companion’ in order to accommodate a plurality of nuances. Tib. blon po clearly suggests ‘a
state-officer, generally of high rank’ (TED, s.v.; cf. BTsh, s.v.; on the early system of blon and
zhang, contemporary to the Tibetan translators of the YoBh, see Yamaguchi 1988, vol. 2, pp.
31-34). For the Chinese rendering, see note 78 below.
78 Skt. jAatisalohita/Pali Adatisalohita is a frequent compound in Buddhist literature (PED, s.v.;
BHSD, s.v.). Though not correct from the viewpoint of modern comparative linguistics,
traditional Indian grammarians and commentators regarded jfiati as referring to paternal
relations (see Kazama 1984, 330-2). In our compound, however, no notable difference seems to
exist between jriati and salohita. The same passage of the Vibh-a (p. 108) cited in the preceding
note continues: ayari amhakam ajjhattiko ti evam jananti, fiayantiti [PTS reading nati emended
to fiati] va fati. lohitena sambaddha [on this reading, see below] ti salohita. ‘Becasue “they
know (jananti) that ‘this is our own’” or because “they are known (i@yanti)”, they are fiati [fiati
emended to fiati] (“kin”); because “they are tied by blood”, they are salohita (“blood relatives™)
(Nanamoli tr., p. 129). (PTS reads sambandha instead of sambaddha. 1 think that the latter is the
correct form, and the PTS reading should be emended accordingly. PED, Mizuno 1988, Kumoi
1997, s.v., list sambandha only as noun. It is true that occasionally one also meets with forms
like sambandha-kula (PED, s.v. sambandha) and asambandha (CPD, s.v. and PED s.v.
sambandha), but as suggested by the CPD editors, asambandha may be a wrong reading for
asambaddha.)

The Chinese translation is rather problematic, posing several problems concerning the exact
understanding and punctuation of the compound R FETFIURIEFH K LR, especially its
latter half. My punctuation follows the most natural way of reading the phrase in Chinese (cf.
also KIK 235 and KDK 137). This, however, leads to lack of parallelism with the Skt.
compound. In order to have a perfectly corresponding translation of the 12-member dvandva
compound we would need to regard each character as standing for one Sanskrit word. The first
six characters raise no special problem in this respect, but construing each of the last six
characters as six lexemes is not very natural in Chinese. It is more sensible to suppose that
Xuanzang chose to render the compound in an abbreviated manner. The same compond is also
seen in the BoBh. The occurrence at T30.509¢8-9 (corresponding to BoBh Wogihara ed.
132,15-16; Dutt ed. 92,4-5) offers a perfect example to be compared with our passage. Here
matapitrputradaradasidasakarmakarapauruseyamitramatyajiatisalohitesv is rendered as £k
EFPUREEZE R KE S B E R, The parallelism between the Skt. and the Ch. is evident. But
here, too, as in our SrBh passage, a term like YEff is not easy to explain. I could not find the
word as a binomic compound in other Chinese sources, Buddhist or not, but the most natural
way of construing it is ‘servant {# who does the work {F’. {£ alone as a noun meaning
‘worker’ (therefore, karmakara) is not excluded (though the only its occurrence with the sense
of ‘manual worker’, which I could find, is in a text composed in the Song Dynasty, see HDC,
s.v.; in this case, the character should be read zuo with the second tone and not with its usual
fourth tone). However, when referring to persons doing the work, the tendency in Chinese,
classical and modern, is to use binomes as fE A (a lexeme attested as early as the Book of Odes
/& and also used in Buddhist literature, as for instance, in Kumarajiva’s translation of the
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SadPund: T9.17a17; 17a24; cf. also Karashima 2001, s.v.). If, however, {E{# is a lexeme, then
does it render karmakara or pauruseya or both? I tend to believe that the latter is the most likely
answer. Actually, it seems that {Ef# regularly translates karmakarapauruseya in the BoBh. See
T30.509¢8 (corresponding to BoBh Wogihara ed. 132,15-16; Dutt ed. 92,4), T30.533c16 (BoBh
Wogihara ed. 232, 21; Dutt ed. 160, 13, has pauruseya in square brackets, which shows the fact
that the word is missing in the Patna MS and is supplied on the basis of Wogihara’s text), and
T30.533c19-20 (BoBh Wogihara ed. 232,26-233,1; Dutt 160,17).

Things are even more complicated with #i A &%, which likewise could be regarded as
representing two bimorphemic words or construed as ‘close friends, friends, kinsmen and
relatives’, corresponding perfectly to the Skt. mitramatyajiatisalohita. 37X could stand for
two independent words (here rendering ‘intimate friends’ (mitra) and ‘friends’ (amatya)) or
could represent a binome meaning ‘close friends’, the latter being the most frequent usage (also
attested in Buddhist texts; see BD]J, s.v.). Taking /& as a binome in our S$tBh passage does,
however, raise the following problem: does it stands for mitra, or for amatya, or for both (taken
to refer to basically the same category of persons). Likewise, Z8 could mean ‘relatives’ (the
usual meaning of the binome in Chinese, cf. Shinjigen, s.v.; also found in Buddhist sources, cf.
BDJ, s.v.), thus standing for jfiatisalohita, or it could have the sense of ‘retinue, attendants’ (also
seen in Buddhist texts, cf. BDJ, s.v.), rendering amatya, but then there is no Ch. equivalent for
the Skt. jAatisalohita. The latter alternative seems quite unlikely. The compound mitramatya-
Jhatisalohita is also found in the BoBh (passages referred to above), but its transaltion is not
uniform. At T30.533¢c16 (BoBh Wogihara ed. 232,21; Dutt ed. 160, 13-14) and T30.533c19-20
(BoBh Wogihra ed. 232,26-233,1; Dutt 160,17-18), Xuanzang renders it as: AR KESE.
This compound, too, is not very clear. It should probably be construed as ‘friends, officials, and
relatives’ (the meaning of fRFE is defined in HDC, s.v., as FEff “various officials’ or £{xE
‘multitude of officers’; let us also note that &, apart from ‘official’, also means ‘colleague’).
Both Skt. jAatisalohita and Ch. #/& are binomic, but as to the latter, it is difficult to know
whether Xuanzang construed the compound as ‘kinsmen and relatives’ or simply as ‘relatives’
(given the fact that the Skt. components of this dvandva do not appear to show any important
semantic difference?). At T30.509¢8-9 (corresponding to BoBh Wogihara ed. 132,15-16; Dutt ed.
92,4-5), we find the following rendering: F X KE B4 B ‘good friends, ministers,
kinsmen, and relatives’ (22X may evoke the technical kalyanamitra but its plain sense of ‘good
friend’ is attested in native Chinese writings as well as in translations of Indian texts; for X
standing for mitra, see BDJ, s.v.).

Though a definitive conclusion is not possible, it seems plausible to assume that here, as in
other contexts, too, Xuanzang and his team were aware of the exact meaning of the compound,
but they chose an abbreviated form of rendering.

Finally, let us remark that similar compounds which list relatives, attendants, etc. are frequent
in Buddhist literature. See, for instance, matapitrbhratybhaginiputraduhitrmitramatya-
JjAatisalohita® (AbhisamAl 661,28).

"9 Odana “boiled rice’ is known since Vedic times. In the Rgveda, it appears to have referred to
a mess ‘prepared with rice cooked in water or milk’ (Prakash 1961, 10). From the Atharvaveda
on, it acquires the sense of ‘boiled rice’ (ibid. 289). Its recipe is described by Prakash (1961,
289) as follows: ‘Odana was prepared with clarified butter, meat, fruit, tubers, pulses and milk’.
For rice, including odana, in Vedic literature, see Gonda’s monograph (1987). Patafjali (ca. 150
BCE), too, refers to odana as a favourite vegetarian food of his age (Puri 1990, 91). See also
note 80 on kulmasa below.

89 Skt. kulmasa is usually translated as ‘sour gruel’ (MW, s.v.), ‘saurer Reisschleim’ (PW, s.v.),
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B X35 ‘sour gruel’ (BWDJ, s.v.), etc. Cf. Pali kummasa ‘junket’ (PED, s.v.), ‘a kind of grain
(probably a type of barley or wheat); a porridge or dumpling made of this; a broth or gruel’ (PD,
s.v.). Prakash (1961, 287-8) describes kulmasa as follows: ‘Probably the early Dravidians used
this preparation. It was coarse gruel prepared by stewing some inferior food grain and mixing it
with treacle and oil (Chand. Up. I 10.2.)’. Kulmasa is known from Vedic times, being prepared
of inferior cereals in a manner similar to the one quoted above (ibid. 11-12). ‘It seems to have
generally been the food of the poor; but the rich ate in time of scarcity.” (ibid. 12). It continued
to be food of the poor and ascetics, being mentioned as such in variety of sources down to the
Gupta Age (cf. ibid. 37, 85, 136, 168).

In the Kv (563), we are told that the Exalted One ate boiled rice and coarse gruel
(odanakummasam bhufijati)—the latter quite in keeping with his ascetic life. I surmise that the
juxtaposition of odana (see preceding note) and kulmasa in our SrBh compound is meant to
suggest the whole range of staple food from the high quality ‘boiled rice’ to the low dish of
‘coarse gruel’. The context, with its diatribe against the hedonistic attachment to the body and
sensual pleasures, makes the meaning even more conspicuous: no matter if you feed upon
savoury boiled rice or plain gruel, the body is doomed to destruction and suffering.

The rendering of the word has naturally led the traditional translators to some cultural
modifications. Tib. zan dron is explained in BTsh, s.v., as rtsam pa brdzas pa’i zan tsha po ‘a
hot food into which parched barley flour is ground’. It is hard to say whether rtsam pa ‘parched
barley flour’, which is a staple food in Tibet (cf. TED, s.v.; etc.), was chosen for its culinary
similarity to kulmasa (which also appears with the sense of ‘barley flour boiled in warm water,
and made into cakes’, Prakash 1961, p. 136, n. 3, referring to Cakrapani on the Carakasamhita
Su 27.260) or simply because it was more meaningful to the Tibetan readers, especially as it
evoked a basic dish of the masses. The same can be said of the Ch. g, which is a type of ‘thick
gruel’ known to the Chinese since early times. In his Commentary on the Li ji 83T, the
Chinese scholar Kong Yida FLEH# (574-648) notes: ‘BE mi is thick [gruel] and ¥ zhou is
thin [gruel]’ BEE M6 (cf. IR\ D W ‘thick gruel’, in DKWJ, s.v.; or simply 5% ‘gruel’, in
HDC, s.v., though the editors quote under B3 the above gloss by Kong Yida). MVyut # 5747
gives zan dron as the Tibetan equivalent for kulmasa (same as in our text) but {E¥H ‘warm
noodles’ as the Chinese translation (under the influence of the Tibetan zan dron?).

The phrase odanakummasipacaya also occurs in the Pali Canon (DN I 76; MN II 17

etc.; cf. CPD, PD, PTS Concordance, s.v.). Buddhaghosa glosses it as: Odana-kummasipacayo
ti, odanena c’eva kummasena ca upacito vaddhito (DN-a 1 220). We also find odana-
kulmasopacaya at Mvastu 2.269,15; 277,18 (cf. BHSD, s.v.).
81 Like parimardana (see below), utsadana has a double meaning: ‘anointing’ and
‘destruction’. The usual form is utsadana (cf. CarSam Sutrasthana 14. 24, where the word is
rendered by Sharma as ‘anointing’). In the BWDJ, s.vv., the form utsadana is given as having
the meaning of ‘cleaning the body’ £, while utsadana is explained as ‘anointing the body
with perfumed oil’, both on the basis of the MVyut. In Sakaki’s edition of the MVyut, we find,
however, only the form utsadana (in spite of its Index which registers both forms under the
same entry # 6781 [Sakaki’s edition misprints as # 6881]). Edgerton, referring to the same entry
of the MVyut, conjectures that Minayev’s and Mironov’s reading utsadana is an error for
utsadana (BHSD, s.v. utsadana). A similar emendation is suggested by Schmidt (PW Nachtrige,
s.v.). The form utsadana is, however, attested at the DhSk 37. Dietz, referring to Edgerton’s
conjecture, notes: ‘Die Lesung utsadana ,,Einreiben, Abreiben” ist in allen vier Stellen
eindeutig’ (p. 37, n. 87). SWTF, s.v,, citing the same locus, adopts the same rendering. M Vyut
Ishihama and Fukuda ed., entry # 6752 has utsadana but also records (uf)sada(na) as a variant
reading.
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Ch. & ‘covering’ reflects another reading, most likely, *acchadana, which is attested in
the MVastu (see below). Choi (p. 125, n. 407) surmises the root chad for 7&ik%. As discussed
below, the compound utsadanasnapanaparimardanabhedanacchedanavikiranadhvamsana-
dharman appears to be a development of the Pali wucchadana-parimaddana-bhedana-
viddhamsana-dhamma (ucchadana is explained in PW, s.v., as a Prakrit form of utsadana; for
Buddhaghosa’s explanation of ucchadana, see note 85 below). The compound is found in the
MVastu in forms still close to the Pali version: ucchadana-parimardana-svapna-bhedana-
vikirana-vidhvamsana-dharmo (2.269, 15-16; confirmed by MVastu MS, vol. 1 (palm-leaf) folio
201b4R) and acchadana-parimardana-supana-bhedana-vikirana-vidhvamsana-dharmo (2.278,
1; confirmed by MVastu MS, vol. 1 (palm-leaf) folio 205a1R) (supana appears to be a BHSD
variant for svapna, see BHSD, s.v.). It seems that at some stage in the MS (or oral) transmission,
ucchadana gave birth to two different readings. One is utsadana, as reflected by the Skt.
original and Tib. translation of the $rBh, and another appears to have been *acchadana, as
suggested by the M Vastu and Xuanzang’s rendering of the SrBh.

82 The Pali stock-phrase cited above does not contain snapana or ‘bathing’. The MVastu
passage quoted above contains svapna and supana ‘sleep’. It is difficult to say whether this is
what the Buddhist compilers actually meant (adding thus a further term representative for the
care one has to take of the body) or we have to do with a wrong reading for snapana. A similar
occurrence in the KaPari 152, 2, reads: ucchada-parimardana-snapana-bhedana-vikirina-
vidhvamsana-dharma. There is no way to ascertain with precision which of the two readings,
snapana or svapna, was the original one, but in view of the context of ‘ointment’ and ‘massage’,
it is more likely that snapana was the initial reading and svapna represents a later corruption or
misunderstanding. Let us also note that MVyut Ishihama and Fukuda ed., entry # 6751 registers
both forms of snapana and snapana. (For both forms snapaya-ti and snapaya-ti in Middle Indic,
see Sakamoto-Goto 1993, 279). Another closely related word often used in Classical Sanskrit
texts for ‘bathing’ is snana (see BudCar 11.34, for which see also below; CarSam Sutrasthana
5.94, in which snana is recommended as purifying, aphrodisiac, life-promoting, eliminating
fatigue, etc.).

83 Skt. parimardana means ‘rubbing down’, ‘rubbing off’, ‘massage’ (cf. Tib. mnye ba and Ch.
fZEE) and also ‘crushing, wearing out, destroying’. The Pali word parimaddana also
encompasses both meanings: ‘rubbing, kneading, shampooing, massage’ as well as ‘abrasion’
(PED, s.v.). MVyut # 6779 gives the word as part of the compound parimardana-sarivahana
‘rubbing’ or ‘massage’ (samvahana occurs at CarSam Vimanasthana 6.16, being translated by
Sharma as ‘gentle pressing’; sambahana in Pali is also used in conjunction with parimaddana in
Buddhaghosa’s commentary cited in note 85 below). In the CarSam Chikitsasthana 21.135, we
see parimardana mentioned as a form of treatment for glandular erysipelas (granthi visarpa),
which Sharma renders as ‘compression’. For ‘rubbing over the body’, the CarSam Sutrasthana
5.93 uses parimarjana, which is recommended for the elimination of foul smell, drowsiness,
itching, etc. Though derived from a different root (pari++ mrd), parimardana appears to be
used in a similar sense. Actually, in Buddhaghosa’s gloss quoted below (note 85), the famous
commentator uses both parimaddana ‘massage’ and parimajjana ‘rubbing’ (though the
canonical text which he explains contains only parimaddana!).

Let us also note that ucchadana and parimaddana in their concrete senses of ‘ointenment’ and
‘massage’ respectively are seen together or alone in contexts describing activities related to the
body hygene (e.g., DN 1 7,19, both words; AN I 132, 16: ucchadana only; etc.).

84 For reasons required by the wording of the English sentence, I render -dharmana(h) (in fine
compositi) twice: ‘always requiring [...]” and ‘[yet] bound to [...]".
85 The compound nityotsadanasnapanaparimardanabhedanacchedanavikiranadhvarhsana-
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dharman appears to be a development of the Pali anicc’-ucchadana-parimaddana-bhedana-
viddhamsana-dhamma (see DN 1 76, etc.; for other occurrences, see the end of this note). The
process appears to have passed through several stages. The earliest one is, most likely, the Pali
compound, which Rhys Davids translates as ‘its very nature is impermanence, it is subject to
erasion, abrasion, dissolution, and disintegration’ (Dialogues of the Buddha, vol. 1, p. 87). He
further explains the expression as follows: ‘The words for erasion, abrasion, are cunningly
chosen (ucchadana, parimaddana). They are also familiar technical terms to the Indian
shampooer, and so used above (p. 7, § 16 of the text) [referring to the Brahmajalasutta—DN 1
7]. The double meaning must have been clear to the Indian hearer, and the words are, therefore,
really untranslatable’ (ibid., n. 1). Referring to this note, Edgerton remarks: ‘the true
interpretation was given by Rhys Davids, [...] shampooing and rubbing down (so Skt.), but with
double entente (not recognised in Pali comm{[entarie]s’ (BHSD, s.v. ucchadana).

It seems that in a second stage this dual semantic features, which formed the basis of the
paranomasia, were felt necessary to be brought from the deep structure to the surface structure.
This created compounds like wucchadana-parimardana-svapnal/supanal-bhedana-vikirina-
vidhvamsana-dharma in the Mvastu and wucchada-parimardana-snapana-bhedana-vikirina-
vidhvamsana-dharma in the KaPari (see above). In these, the first part of the compound contains
terms explicitly associated with activities meant to keep a hygienic and aesthetic appearance of
the body (terms probably no longer construed with their formal double meaning), while its
second half consists of words stressing the inherent ephemeral nature of the body in spite of all
these efforts.

This understanding is clearly reflected in Buddhaghosa’s gloss on the phrase (DN-a I PTS
ed, p. 220; T have also collated the PTS text with the Chattha Sangayana ed.,
Silakkhandhavaggatthakatha, § 234). Anicc-uddhana-parimaddana-bhedana-viddhamsana-
dhammo ti. Hutva abhavatthena anicca-dhammo, duggandha-vighatatthaya tanu-vilepanena
ucchadana-dhammo, anga-paccangabadha[l follow Chattha Sangayana ed.; PTS ed. reads:
°badhanal-vinodanatthava khuddaka-sambahanena parimaddana-dhammo, dahara-kale va
urusu (I follow Chattha Sangayana ed.;, PTS ed. reads: dahara-kale wurisu)l sayapetva
gabbhavasena dussanthitanam tesam tesam anganam santhana-sampadanattham afichana[l
follow Chattha Sangayana ed.; PTS ed. reads: °afijanal-pilanadi-vasena parimajjana-dhammo,
evam pariharito [I follow Chattha Sangayana ed.; PTS ed. reads: °pariharato] pi ca
bhedana-viddhamsana-dhammo, bhijjati c’eva vikirati ca evam-sabhavo ti attho. ‘Being of the
nature of impermanent, ointment, massage, breaking, and destruction: Because it exists no
[more] after having [once] existed, it [is said to have an] impermanent nature. Because of [the
usage of] body ointment for the elimination of bad smell, it [is said to] require ointment.
Because of soft rubbing for the alleviation of discomfort in the limbs, great and small, it [is said
to] require massage. Or it [is said to] require rubbing because during infancy, [one’s body] is
made to lie on [one’s mother’s?] thighs [/lap] and is pulled, pressed, and so on in order to bring
in [good] shape the various parts [of the body] which have [assumed] a bad shape due the
position [of the foetus] in the womb. In spite of being thus taken care of, the nature [of the body]
is to break and be destroyed. And indeed it splits and falls to pieces. The meaning [of the phrase]
is [to show] that it [i.e., the body] has such an essence.” (Notes: (1) khuddaka-sambahanena
‘moderate rubbing’, khuddaka usually means ‘small’ but here it must refer to a ‘small’ degree of
sambahana. (2) If the correct reading is urusu as in the PTS ed. instead of urisu, then the
meaning is: ‘on the soil’, not ‘thighs [/lap]’. (3) gabbhavasena ‘due to its position in the womb’
literally means ‘due to its having dwelt in the womb’. (4) I render afichana as ‘pulled’; it must
come from afichati ‘to pull, to drag’. (5) I translate pilana as ‘pressed’; the word usually has the
sense of ‘oppression’, etc., but here it seems to refer to the mechanical act of pressing; cf. Skt.
pidana.)
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Our passage in the SrBh appears to be the further stage in the history of the compound (with
the Ch. reading ik = *dcchadana as a sub-line of development). Its understanding was
probably the same as Buddhaghosa, but anicca/anitya appears to have been felt as out of place
in the first part of the compound being replaced with nitya. This was most likely construed as
‘always requiring anointment, etc.’, a meaning which the Chinese rendering %7 actually
makes explicit.

Finally, let us remark most of the whole passage starting with rupinah represents a
development of a classical description of the body in the Pali Canon: ayam kho me kayo ripi
catu-maha-bhutiko  mata-pettika-sambhavo  odana-kummas’-upacayo  anicc’-ucchadana-
parimaddana-bhedana-viddhamsana-dhammo (DN 1 76; cf. also MN 1 144, 500; MN 1T
17; SN IV 83, 194, 292 [all these occurrences in SN IV do not contain ripi]; SN 'V 369-370;
AN IV 386 [this occurrence in AN IV does not contain ripi)).

86 Skt. nanyatra means ‘rather’ or ‘not other[wise] but’. Cf. SWFT, fascicle 2, p. 89, s.v.
anyatra # 4: “(nach einer Negation:) vielmehr, sondern’.

#7 The doctrinal position underpinning this passage appears to be the denial of pleasure as an
independent category. This idea seems to have been expounded by the Darstantikas and /or
Sautrantikas and is also found it in the BudCar and the SauNan (see Honjo 1987, 392-394;
Yamabe 2003, 234-237) as well as in the Zuochan sanmei jing “Li& —BRE#E, a meditation
anthology translated and compiled by Kumarajiva (see Yamabe 2003, 237-238). Our S$rBh
passage does not contain an outright denial of the existence of pleasant feelings (sukhavedana),
but it clearly exhorts the ascetic to regard sensual pleasures only as a remedy for suffering
(duhkhapratikara). This view is not developed into a clearly articulated philosophical discussion
(like, for instance, at AKBh 330, 9ff.), and we cannot know with accuracy the doctrinal stance of
the authors on this issue. However, the underlying conception and many of the images found at
BudCar, Canto 11, ver. 36-39, are so similar that we might take the latter stanzas as parallels to
our SrBh passage. It is hard to determine whether the authors of the SrBh were directly inspired
from Asvaghosa’s masterpiece or they drew on a common literary and doctrinal heritage, but the
similarity of ideas and imagery is undeniable.

Kamas tu bhoga iti yan matih syad bhoga na kecit pariganyamanah |

Vastradayo dravyaguna hi loke duhkhapratikara iti pradharyah || 36 ||

Istam hi tarsaprasamaya toyam ksunnasahetor asanan tathaiva |

Vatatapambvavaranaya vesma kaupinasitavaranaya vasah || 37 ||

Nidravighataya tathaiva sayya yanam tathadhvasramandsanaya |

Tathasanam sthanavinodanaya snanam myjarogyabalasrayaya || 38 ||

Duhkhapratikaranimittabhiutas tasmat prajanam visaya na bhogah |

Asnami bhogan iti ko ‘bhyupeyat prajriah pratikaravidhau pravrttah || 39 ||

(36) ‘If [you] think that the objects of desire are enjoyable, [you should understand that] none

of these [objects of desire] is considered to be enjoyable.
For in [this] world, things and qualities, such as clothes [and warmth] should be
considered to be the remedy for pain.

(37) For water is desired for allaying thirst; food similarly for destroying hunger,

A house for protection from wind, sun, and rain, and clothing for covering the
privy parts or against cold.

(38) Similarly, a bed is for riddance of drowsiness; thus, too, a carriage for avoidance

of road-fatigue;
So, too, a seat for relief from standing, and bathing as a means of cleanliness,
health, and strength.

(39) Therefore, people’s [sense-]objects are the means of the remedy for pain and are not
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enjoyable things.
What wise man applying the remedy [for pain] would think that he is enjoying
something enjoyable?’

(The rendering of stanzas (37) and (38) follows, with slight punctuation modifications,
Johnston tr. pp. 157-158; for the translation of stanzas (36) and (39), I rely on Yamabe 2003,
236; cf. also Hara tr., pp. 225-226).

For similar ideas, see also BudCar 11, 40, 11, 42; SauNan 9, 40; 17, 19 (cf. Yamabe 2002,
235-236).

88 Skt. aptagama ‘Trustworthy Tradition [of Buddhist scriptures]’. Ch. E#{ ‘supreme
teaching’ appears to construe aptagama as a karmadharaya, and this is how I translate the
compound here. Tib. yid ches pa’i lung is not very clear in this respect: it can be construed as
‘instruction which is [/can be] trusted [/depended upon]’ and also as ‘instruction of a trustworthy
[person]’. The Indian logical tradition, Buddhist and non-Buddhist, tends to understand apra as
‘trustworthy person’ and usually construes the similar compound aptavacana as a tatpurusa, i.e.,
‘word(s) of a trustworthy person’ (see Nakamura 1983, s.vv. apta and aptavacana) (I am
grateful to Prof. Junkichi Imanishi who has kindly drawn my attention to the latter reference.)

89 Skt. JjAanadarsana, translated here ‘intuition’, literally means ‘wisdom and view’. The
compound probably represents the nominalisation of the expression tassa evam janato evam
passato. This refers to a unique mode of cognition which combines both comprehension and
intuition. The word ‘insight’ can cover both these nuances, but I use it as a rendering for
vipasyand. Let us note that at Vin IV 26, 1, ianadassana is identified with the three coginitions
(tisso vijja). In the Samanfiaphalasutta, fianadassana arises after the attainment of the four
Jhanas and implies comprehending (pajanati) the following truth: yam kho me kayo ripi
catu-maha-bhutiko [...], the formula which represents the canonical base of our SrBh passage
here (for the whole stock-phrase, see note 85 above).

In its occurrence here in our passage, the jfianadarsana represents the perception (pratyaksa),
which is one criterion of determining the truth alongside aptagama and anumana.

2% 1 render rather freely Skt. anumaniko <'>py esa vidhih, which literally means ‘the
inferential [type of reasoning] is [of] this [same] sort’.

In its early stages of development, Buddhist logic and epistemology recognised three criteria
of validity: scriptural authority, direct perception, and inference. The three criteria in the SrBh
are discussed in Yaita 1989b; see also Yaita 1989a as well as Yaita 2004 (especially 31-32), the
latter analysing the possible influence of these early logical developments upon Dharmakirti.
For a presentation of these logical elements in the history of Indian thougt in general and early
Buddhist epistemology (SarmNirm, YoBh, etc.) in particular, see Kajiyama 1984. Yoshimizu
1996b also contains important remarks on the contribution of the four types of yukti to the
development of Buddhist logic (see especially pp. 143-153). Cf. also SamNirm 156-157
(Lamotte’s tr. at pp. 263-264); MadhVibh and MadhVibhT ( Yamaguchi’s tr. at p. 129).
®1 Skt. dharmata, rendered here as ‘essence’, appears to be used here as, more or less, a
synonym of prakrti ‘nature’. The concept seems to refer to the reality as it is, which should be
accepted as such without any further questioning. The term also occurs in passage 3.28.2.1.6.
below, where, faute de mieux, I render as ‘nature’. A few more remarks about its usage in the
S$rBh and early Buddhism are found in note 111 below.

2 1In the context of Buddhist praxis, such a long diatribe against sensual pleasures is more than
an exercise in doctrinal eloquence. According to Buddhaghosa, a mendicant who enters the first
absorption without having completely eliminated his attachment by examining the detriment of
the sensual pleasures (kamadinava) is bound to lose (lit., come out of) this absorption soon
(khippam eva nikkhamati) (Vism 122, § 124).

3 There is a parallel passage in the AbhSamBh (Tatia ed. 80, 4-6; also Griffiths 1983, 429):
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yena  samahitabhumikena  manaskarena kamesv  adinavadidarsanenaudarikalaksanam
pratisamvedayate, tadabhavac ca prathamadhyane santalaksanam, ayam ucyate laksana-
pratisamvedi [Tatia: laksanapratisamvediyam; 1 follow here Gokhale’s reading in his edition of
the AbhSam; so Griffiths, too] manaskarah. sa ca srutacintavyavakirno veditavyah.

4 Shukla suggests the emendation of the MS paryesta to paryesya, which is semantically
possible. In this case, one would have to construe sa evarm kaman parijiagya prathamam
dhyanam yathavat paryesyaudarikasantalaksanena as: ‘having thus ascertained the sensual
pleasures, having properly examined the first absorption by means of the coarse and serene
characteristic [respectively]’. I prefer, however, to emend with Choi to prathamam <ca?>
dhyanam and leave the MS reading paryesta as such. As also argued by Choi (see p. 127-8, n.
453; p. 171, n. 252) on the basis of a parallel passage in the Xianyang lun which contains %
(T31.515a8), prathamam <ca?> dhyanam makes a much better reading. Besides, the Ch.
rendering of our passage also seems to support such a reading (see below). Another possibility
would be to construe yathavatparyestaudarikasantalaksanena with adhimucyate, i.e. ‘becomes
convinced by means of the coarse and serene characteristic properly examined’ (as implied by
the Tibetan rendering), but this leads to some doctrinal difficulties which are aptly analysed by
Choi in the latter part of n. 435 (p. 128).

The Tibetan translation of this passage apparently contains a few corruptions which have been
transmitted in all Canons (see notes 129, 131, 134, and 135 to the Tib. ed.). Its original form can
only be conjectured, but even this may have been based on a different (corrupt?) MS reading or
may have partially mis-construed the Sanskrit text (?). In my emendation, the Tib. sentence
reads: ‘After having thus ascertained the sensual pleasures, he becomes convinced of the
examined characteristic of coarseness and serenity with regard to the first of absorption as it
really is, exclusively in the form of meditative cultivation, having transcended the [levels of] of
listening and reflection’. If we do not emend the sentence, the rendering is: ‘After having thus
ascertained the sensual pleasures, he becomes convinced of the examined characteristic of
coarse serenity [...]". Or one might interpret bsam gtan dang po la yongs su tshol ba dang | as an
independent phrase, in which case the rendering would be: ‘After having thus ascertained the
sensual pleasures, he examines the first trance and, becomes convinced of [its] characteristic of
coarse serenity [...]. Such a reading would presuppose paryesya (as in Shukla’s emendation)
rather than paryesta, but I doubt whether such a reading of dang is possible here. No matter how
we constue the sentence, two things are clear: (1) ji lta ba bzhin gyis = yathavat, which in our
Skt. original precedes paryesta, is constured in Tib. with adhimucyate; and (2) paryestaudarika-
Santalaksanena is taken to refer only to the prathamam dhyanam. If this reflects the Skt. MS
used by the Tibetan translators, then this probably read prathamam dhyanam, not prathamam
<ca> dhyanam (as conjectured by Choi and me). Thus, the Tibetan team was forced to interpret
audarikasantalaksana as describing the content of the first absorption. This must have led to the
rendering rags pa dang | zhi ba’i (as 1 conjecture) (or the strange: rags pa’i zhi ba’i mtshan nyid,
as in the Tib. original(?)). Once again, if a reading like this goes back to the original text of the
Tibetan rendering, then we could surmise that the Tibetan translators may have taken it as
referring to the relative serenity of the first dhyana when compared to the higher meditative
levels.

The Ch. is much clearer: #EEEARMBEZE, THHEKREEM, FVHFERLFHE,
‘Having thus already properly examined, he realises that sensual desires represent the coarse
aspect and understands that the first absorption represent the serene aspect’ (my rendering is
slightly different from Choi’s interpretation —see n. 435, p. 127). Xuanzang’s translation appears
to presuppose an original containing ca (i.e., prathamam <ca> dhyanam). Unlike the Tib.,
Xuanzang undoubtedly construes audarikasantalaksanena with the first part of the sentence. He
actually renders yathavatparyesta® as the first clause of the sentence, which consitutes, to be
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sure, the logical sequence of the pshychological process described here (first examining and
then realising). Xuanzang takes both kaman and prathamam dhyanam as direct objects of
parijiiaya and correctly matches the audarika[laksana] with the former and the santalaksana
with the latter. He expresses this in two separate clauses each with its own verb: T %01 and %0
respectively. This wording does not necessarily presuppose a different Skt. original. Xuanzang
probably rendered the same Skt. parijfiaya with two distinct (albeit semantically similar) verbs
for the sake of clarity (as well as elegant variation?). Although showing the trace of some
editorial clarfications, the Chinese translation (as well as the parallel passage in the Xianyang
lun) appears to be the most reliable version.

% The parallel passage in the AbhSamBh (see below) makes it clear to what exactly this
characteristic or image which represents the meditative object (tannimittalambanam) refers.
AbhSamBh reads: tadaudarikasantalaksananimittalambanam ‘having the image of the coarse
[characteristic and the] serene characteristic [of the respective sphere (dhatu)] as meditative
object’.

Ch. reads Fii#%#H, which suggests alambanimitta rather than nimittalambana (see note 73 to
Ch. ed.). Alambanimitta is a technical term quite frequent in the YoBh (see note 73 to Ch. ed.).
In the SrBh, the most detailed discussion is found at Sh 391, 18 — 392, 16.

% Skt. punah punah (‘repeatedly’ or ‘again and again’) determining adhimucyate clearly
indicates the dynamic aspect of the psychological process described by this verb. This
contemplation appears to consist in repeated acts of concentration which are associated with and,
at the same time, increase the conviction with regard to the meditative object. Although breaking
the principle of one-to-one correspondence between the source-language and the target-language,
my rendering of adhimucyate (as ‘he repeatedly concentrates on and [consequently] becomes
convinced’) tries to capture this polysemy.

®7 One could also construe Skt. adhimoksiko manaskarah as ‘contemplation characterised by
conviction’ or ‘contemplation born of conviction’ (see note 275 to Chapter Six, Part One).

Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 8-10; Griffiths 1983, 429):
tadurdhvam srutarh cintam catikramyaikantena bhavanakarena tadaudarikasantalaksana-
nimittalambanam  samathavipasyanam  bhavayan  punah  punar  yathaparyesitam
audarikasantatam adhimucyate. ity ayam adhimoksikah.

98 Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 10-11; Griffiths 1983, 431):
tadabhyasat tatprathamatah prahanamargasahagato manaskarah pravivekyah. MS spells
without interruption: pravivekyastena®. Tatia has a comma after pravivekyah. This must have
been somehow misleading for Griffiths who wrongly regards the following
tenadhimatraklesaprakaraprahanat tatpaksadaus_thulydpagamdc ca | as part of this passage (see
also his English translation, p. 430). Apart from our SrBh passage, the fact that in almost all
cases (the only exception is the first one), the name of the respective manaskara comes last also
supports my interpretation.

99 A literal rendering of the Skt. tadiirdhvam prahanaramo bhavati, vivekaramah would be
‘beyond this [point], [he] becomes one who rejoices at abandonment, one who rejoices at
separation’.

' 9% Tib. translation is explicit: rab tu dben pa las skyes pa’i dga’ ba dang | bde ba chung ngu
‘small [degree of] gladness and happiness born of separation’.

'%1 In the absence of more details in our text, it is not easy to understand with precision how
this sentence connects with the previous one and what exactly the mental states depicted here
refer to. I surmise that arama is finding pleasure in the very act of abandoning defilements and
pritisukha describes the joy and well-being (still limited, though) resulting from the detachment
which the ascetic has reached.

192 <Torpor, drowsiness, and agitation’ are well-known defilements, often appearing as
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members of the so-called ‘five hindrances’ (Skt., pafica nivaranani ; Pali, pafica nivarana). The
classical list includes: lust [lit., desire for sensual pleasures] (kamacchanda), malice (vyapada),
torpor and drowsiness (styanamiddha; thinamiddha) (counted as one member; see below),
agitation and remorse [/worry] (auddhatyakaukrtya; uddhaccakukkucca) (also regarded as
forming one member; see below), and doubt (vicikitsa; vicikiccha). The reason why torpor and
drowsiness as well as agitation and remorse are classed together is set forth at AK V 59b-c:
ekavipaksaharakytyatah | dvyekata (1 follow Sastri ed., p- 852, 3-4) ‘[These] two [represent] one
because of having the same antidote, source, [and] effect’. (I translate Skt. ahara as ‘source’; it
literally means ‘food’ and refers to the basis on which these mental defilements depend for their
production and growth.)

The five hindrances are well-known from canonical sources, e.g., DN II 300-301 (in the
Mahasatipatthanasuttanta, the pafica nivaranani are here eliminated as part of the application
of mindfulness on mental factors (dhamma)); AN 1 92-93 (the elimination of the five
hindrances is a preliminary step to the attainment of the four absorptions; SN V' 105-106; AN

I  272-273 (both occurrences with formulas of abandonment different from the four

applications of mindfulness); AN IV 457-8 (where the antidote of the five hindrances is, once
again, the practice of the four applications of mindfulness (cattaro satipatthana), Vibh 199
(similarly, as part of the application of mindfulness on mental factors (dhamma)), etc. For an
outstanding analysis of the historical development of the four application of mindfulness, see
Schmithausen 1976a. (A different view and criticism of this study is put forward in Bronkhorst
1985, 310-314. Though Bronkhorst’s article makes some valuable contributions on the whole, I
do not find his arguments concerning this particular point very convincing. This, however,
cannot be entered into detail here.) Definitions and ample discussions of the five hindrances are
found at Vibh 253-256, Vibh-a 269-275, *Abhidharmasangitiparyayapadasastra [] BiEEE
B2 T26.416a29-b-28; AKBh 318-319; etc. For Pali sources, see also Gunaratana 1985,
29-48. In the YoBh, the five hindrances are defined at SamBh 90-95. We also find references to
the five hindrances in other parts of the SrBh (e.g., SrBh-Gr 20, 15- 19).

The elimination of the five hindrances is essential for entering and dwelling in the dhyanas.
The classical description of the first absorption depicts the ascetic as being ‘indeed aloof from
sensual pleasures, aloof from unwholesome factors’ vivicc’eva kamehi vivicca akusalehi
dhammehi (e.g., DN I 73, MN I 89, 33; Vibh 245; also quoted at Vism 112; etc.). The Vibh
(256), after defining the sensual pleasures (see n. 35 above), identifies the ‘unwholesome
factors’ with the five hindrances (kamacchando vyapado thinamiddham uddhaccakukkuccam
vicikiccha: ime vuccanti akusala dhamma). We also see the similar expression viviktam kamaih
viviktam papakair akusalair dharmaih at ArthVin 17, 3, which is glossed at ArthVinNib
179-180. Here ‘separation’ (viveka) is explained as ‘the cessation of the five hindrances’
(paficanivaranavyupasamah) (ArthVinNib 170, 2). More on the first absorption will be said
below.

193 On the contemplation conducive to cheering up (prasadaniyo manaskarah), see SrBh-Gr
(18) 10, 17-12, 1. The danger of depression and sluggishness during meditation and the
subsequent need to cheer up or encourage the practitioner is a topic known from other sources,
too. Buddhaghosa, for example, gives details about how the meditator gladdens his mind (cittam
sampahamseti) when it becomes dull (nirassadam cittam hoti) (Vism 109, § 63).

194 See also the description of the contemplation comprising delight on the supramundane
path (érBh Sh 506, 8-10). Cf. also the phrase samvejaniyesu dharmesu samvegah at SrBh-Gr
(18) 14, 3-4.

The semantic sphere of sar-y vij and its cognates is much broader. The basic sense of the
verb is that of ‘to tremble or start with fear’ (MW, s.v.). The noun samvega means ‘violent
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agitation, excitement, flurry’ (ibid.). In his article on samvega, Coomaraswamy (1977, 182)
sums up the meanings of the term as ‘a state of shock, agitation, fear, awe, wonder, or delight
induced by some physically or mentally poignant experience’. Coomaraswamy is especially
interested in the aesthetic connotations which the word has in certain contexts, but his
examination of its usage in Pali sources is a very helpful overview of the entire semantic sphere
of sarhvega. (1 am indebted to Dr Hartmut Buescher who has kindly drawn my attention to this
article.) In the SrBh, the semantic emphasis seems to be mainly on intense fear or dislike
towards certain negative mental states.

' 0% Skt. ratisarhgrahako manaskarah could also be construed as the ‘contemplation imparting
delight’. The overall psychological function of the contemplation comprising [/imparting]
delight is to offer a counterbalance to the ‘gloomy mood’, so to speak, probably generated by
continuously loathing the sensual pleasures (which might develop into a depressive state?). It is
easy to imagine that, though increasingly convinced of the utterly pernicious nature of kama, the
ascetic may become dispirited in the process. This creates the need for cheering him or her up
by emphasising the delightful state (still paritta ‘limited’, though!) of the serene detachment,
without, however, loosing sight of the doctrinally paramount aim of giving up whatever pertains
to the realm of sensual desires. More specifically, in terms of Buddhist psychological categories,
the ‘cheering up contemplation’ helps removing styana ‘torpor’ and middha ‘drowsiness’, while
the ‘loathing contemplation’ eliminates auddhatya ‘agitation’, or, as rendered by Choi,
‘euphoria’ (2001, p. 130).

The necessity of both ‘cheering up’ and ‘loathing’ is quite obvious, but the latter aspect does
not fit very well into the name of this spiritual exercise, i.e., ‘contemplation comprising delight’.
Actually, as remarked by Choi (2001, n. 454, pp. 129-130), this appears to be the reason for
which the AbhSamBh and the Xianyang lun omitted samvejaniyena manaskarena samvejayati.
By doing this, they created, however, an imbalance since auddhatya is left ‘up in the air’ (Choi
2001, 130).

'0® Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 11-14; Griffiths 1983, 431):
tenadhimatraklesaprakaraprahanat tatpaksadausthulyapagamac ca [Tatia and Griffiths have
danda here, but this should be deleted; note that the MS does not contain it either] sa yogi
tadurdhvam prafhdajnaramo bhavati prahane ’‘anusamsadarsi parittapravivekapritisukha-
samsprstah kalena kalam prasadaniyena manaskarena sampraharsayati yavad eva styana-
middhauddhatyopasamaya | ayam ratisamgrahakah |.

197 Skt. paryavasthana is aptly rendered by Edgerton as ‘(state of) possession (by vice or
depravity [...])’ (BHSD, s.v.) (cf. the similar meaning of Pali pariyutthana ‘state of being
possessed (or hindered) by’, PED, s.v.). The word can also be rendered as ‘[state of] being
enwrapped [/ensnared]’, as actually suggested by its Tibetan and Chinese equivalents. Obviously,
paryavasthana is a noun, but the wording of my English translation above has obliged me to
render the word as a verb. For the syntactic structure of the sentence, see note 118 below.

198 Literally, the sentence runs as follows: ‘For one thus delighting in [...], the state of being
possessed by defilements [...] does not occur [/fully manifest itself] (samudacarati), whether he
wanders about or dwells [in some place]’.

199 Skt. kamachanda, rendered here as ‘lust’, can be interpreted as a fatpurusa or a
karmadharaya (cf. PD, s.v. kamacchanda, which contains both ‘desire that is appetite’ and
‘appetite for sensual pleasures’). Dhs-a 370, 16-18, suggests a karmadharaya understanding:
kamacchando i kamasankhato chando na kattukamyatacchando na dhammachando
‘kamacchanda is desire [/wish] in the sense of sensual pleasures, not desire [/willingness] to do
something, not [wholesome] desire [/aspiration for] Dhamma’.

' 1% T understand Skt. k@mesu as ‘objects of sensual pleasures’, being almost synonymous here
with kamaguna which in Pali and Buddhist Sanskrit often has the sense of ‘the objects of the
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five senses’ (BHSD, s.v.; cf. also PD, s.v.; PTS Concordance, vol. 2, p. 39; etc). A similar phrase
occurs at D II 51, 18-19: kamesu kammacchandam virajetva ‘having cast aside the lust for
[the objects of] the sensual pleasures’.

"1 The exact interpretation of the sentence is not easy, being largely determined by how we
regard the negation 3K transmitted by the Ch. translation. Together with Choi, I conjecture that
the extant Skt. and Tib. are corrupt and, accordingly, adopt the Ch. & = na as the most natural
way of reading the sentence. The problem is discussed by Choi (2001) in a detailed and
brilliantly argued note to his edition and translation of the Xianyang lun (n. 469, pp. 131-132).
In what follows, I shall first summarise his main points and then make a few additional remarks.

Choi shows that the Skt. samskarabhinigrhitam me cittam varivad echoes the well-attested
Pali phrase sasankharaniggayhavaritavato and varivad dhrtam may be somehow connected
with (sabba)varidhuto. The Skt. and Tib. versions of the SrBh as well as the corresponding
passage in the Xianyang lun contain no negation of dharmatabhinigrhita but, apart from > in
the Ch. translation of the SrBh, a similar passage in the SamBh reads: na dharmatabhinigrhitah.
(For the latter, see also Delhey ed., 166 and 247, with respective notes).

I surmise that varivad represents a wrong Sanskritisation (probably coming from a
misunderstanding) of varitavata (or varivad dhrtam < varidhuta?). Vari in the Pali phrase
varitavata has nothing to do with ‘water’. The commentarial tradition as well as modern
scholarship understands the compound as ‘having the habit (vata) of restraint (varita)’. This is
how Buddhaghosa glosses upon the compound in all its occurrences (DN-a Il 1060 ad DN I
279;SN-a I 80ad SN I 28; AN-a I 363 ad AN 1 254; AN-a Il 231-232 ad AN Il
24; AN IV 199 ad AN IV 428), and no allusion is made to ‘water’. Actually, as pointed out by
Norman (1992, 167-169), even vari in varidhuta appears to mean ‘restraint’, not ‘water’ (though
the latter is the only registered meaning in Pali lexicography, see Abhidhanappadipika, s.v. p. 94
(rendered into Skt. as vari and into Hindi as jal ‘water’); PED, s.v.; Mizuno 1989, s.v.; and
Kumoi 1997, s.v.).

The Pali phrase sasankharaniggayha varitavata (for which the MS tradition witnesses many
variae lectiones) is usually negated (na °), and in this negative form, it describes a high
meditative attainment in which the ascetic (or, at SN I 28, Gotama Buddha himself) requires
no conscious effort to maintain his contemplation (samadhi) but has reached the a habitual state
of spontaneous restraint. It can be translated as ‘not being controlled (niggayha) by conscious
effort (sasankhara) [but] having the habit of [spontaneous] restraint’, which is also how
Buddhaghosa explains the compound. (For this meaning of sasankhara, see also Dhs 146 as
well as Dhs tr. p. 34 and n. 1.) The meaning is similarly explained at SamBh, 166, 14-15:
pranidhanasahagataya cetanaya bahirdhd cittam nigrhya tasmin samadhau samavadadhati
‘Having held back his mind from outside [objects] by volition accompanied by exertion, [the
ascetic] keeps [his mind] concentrated in this meditation.’

It seems that at a later date (probably in the process of recasting the Canon into various
vernaculars, Buddhist Sanskrit or classical Sanskrit), though the general meaning of the phrase
was understood, vari was construed as ‘water’ and, in order to explain its presence, a simile was
devised (or borrowed from other sources?): ‘as water’ (varivad) is contained by a dam, so is
mind controlled by a conscious effort. The image of the dam containing the flow of water is a
frequent simile in Buddhist literature. It usually stands for the moral precepts or spiritual
cultivation which help the mendicant control his or her mind. Here are some occurrences of the
simile in the Chinese Canon (‘dam’ is usually rendered as & or B&##): T1.921b15; T4.158¢18;
T4.159a8; T12.400c19 and 22; T12.641b11 and 14; T12.1111¢29; T23.565a3; T24.946b24 and
c28; T27.541b21 and c4; T31.5c4; T32.395¢c25, 396¢3; T34.499b15; T37.442b4-5; etc. (the
underlined occurrences are the most relevant).
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It is seems to me almost certain that varivad in our passage in the SrBh presupposes a similar
image. As for water itself, out of its rich metaphorical imagery in the Canon, we may note here
one simile which occurs in Ji’s # Commentary on the YoBh: /SERAIR, MEEAIK.
(T43.101a23-24 ad Sarirarthagatha T30.575b-c) ‘The six sense-fields are like a spring,
defilements are like water’. It is true that here defilements in general are compared to water, but
our SrBh passage here may be said to represent a particular case of a more general image: the
mind still attached to sensual pleasures is like water which is restrained by spiritual cultivation
acting as a dam. The phrase varivad dhyta is also found at SamBh 166, 11 and 17. Here the
image is explained: yatha bahirdha prasaram na dadati, evam varivad dhrto bhavati (166,
16-17) ‘It is contained like water in such a way that one does not give it [a chance] to flow out’.

It cannot be completely ruled out that things happened in the reverse historical order: the
oldest textual layer made use of the water simile (which survived in the érBh!) and this was
later misunderstood by the compilers of the extant Pali suttas as well as their subsequent
commentators who wrongly emended *varivad into varitavata. 1 believe, however, that the
former hypothesis set forth above is more plausible.

As for na dharmatabhinigrhitah, it can be interpreted in two ways (which actually do not
exclude each other). One is to construe it as ‘restrained through [the full realisation of] the
nature [of sensual pleasures]’. I have not been able to find parallels to our passage in early
scriptural texts, but as already mentioned, the phrase is found at SamBh 166, 17-167, 2, which
suggests such an interpretation: katham dharmatabhinigrhito bhavati? adhastad audarika-
dharmata drsta bhavaty wuparistac chantadharmata. santah pranitah pratiprasrabdho
labdhamargas [to be emended to: pratiprasrabdhalabdhamargah? —see SamBh, p. 167, n. 548]
cetaso ekotibhavadhigato yatharyah paricajfianikah samadhih. ‘How does [the ascetic] become
restrained by nature? The coarse nature below is [fully] realised, [and so is] the serene nature
above. [This concentration] is serene, excellent, has attained the path of calm [and] has reached
the singleness of mind, like the noble concentration equipped with five cognitions.” (On the path
of calm, see pratiprasrabdhalabdhamarga at SamBh 152, 2, as well as Ch. translation here: 15
ZZfEIE (T30.342a20); on the noble concentration equipped with five cognitions, see SamBh
151,9-152,7).

The second alternative of construing na dharmatabhinigrhitah is to see here the postulation of

a state in which sponataneous restraint (‘by nature’) becomes possible. The SrBh actually
distinguishes between ‘contemplation whose flow [requires] force [or: flowing [only] by force]’
(balavahano manaskarah) (érBh—Gr (18), 8) and ‘contemplation whose flow [does] not
[require] effort [lit., bending] [or: flowing without effort/spontaneously]’ (anabhogavahano
manaskarah) (érBh-Gr (18), 10) (Cf. also Bhikkhu Bodhi S. Mawatha’s interpretation presented
in Choi 2001, p. 132, n. 469). Without any further textual testimony, nothing precise can be said
about how this state of ‘nature’ or ‘naturalness’ (dharmata) was understood by the authors of our
text, but I am rather sceptical about seeing here profound metaphysical senses in a full-fledged
Mahayana vein. As far as I can see, dharmata in the $rBh (see also 3.28.2.1.2.7. above) appears
to mean ‘nature of things’, ‘the way things are’, ‘reality of phenomena or mental factors’, etc. In
this sense, it has canonical precedents; for example, dhammata occurring at DN I 12, ff.,
appears to mean, as also remarked by T. W. Rhys Davids (DN tr. T p. 8, n. 3), ‘nature’ or
‘order of things’. Cf. also Buddhaghosa who glosses upon this occurrence as ayar sabhavo
ayam niyamo ti vuttam hoti (DN-a 11 432, 2).
'12 Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 14-17; Griffiths 1983, 431):
tasyaivam  samyakprayuktasya  kusalapaksaprayogopastabdhatvat  kamavacaraklesa-
paryevasthanasamudacare sati tatprahinaprahinatavagamartham tadutpattyanukulasubha-
nimittamanaskarena pratyaveksanam mimamsamanaskarah |.
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113 At StBh-Gr (18) 12, 2-4, we read that the role of the examining contemplation
(pratyaveksaniyo manaskarah), actually equated with the investigating contemplation
(mimamsamanaskara), is to examine the defilements abandoned and not yet abandoned
(prahinaprahinatam klesanam pratyaveksate). One would expect this parallel phrase to occur in
the mimamsamanaskara passage above (which is actually the case in the description of the
investigating contemplation on the supramundane path, StBh Sh 506, 6-7), but I do not think
that this raises special problems. After all, in spite of the specific labels and peculiarities of these
contemplations, we have to deal with a continous meditative process, and certain patterns, like
the examination of the defilements which have been abandoned and those which have not been
abandoned yet, are bound to be seen at different moments and levels along the path.

' 14 1 construe Skt. samudghata as ‘complete eradictation’, the nuance of completeness being
reinforced by sam-. For samudghata, see BHSD, s.v. samudghata as well as samudghata. Cf.
also Pali samugghata. Let us also note that I render na [...] bhavati in a rather free manner as
‘does not ammount’.

'1% The idea that a certain preliminary practice is necessary in order to attain an upper
meditative level is, most probably, very old (e.g., the elimination of the sensual pleasures and
five hindrances before reaching the first dhyana/jhana—see above). The codification of the
preliminary stage as a preparatory path or path of preparatory training (prayogamarga) appears,
however, to be an Abhidharmic development. In the Abhidharmamahavibhasabhasya, we are
told: i BSBERIFFE L, (KYIEFRE, AMITiE, (T27.83b14) ‘In order to depart from the
defilement of the first absorption, he generates the preparatory path [for the second absoprtion]
relying upon the first absortion’. The text apparently refers here to ordinary persons & %4
(*prthagjana) who have attained detachment from sensual pleasures BEEKIE (*kamebhyo
viraktah) (see (T27.83b13).

116 The word nistha for the ‘culmination’ of spiritual practice is also seen in the Hindu
tradition. Nistha jiianasya or the ‘culmination of wisdom’ appears in the Bhagavadgita, Chapter
X VI, stanza 50. On its basis, Safkara coined one of the key-terms of his philosophy:
JjAananistha, which denotes the culmination of jid@nayoga (see Bader 1990, 62-64). ‘By way of
the culmination of wisdom’, says Safkara, ‘he [i.e., the ascetic] attains Brahman, the Supreme
Self’ (jiananisthariipena Brahmaparamatmanam apnoti) (Sankarabhasya 279, 19-20). In his
gloss on the word, Safkara defines it as: nistha paryavasanam parisamaptir ity etat
(Sankarabhasya 279, 23-24) ‘culmination means ‘end’ [or] ‘completion’. (Interesting to note
that our passage in the StBh also uses the term paryavasana in dhyanaprayogamarga-
paryavasanagatah.) And ‘wisdom’ is identified with wisdom of Brahman (brahmajfiana)
(Sankarabhasya 279, 24). (See also Sankara’s commentary ad Bhagavadgita, Chapter X VI,
stanza 55.) In the Mundaka Upanisadbhasya (1.2.12.), Sankara also uses the expression
brahmanistha as a bahuvrihi compound for someone who is ‘grounded on [or: has attained
completion/perfection in] the absolute non-dual Brahman (kevale ‘dvaye brahmani nistha),
where nistha is probably employed in both senses hinted at above or ‘absorbed in’, as construed
by Bader (1990, p. 62, n. 42).

'17 Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 17-19; Griffiths 1983, 433):
tasyaivam  mimamsapratipaksam  bhavayatah  tavatkalikayogena  sarvakamavacara-
klesavisamyogaya prathamadhyanaprayogaparyavasanagatah pratipaksamanaskarah
prayoganisthah |.

118 Skt. <maulanr> prathamar dhyanari “first absorption proper’ or ‘main first absorption’.
Other renderings include: eigentlichen ersten Vertiefung (Choi 85); ‘first root-meditation’
(Griffiths 1983, 432), etc. See also de la Vallée Poussin’s translation of mauladhyana as
recuiellement fondamental (Poussin vol. 5, p. 144) or recueillement principal (Poussin vol. 5, p.
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178). As the analysis of the meditative techniques and the psychological states accompanying
them (or what we would call today the ‘altered states of consciousness’) became increasingly
refined in Buddhsist scholastics, a distinction was made between the ‘absorption proper’ or
‘[immaterial] attainment proper’ and the stage preceding it. In the AKBh, we find various
references to the concept of ‘absorption proper’ (mauladhyana) and its various aspects, such as
‘concentration pertaining to the absorption proper’ (maulo dhyanasamadhih), ‘the tryad of
immaterial absorptions proper’ (maularupyatraya), etc. For example, AK stanza VII.5a-b says:
iti maulam samapattidravyam astavidham ‘thus the attainment-entity proper is eightfold’.
This is glossed upon as: ity etany astau maulani samapattidravyani yaduta catvari dhyanani
catvara arupya iti (AKBh 436, 12-13) ‘these are the eight attainment-entities proper, to wit,
the four absorptions [and] the four immaterial [attainments]’. Later in the same chapter, karika
VI.22a explains: astau samantakany esam ‘of these, eight are the liminal [attainments]’. The
Commentary further elucidates: ekaikasyaiekaikam yena tatpravesah (AKBh 447, 17-18) ‘each
[of the main attainments] has [a liminal attainment] by which [one] enters it [i.e., the main
attainment]’. The first liminal attainment, marking the passage from the plane of sensual
pleasures to the serenity of the absorptions, is known as anagamya ‘not [yet] arrived’ (adyam
samantakam anagamyam AKBh 448, 4), which points at its importance for both the ascetic and
scholastic. (See also Poussin vol. 5, pp. 179-181, and the illuminating notes on the anagamya
and dhyanantara.) 1t is actually no coincidence that the SrBh deals at such length with the
attainment of the first absorption, a process which actually corresponds to the anagamya.

As far as I know, Theravada tradition has no particular term to denote the main absorptions,
but its Abhidhamma also acknowledges that between jhanas there are intermediary states which
prepare the passage to the higher attainments. At Kv 565-569, the Theravadins argue (against
the Mahimsasakas and certain Andhakas—see Kv-a 174-175) that when the ascetic passes
(sankamati) from the first absorption to the second one, certain psychological operations, like
taking heed (avattana) of the coarse nature of the first jhana compared to the second one,
wishing (panidhi) to attain the superior plane of the second jhana, etc. are necessary (Kv 566).
The implication is that this mental process cannot be identical either with the first or with the
second absorption. The argumentation is more developed, but here it will suffice to cite the
dipeti, na anantaruppattim (Kv-a 175, 16-17) [the scriptural quotation adduced by the
opponents] “indeed aloof from sensual pleasures”, etc. casts light on the fact that verily the
absorptions have been taught in succession, not that they come forth without an interval’. The
Vism analysis concentration into two categories: ‘approach concentration’ (upacarasamadhi)
and ‘absorption concentration’ or ‘concentration of complete focusing’ (appanasamadhi) (see
note 120 below), which also hints at the fact that a preliminary step is recognised as necessary
for the attainment of the main meditative state.

"9 In the parallel passage at Xianyang lun, this is made explicit: ‘having the previous
[contemplation] as cause and condition’ HIBI[[K## (T31.515b8-9; Choi 85). The word
‘previous’ ] may, however, be, as pointed out by Choi, an explizierender Zusatz des
Ubersetzers (p. 133, n. 484).

'29 The set of seven contemplations are peculiar to the SrBh, but on the whole, the
psychological process underlying them is delineated in other sources as well.

The Vism (101, § 27) begins its exposition on the way of entering and dwelling in absorptions
by stressing the need to see the dangers which lie in sensual pleasures and to aspire at becoming
aloof from them as well as to eliminate the five hindrances (see note 102 above). If the ascetic
attains the first jhana failing to achieve these requirements, Buddhaghosa adds somewhere else,
‘quite soon, he comes out from the absorption, just like a bee which has entered a soiled hive,
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just like a king who has entered an impure park’ (so avisodhitam asayam pavitthabhamaro viya,
avisuddham wuyyanam pavittharaja viya, khippam eva nikkhameti, Vism 122, § 124).
Buddhaghosa also distinguishes between two types or levels of concentration: ‘approach
concentration’ (upacarasamadhi) and ‘absorption concentration’ or ‘concentration of complete
focusing’ (appanasamadhi) (Vism 102, §§ 32-33). (For one of the oldest textual evidences as to
how appana was understood, see Dhs 10, § 7, which is commented upon at Dhs-a 142 as
ekaggam cittam arammane appenti ti appand, cf. also CPD, s.v.). According to the Vism, the
difference between the two types of concentration is the intensity of the constituent factors
(anga) of the absorption. In the approach concentration, they are still weak like an infant
(daharo kumarako) lifted up and stood on its feet but repeatedly falling back on the ground. In
contrast, the absorption concentration has strong factors and, once generated, it can continue for
one day and one night. It is compared to a strong man (balava puriso) who, ‘after rising from his
seat, can stand for a whole day’. The same passage, distinguishes between two levels (bhiimi) on
which the mind becomes concentrated: the level of approach (upacarabhumi), on which the
[five] hindrances (nivarana) are abandoned, and the level of attainment (patilabhabhiumi)
(corresponding to the appanasamadhi), when the jhana constituent factors (anga) manifest
themselves.
'21 Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 19-20; Griffiths 1983, 433):
tadanantaram maulaprthamadhyanasahagatah prayoganisthaphala iti |.
122 Skt. pratiprinayati. Tib. suggests pariprinayati (see note 187 to Tib. ed.). The verb
pariprinayati appears to be directly borrowed from the extended canonical formula describing
the first absorption (see note 126 below).
123 There is a discrepancy between Skt. pratanukasammukhibhava® and Ch. $#5EZRA, on
one hand, and Tib. bde ba’i dngos po chung ngu® (which suggests *pratanukasukhibhava®), one
the other. Similarly, we have below Skt. ghanavipulatarasammukhibhavena ‘in such a way that
they profusely [lit., densely] and amply manifest themselves’ and Ch. ZREEHIA(, on one hand,
and Tib. bde ba’i dngos po shin tu mang po dang | shin tu rgya chen po’i tshul gyis (=
*ghanavipulatarasukhibhavayogena), on the other. I have chosen the Skt. and Ch. reading as the
preferable one, but the decision is not so easy. The core of the problem is the lexical suitability
of sammukhibhava. Skt. sammukhi-/bhii means ‘be [/come to/assume a position] face to
face/opposite’, quite often used in a concrete sense. In the Pali Canon, we find a variety of
occurrences in which sammukhibhuta means ‘face to face, in the presence of’. At DN II 155,
10-11, sammukhibhuto no sattha ahosi means ‘our Teacher was face to face [with us]’; at DN
I 155, 11-12: na mayam sakkhimha Bhagavantam sammukha patipucchitun ‘we could not ask
the Exalted One [when we were] face to face [with him]’; etc. The phrase sattha sammukhibhuta
is actually a frequent occurrence in the Pali Canon, referring to being in the presence of Gotama
Buddha. Later in Mahayana literature, in keeping with the diversification of the doctrines and
religious experiences, ‘face to face’ (sammukha) came to include being in the presence or having
a direct perception (often in a contemplative state of samadhi) of a Buddha and Bodhisattva,
(see, for instance, the title of the Pratyutpannabuddhasammukhavasthitasamadhisutra). The
compound continues, however, to maintain its concretc meaning. E.g., Asta 259: Maitreyo
bodhisattvo mahasatthah sammukhibhiitah (cf. AbhisamAl 734). The implication of sarimukha
in mystical experiences is one of unequivocal concreteness: the reality of being ‘face to face’
with a Buddha in samadhi is as concrete as being in his actual presence. (The word ‘reality’
should be understood in a relative way: in Mahayana, especially in Prajnaparamita literature, all
so-called ‘realities’ are doubtless empty, as the same Pratyutpannabuddhasammukhavasthita-
samadhisutra clearly points out; see Harrison tr. 1990, 42-44).

The word sammukha also has more abstract meanings, such as ‘intent upon’ (MW, s.v.) or
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bedacht auf (PW, vol. 7, p. 764, s.v.; see illustrations, too: subhakarmani, etc.). In Buddhist
literature, we also find examples in which ‘being face to face’ is used in connection with mental
states. At Kv 482, 7ff. we find sammukhibhuto safifiojanam jahati, which is translated by Shwe
Zan Aung and Mrs. Rhys Davids as ‘a Fetter is cast off by one who is in thrall to’ (Kv tr. 277).
Kv-a 144 glosses in the following way: tattha sammukhibhiito ti samyojananam
sammukhibhavam, tehi samangibhavam upagato ‘here being in thrall to refers to one having
reached the state [in which] the fetters have [actually] become present, the state [in which he] is
[actually] possessed of them’ (cf. also preceding passage, similarly worded, which is entitled
nivuto nivaranam jahatiti, Kv 480-482). Another relevant example is found at BoBh Wogihara
ed. 193, 12-14 = Dutt ed. 133, 8-9; Patna MS folio 132b3: esam lokadharmanam
samastavyastanam apatanat [I follow the Patna MS and Dutt; Wogihara reads apatam]
sammukhibhavad yad duhkhar utpadyate tal lokadharmadhisthanam ity ucyate. (cf. Ch. A
fitik, ERER, SBEAT, EBAERYT, WAL BSHIERE, T30.524a20-21). Here,
sammukhibhava and apatana (‘coming, happening, occurrence’) seem to be used as
quasi-synonyms (cf. also Tibetan translation at P Zhi 115bl: ’ong zhing mngon du gyur pa).
(The occurrence of worldly factors refers here to suffering-engendering factors such as
‘extinction’ (ksaya), ‘old age’ (jara), etc.). Finally, let us see the following occurrence of
sammukhibhava in the AKBh, which is found in the lengthy discussion of the controversy over
the existence or non-existence of pleasant feelings (sukha vedana). To an opponent who holds
that pleasure is the mere absence of painful feeling (duhkha vedana), Vasubandhu replies that
this is absurd because one would feel pleasure (as a sort of continuously underlying feeling)
when pain has ended or has not yet occurred. Furthermore, he continues, evam
kamasukhasammukhibhave ‘pi vaktavyam (AKBh 332,8) ‘the same should be declared in the
case of experiencing pleasure [occasioned] by sensual pleasures [/pleasant objects —see below]’.
That is, the same holds in the case when pleasure does not occur, because the underlying feeling
of pleasure should be perceived. Xuanzang translates: ZAREERF, BIIREE. (T29.115¢6)
‘when pleasure [occasioned] by sensual pleasures is perceived, the clarification of the question
is the same’ (KIK, Bidon-bu, vol. 22, part 2, p. 208 has [ but the editors of T as well as
Saheki ed. (vol. 3, p. 932) read [, indicating no var. lec.; the KIK reading is probably a
typographical error). Xuanzang’s rendering is rather free, but it shows that he construed
sammukhibhava in the sense of ‘being actually experienced’, which here means ‘to feel’ or ‘to
perceive’ (%%). Paramartha’s translation is closer to the original: AREELSIRFIRE, FESRANIE.
(T29.268a12-13) ‘when the objects of sensual pleasures (*kamaguna?) become manifested, the
same should be declared’ (on the meaning of kamasukha as well as Paramartha’s rendering, see
Sakurabe and Odani tr. 1999, pp. 46-47, n. 2). Yasomitra comments: evart kamasukha-
sammukhibhave ‘pi vaktavyam iti . yatha gandharasasprastavyavisesajam sukham uktam,
evam kamasukhasammukhibhave ‘pi vaktavyam. (AKVy 520, 29-31) ‘““the same should be
declared in the case of experiencing pleasure [occasioned] by [the objects of] sensual
pleasures” means that as the pleasure generated by [such] excellences [as] odours, flavours, and
tangible objects is declared, “the same should be declared in the case of experiencing pleasure
[occasioned] by sensual pleasures™. Sammukhibhava retains a strong dose of concreteness
(‘confronting/being in the presence of”), but the basic sense here is that of ‘becoming actually
manifest [/present]’ or ‘being actually experienced’.

In spite of all these, the Tib. reading cannot be discarded outright. A reading like
*sukhibhava® also makes sense. Maybe one would like to see in our case *pritisukhibhava, but
even without priti, the compound may be acceptable. The pleasure (sukha) associated with
meditative states is common in Buddhist sources (e.g., Lank 65, 6: samadhisukhaviharam; ibid.
136, 7: samadhisukhasamapattimanomayo, which, interestingly, reads in a Nepalese MS, called
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by the editor manuscript T, samadhimukha®!).

I think, however, that the original reading in our StBh passage is more likely to have been

sammukhibhava. At some stage, probably a careless or tired scribe skipped over sam and wrote
the easier and frequently occurring su kha. This may have been facilitated by the fact that in
many varieties of Northern Indian scripts, su and mu are similar or often virtually identical
aksaras. To be sure, one cannot rule out completely that *sukhibhava® may have been the
original reading and this became later corrupted into sarmmukhibhava. However, such a process
would seem to me more intricate and less likely. This, the extant Skt. MS reading, the fact that
the Ch. translation supports this lection, and the usage of sammukhibhava in connection with
mental states —all these have made me decide in favour of the difficilior lectio: sammukhibhava.
' 24 Skt. spharati. The verb appears to be borrowed from the extended canonical formula
describing the first absorption, where, however, its usual form is parispharati (see note 126
below).
125 Skt. nasti kificid asphutam bhavati spharaniyar seems to be based upon the extended
canonical formula describing the first absorption (see note 126 below). Philologically, it poses
here several problems. The first one is whether we should read spharaniyam with the MS or
should emend to aspharanivam. What appears to be the earliest canonical parallel of the phrase
does not give any direct clue concerning this. In Pali, it reads: nassa kifici sabbavato kayassa
vivekajena pitisukhena apphutam hoti (DN 1 73, 27-8; id. 173, 4-5; MN 1 276, 21-24 and
30-31; etc.). The surviving Sanskrit parallels of the canonical texteme are more developed and
appear to indicate two distinct lineages. The first one reads aspharaniyarh and is met with in
such works as the SanghBh 11 : nasya kimcit sarvatah kayad asphutam bhavaty aspharaniyam
yaduta vivekajena pritisukhena (SanghBh II 243, 6-7 (MS reads: nastya); in citation above, I
follow Gnoli’s emended text—but see below; see also the largely similar phrase at ibid. 243,
15-17; 244, 1-2; etc. Similar phrases also occur at: ibid. 242, 26-243, 1 (MS reads: nasty asya);
244, 4-5; 244, 13-14; 244, 19-21; 245, 1-2; and 245, 5-7, but they are partially or entirely
reconstructed; the Tib. rendering of the occurrence at 242, 26 = bKa’ ’gyur, Peking ed., Ce
254a5ft., also suggests aspharaniya). ArthVin 26, 2-3, also reads: fasya nasti sarvatah kayad
asphutam bhavaty aspharaniyam [Samtani has: asphuraniyam — genuine MS reading?;
decipherment mistake?; typographical error?] yaduta adhyatmam vivekajena pritisukhena.
Semantically, reading aspharaniyam is a also possible: there is no part of the body ‘which would
be unsuffused [or rather: unsuffusable]’ (there is no commentary at ArthVinNib, 204; cf. also
ArthVin 25, 10-11).

On the other hand, we have another lineage reading spharaniyam, which also makes sense
(see the rendering of the StBh passage here in the main text above). It is attested at, for instance,
SanghBh II.35(1a), (2a), (3a) (cited in SWFT, fascicle 3, p. 208, s.v. asphuta): nasty esam
kificit sarvatah kayvad asphutam bhavati spharaniyam yaduta vivekajena pritisukhena (and
similarly below: samadhijena pr° and nispritikena sukhena). At SamBh 152, 13, we also read:
nasya kimcid aparisphutam bhavati spharaniyam (with the MS reading: nastya—see p. 236, n.
257 of diplomatic edition) (see also Tib. equivalent of this passage at ibid., 321, 8-9: des ci yang
khyab par ma gyur pa’am / khyab par bya ba med do, as well as Ch. rendering at T30.339b19:
B B D 53 T A TR ).

The Tibetan rendering of our SrBh passage here reads: khyab par bya ba cung zad kyang med
do, which also seems to presuppose something like: *nasti kimcid asphutam spharaniyam. Ch.
PR is not very conclusive: ‘there are no interstices and fissures [which should be still
suffused/which remains unsuffused?]’. It seems that the tradition hesitated between
spharaniyam and aspharaniyam (even in the same text: see above SanghBh I and III
respectively). Since both make sense, it is preferable to respect the MS readings in each
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individual case, especially when they are supported by other collateral witnesses like the Tib.
and Ch. —the former certainly corroborating our SrBh MS.

Another detail is whether asti (in nasty) should be not emended to asya (or tasya) as seen in a
few examples above. This, however, is not necessary here. Our SrBh original already contains a
genitive: vartamanasya, which would make the presence of (f)asya superfluous. Let us also
notice that Tib. contains no equivalent of (f)asya here. Besides, some of the examples above
seem to hesitate between asti and (f)asya or contain both (which is unproblematic if there is no
other noun in genitive). And as shown by some other instances above, the sentence can also be
construed with (f)asya (cf. also SWFT, fascicle 3, p. 208, s.v. asphuta, citing SHT (III) 990 V
5: nasti kificid asphu(tam) ///).

Finally, let us note that the presence of the verb v as before another finite verb (here: asti

[...] bhavati) is not unknown in Sanskrit. It seems to be used to introduce the finite verb (see
SWTE, fascicle 3, p. 192, s.v. as b; CPD, vol. 1, p. 111, s.v. atthi; cf. also SrBh Sh 497, 9-10:
aham asmi [ ...] samsarisyami), probably with an emphatic stylistic effect.
'2° In some of the variants of the stock-phrase depicting the four absorptions, we find more
detailed descriptions of the way joy and pleasure are experienced by the meditator. So imam eva
kayam vivekajena pitisukhena abhisandeti, parisandeti, paripureti, parippharati, nassa kifici
sabbavato kayassa vivekajena pitisukhena apphutam (var. lec. apphutam) hoti (DN 1 73,
27-28; id. 173, 4-5; id. 214, 31-215, 2; MN 1 276, 21-24 and 30-31; MN Wl 92, 36-93, 3;
etc.) ‘He pervades, fills, permeates, suffuses his very body with joy and pleasure born of
separation, there is no place on his entire body which is not suffused with joy and pleasure born
of separation’ (cf. Buddhaghosa’s commentary at DN-a I 217, 19-26.). This is also found in
Sanskrit sources. E.g., SanghBh I 242, 24-243, 1. <sa imam eva kayam vivekajena
pritisukhena>bhisyandayati parisyandayati pariprinati parispharati; nasya kimcit sarvatah
kayad asphuta<m bhavaty aspharaniyam yaduta vivekajena pritisukhena> (the parts of the
sentence between < > are reconstructed; similar phrases occur, however, in the SanghBh MS
below and guarantee the validity of the reconstruction). ArthVin 25, 8-11, [...] imam eva
kayamadhyatmam vivekajena samadhijena pritisukhenabhisyandati paripurayati pariprinayati
[MS omits pariprinayati here but contains the verb in the next occurrence —see below]
parisphurati | tasya nasti sarvatah kayad asphutam bhavaty aspharaniyam [Samtani has here
and in the next occurrence: asphuraniyarm— genuine MS reading?; decipherment mistake?;
typographical error?] yaduta adhyatmajavivekajena samadhijena pritisukhena | (see also below
ArthVin 26, 1-3; etc.). As already remarked in notes 122, 124, and 125 above, parts of the
sentence are similar to the wording of our passage, which, on the whole, can be said to be a
development and adaptation of this allo-texteme to the SrBh scheme of seven contemplations.

In his discussion of joy and pleasure in the first absorption, Buddhaghosa also makes use of
some phrases and images similar to our passage. Echoing the definition of Dhs 10, § 9,
Buddhaghosa describes joy as pinayati ti piti (Vism 115, § 94; Dhs-a 115, § 298) ‘it is called joy
because it gladdens’ (or, as suggested by Nanamoli in his translation of Vism, p. 141, ‘gladden’
can be also construed as ‘refresh’; according to PED, s.v., pineti means ‘to gladden’, ‘to cheer’,
‘to invigorate’, etc.). Buddhaghosa also qualifies pitisukha as pharanarasa ‘[having] the
attribute of suffusion’ (ibid.) (cf. spharati, asphutam, spharaniyam in our passage). Furthermore,
he speaks of five types (or rather stages) of joy, the last one being called ‘suffusing joy’
(pharana piti). This is defined as: pharanapitiva pana uppannaya sakalasariram [...]
anuparipphutam hoti ‘when, furthermore, the suffusing joy arises, the whole body [...] is
completely suffused’ (Vism 117, § 98 and Dhs-a 117, § 300). The description resembles the
psychological state described in our SrBh passage, in which the entire body is filled with joy
and pleasure.
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'27 The rest of the sentence is the classical stock-phrase describing the first absorption. In Pali,

it runs as follows: vivecc’eva kamehi, vivecca akusalehi dhammehi, savitakkam savicaram
vivekajam pitisukham pathamam jhanam [var. lec. pathamajjhanam) upasampajja viharati
(DN 1 37,1-3;DN O 313,12-14;MN 1 21, 34-36; etc.). For a discussion of this and the
following stock-phrases of the four absorptions, see Griffiths 1983, 71-81; for a more extensive
list of occurrences in Pali and Chinese sources, see Lamotte 1944-1980, vol. 2, p. 1023, n. 3. As
far as Pali commentarial literature is concerned, Vism is, as expected, the most detailed and
systematic exposition of the topic and will be frequently cited below (cf. also Samantapasadika
I 141-157). In referring to Buddhaghosa’s glosses and views, I do not imply that there are
direct historical links between the authors/editors of the SrBh and the Theravada tradition. A
certain common heritage did, however, exist and, more importantly, in dealing with the
subtleties of meditation psychology, even explanations coming from other scholastic systems
can be helpful (if carefully used!).

In Sanskrit, the description is: viviktam kamair viviktam papakair akusalair dharmaih
savitarkam savicaram vivekajam pritisukham prathamam dhyanam upasampadya viharati (e.g.,
Pafica 167, 4-5; LalVis 100, 6-7, with sma at the end of the sentence; SanghBh II 242, 22-24;
MVyut # 1478 (Sakaki spells: kamair, papakair and dharmaih); ArthVin 17, 3-4, commentary at
ArthVinNib 179-181; etc.).

The canonical sources differ from our SrBh passage in only one detail: they lack the
compound paricangam ‘[endowed] with five limbs’ (see the end of the sentence). Stuart-Fox
(1989, especially 83ff.), argues that the so-called five-limb or five-factor list, which includes
rough examination (vitakka), subtle investigation (vicara), joy (piti), pleasure (sukha), and
focussing [of the mind] (ekaggata) (for uniformity’s sake, I use my own renderings), is an
Abhidhammic development differing from the earlier sutta enumerations which mention only
the first four factors. The situation is, however, more complex, and we actually do find two
suttas which speak of the five limbs of the first absorption (see Gunaratana 1985, 66-67). The
Mahavedallasutta clearly states that the number of factors of the pathamajhana is five and
enumerates cittekaggatta as the last of them (MN 1 294, 29-33). The Anupadasutta also
mentions cittekaggatta after the first four ‘standard’ factors, but its list continues with other
minor mental functions which are present in the first absorption. These amount to eleven factors
and include contact (phasso), feeling (vedana), etc. (MN Il 25, 12-18). It is hard to determine
whether the author(s)/editor(s) of the latter text considered the focusing of the mind as a major
factor characterising the first jhana. Gunaratana (1985, 67) believes this to be the case, but he
does not elaborate upon his grounds. It is quite possible that the Sri Lankan author may have
tacitely followed the traditional post-canonical view. (Gunaratana’s study on jhanas in Pali
sources is very useful and systematic, but more often than not, the author takes the
Abhidhammic and commentarial (mostly, drawn from the Visuddhimagga) for granted. (There
are very few exceptions to this stance—see, for example, p. 104). This is an approach which
‘hard core’ (and even moderate) historians doubtless find debatable.) One minor stylistic factor
might, however, support Gunaratana’s conclusion: ca is used after vitakko, vicaro, piti, sukho,
cittekagarta but not after the other eleven mental functions (phasso, etc.) It is not, however,
certain whether this can be taken as a clear indication of the sutta’s view in this respect. To be
sure, its author(s) did intend to give a full description of all mental processes involved in the
first absorption, including the major limbs as well as the minor and universal factors, but for
some reason, he/they did not choose to distinguish clearly between them.

According to Akanuma (1929), there are two Chinese translations corresponding to the
Mahavedallasutta: the Da Gouchiluo jing K¥FHFERE (T1.790b-792b) and the Gouchiluo ¥
###7& (T2.60b-c), the latter being a brief version included in the Saryuktagama. (Y%%FE
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*Kotthila appears to be the Chinese transcription of the name of a mendicant known in Pali as
Mahakotthika or Mahakotthita, and in Sanskrit as Mahakausthila). Neither of them contains,
however, any reference to the first absoprtion and its constituent factors. Anupadasutta, on the
other hand, apparently has no equivalent Chinese translation. When comparing the Pali Nikayas
with the Chinese Agamas, one should keep in mind three principles concerning the differences
bewteen their versions: (1) the scholastic affiliations of the Chinese Agamas is not Theravadin
(the precise details of their doctrinal background are intricate and not yet completely resolved);
(2) some Chinese translations may reflect a common text in an earlier form of development than
the stage displayed by its Pali counterpart; and (3) the stylistic peculiarities and/or historical
circumstances behind the masters who translated the scriptures into Chinese as well as the teams
assisting them may sometimes have resulted in abridged renderings. Clearly distinguishing
between these principles in practice is, however, far from easy (especially as far as (1) and (2)
are regarded). Although I have no definitive proofs, I would conjecture that in our case, the Da
Gouchiluo jing represents an older version and that the Pali version of the Mahavedallasutta
shows traces of later (Abhidharmic) additions and modifications.

The content of the Da Gouchiluo jing /Mahavedallasutta itself appears to reflect a rather late
historical stratum of the Suttapitaka. It includes discussions and definitions of disparate
concepts and doctrines. This structure rather suggests a transitional period from early sermons to
a more systematic, proto-Abhidharmic interest in classifications and definitions. The
development of the sutra probably passed through several stages, and its very structure made it
casy to add and interpolate new concepts. Of course, dating canonical materials is a hugely
difficult process, but I would venture to surmise that the five-limbed first absorption is a late
development introduced towards the final stages of the Mahavedallasutta formation. This
explains why neither of its Chinese counterparts contains any reference to the first absorption.
As far as the Anupadasutta is concerned, it also shows an Abhidharmic approach. From the
standpoint of spiritual cultivation, it is enough to know the main factors characterising the first
Jjhana. A list comprising all mental factors of a meditative state betrays theoretical interests
rather than practical concerns. No matter if the cittekagatta was considered a major or minor
factor, the very discussion concerning its status probably represents a fairly developed historical
stage.

Stuart-Fox’s hypothesis can thus be refined. Although the ‘five-limb’ definition occasionally
appears in the Sutrapitaka, it is very rare and seems to represent a late interpretation. It is
difficult to ascertain with precision when this definition came into existence. It may have been
put forward before the formation of the first Abhidharmic treatises. Or, equally possible, it may
have been formulated after the compilation of (at least the early) Abhidharma texts and under
their influence. (There are no a priori reasons to suppose that the Sutrapitaka is in its entirety
earlier than all Abhidharma treatises. Late fragments and interpolations seem to have been
incoprporated into the sutras at the time of or after the formation of the latter.) Anyway, it
appears rather unlikely that the cittekagatta was conceived from the beginning as one of the
main factors of the first absorption.

The somehow troubling presence of this fifth factor may have also been felt by Vasubandhu.
AK VI.7a-b and its commentary (AKBh 437, 16-19) list five members which characterise the
first dhyana and the last one is concentration (samadhi) or focusing of the mind (cittaikagrata).
Vasubandhu appears to be aware of the somehow peculiar status of the ‘concentration’ and
points out that the samadhi is at the same time dhyana itself and also a constituent element of it,
while the other factors are only constituent elements. (The ArthVinNib (181, 1-3) also lists five
factors, with concentration (samadhi) as the last.)

The authors of our passage in the SrBh do not mention samadhi or cittaikagrata but seem to
have in mind the Abhidharmic list which includes this ‘limb’. This explains why they added
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paricangam which lacks in the canonical formula. Other Books in the YoBh explicitly mention
the names of all the five limbs (see, for example, SamBh 103, 1-2, and the Vinis$ exegesis of the
SamBh at T30.649a29-bl). Although clearly presupposing a five-factor theory, the SrBh
approach here is somehow different from commentarial works like the Vism (112, § 79) and the
ArthVinNib (181). The latter texts first cite the canonical texteme as such, without making any
editorial addition, and then in their discussions make clear that the first absorption has five
factors. Similarly, Yasomitra first cites the canonical locus classicus and then adds ‘[endowed]
with five limbs’: viviktam kamair viviktam papakair akusalair dharmaih savitarkam savicaram
vivekajam pritisukham prathamam dhyanam upasampadya viharatiti sutre pamcamgam uktam
(AKVy 140, 21-24). Actually, even the SrBh does not always add pasicargam in its citations of
canonical formula which describe the first absorption. E.g., SrBh-Gr 20, 23-24; $rBh-Gr (17) 8,
6-9: viviktam kamair viviktam papakair akusalair dharmaih savitarkam savicaram vivekajam
pritisukham prathamam dhyanam yavac caturtham dhyanam upasampadya viharati.

' 28 My rendering of the two terms is based on their definition at passage 3.28.2.2.2. below. A
similar definition is found at AKBh 60, 22: cittaudarikata vitarkah, cittasiksmata vicarah
‘vitarka represents the coarseness of the mind; vicara represents the subtleness of the mind’.
Vasubandhu discusses in detail the two concepts and their functioning (AKBh pp. 60-61), and so
does Yasomitra (AKVy 138-140). The following simile cited by the latter thinker is relevant for
the way Buddhist scholastics (at least Vasubandhu and his followers) construed the difference
between the two mental functions: tadyatha bahusu ghatesv avasthitesu “ko ‘tra drdhah, ko
Jarjarah “iti mustinabhighnato ya uhah sa vitarkah, “iyanto jarjara drdha va” iti yad ante
grahanam sa vicarah (AKVy 140, 19-21). ‘Vitarka is like the examination of one striking with
the clenched hand many jars placed [somewhere] [in order to find out] “which is hard?” [and]
“which is fragile?”. Vicara is the final understanding that “so many [of the jars] are fragile or [so
many] are hard.” (See also AKVy 64, 25-28, citing the Parficaskandhaka.) All Abhidharmic
sources, Southern and Northern, abound in similes depicting the differences between these two
mental processes; for other examples, especially from the Theravadin Abhidhamma, see also
Cousins, 1992. The understanding vitarka and vicara as coarse and subtle mental activity (or, at
least, the emphasis of this aspect) is mainly seen in Sarvastivadin, Sautrantika, and other
Northern Schools of Abhidharma. E.g., JAanaprasthanasastra T26.927b20; AMVibh
T27.269b-270a (quoting a scriptural source which says, ‘the coarseness of the mind is named
vitarka, and the subtleness of the mind is named vicara’® OEEMES 2, DTS FE,
(T27.269b11-12), then explaining its meaning, and discussing whether this is to be understood
as applying to all the three spheres (dhatu) of existence or not); AbhHr T28.823b23-24; AbhAv
T28.982a24-27; TatSid T32.288b-c; AbhDip 83, 1-2; AbhSam 10, 10-12; AbhSamBh 8, 26-9, 3
(= T31.669c24-670a2; see also T31.665b22-25); etc.

Though not essentially divergent from the above understanding, the traditional, or at least the
early, Abhidhammic definition of vitakka and vicara in Theravada is on somehow different lines.
Here the emphasis is rather on the initial application of the mental act of examination (vitakka)
and the subsequent continuation of the investigation (vicara), which supposedly results in a
closer scrutiny into the object of meditation (see Dhs 10, § 7-8; Dhs-a 114-115, § 296; Vism 114,
§ 88; Mil 62-63; etc). This is also reflected in the modern rendering of the two terms like
‘applied thought’ and ‘sustained thought’ respectively (e.g., Nanamoli 1956) or ““initial
application” of thought’ and ‘“sustained” thinking about it’ (Stuart-Fox 1989, 97). The
Theravadin tradition does not, however, ignore the association of vitakka with coarseness and of
vicara with subtlety. According to Cousins (1992, 147), ‘this application of the distinction
between gross and subtle does not appear before the Vimuttimagga and is therefore probably of
Sarvastivadin origin. Noticeably, whereas the Vimuttimagga probably gave it in the form of
“grossness of mind, etc.”, Buddhaghosa refers simply to grossness, etc.” (Cousins does not
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specify the exact reference in Vim, but I assume it must be g ZFim8. MOZFHEE at
T32.415¢7.)

The whole issue of vitakka/vitarka and vicara is very complex and a detailed account of the
history and theory of these concepts is beyond the scope of this note. A very useful survey of
their usages in the Pali Canon as well as their doctrinal understanding in Theravadin
Abhidhamma and Northern Abhidharma in connection with classical Yoga is found in Cousins
(1992). To Stuart-Fox (1989) we owe a very insightful discussion of these two terms in early
Pali canonical and Abhidhammic sources. Based on the observations in the PED, s.vv.,
Stuart-Fox argues that in their earliest usage in the Suttapitaka, vitakka and vicara meant the
same thing and their collocation in the pathamajjhana stock phrase was rather a stylistic
emphasis of the same basic concept of ‘thinking” (pp. 82-83). The dichotomy between initial
application of thought and sustained application of thought came as an Abhidhammic
development (pp. 86-87), probably resulting from a ‘more refined introspective analysis’ (p. 97).
I think that Stuart-Fox’s analysis is in correct in broad lines, though a more detailed
historico-philological investigation (‘vicara!’), part of which was actually undertaken by
Cousins (1992), into the whole corpus of early Buddhist scriptures (Pali, Sanskrit, Chinese) will
undoubtedly reveal more facets and bring further refinements. Important clarifications
concerning the definition and different doctrinal explanations concerning vitarka and vicara are
also found in Jaini’s Introduction to AbhDip, pp. 83-88. For other relevant remarks and sources,
see also Frauwallner 1951a, p. 22, n. 1; Lamotte 1944-1980, vol. 2. p. 1028, n. 2 (also
containing the translation of the relevant passage in PPUpad); etc.

Whatever the doctrino-lexical history of these two words may be, most modern scholars will,
I believe, agree with a statement made by C.A.F. Rhys Davids more than a century ago: ‘ Vitakko
and vicaro is another pair of terms which it is hard to fit with any one pair of English words’
(Dhs tr., p. 10, n. 1, also containing some useful clarifications). Heiler (1918) devotes a long
note to these two terms, which he renders as Uberlegung (‘reflection’) and Erwdgung
(‘consideration’) (p. 13), also listing other translations employed by various scholars up to the
publication of his work (note 94, pp. 75-75). See also Frauwallner’s rendering of vitarka as
Nachdenken (which in the English translation (1984, 132) is ‘reflection’) and vicara as
Uberlegung (ibid., ‘deliberation). To limit our discussion to the English language, the problem
stems from the fact that terms like ‘examination’, ‘investigation’, ‘reflection’, ‘consideration’,
etc. must be qualified by one or more attributes to express the denotations and connotations
which (at least in Abhidharmic definitions) are associated with vitarka and vicara. Finding a
one-to-one equivalence seems almost impossible. Cousins’s equating vitakka with ‘thinking of
something’ and vicara with ‘thinking about the same thing’ (1992, 153) is very ingenious and
apt, but using these phrases as such in all contexts is stylistically quite difficult.

129 Tet us add a few further clarifications concerning the concepts of joy and pleasure in the
context of meditation (see note 126 above). The difference between them is explained by
Buddhaghosa as follows: pitfi is the feeling of satisfaction which one experiences at the idea that
one’s wish can be fulfilled, just like an exhausted man in a desert would hear about or see a
pond nearby; sukha is the actual experiencing of the pleasure when one’s wish has been fulfilled,
just like our man in the desert at the moment when he really drinks water from the pond or stays
in the shade of the woods (Vism 110, § 100; Dhs-a 117-118, § 301, more developed than Vism).

Here we should also mention Vasubandhu’s identification of sukha in the first two absorptions
with prasrabdhi ‘tranquillity’ or ‘ease’ (AK VIL.9b) and the long discussion concerning the
definition and understanding of the concept by the Vaibhasikas and Darstantikas (AKBh 438,
17-440, 8). See also ArthVinBh 180, 4-181, 7. See also below the SrBh gloss upon pritisukha in
the first absorption as well as relevant notes.

130 Our text classifies defilements (klesa) into strong or excessive (adhimatra), of middling
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kind (madhyaprakara), and of weak or mild kind (mrduprakara). Though using different
terminology, this taxonomy based on the intensity of defilements has scriptural precedents. At
AN 1 254, the impurities (upakkilesa) are classified into coarse (olarika), moderately clinging
to (lit., ‘accompanying’) [the person] (majjhimasahagata), and subtly clinging to the [person]
(sukhumasahagata). Early Abhidharmic taxonomies do not list this intensity-based scheme (see,
for example, Dhs 215 § 1229-220 § 1253; Vibh 385, 16-18; id. 391, 11-14), but later
commentarial works contain references to it, though not necessarily associated with defilements.
Pet 77, 21, using terms similar to our passage in the SrBh, states: so ca paccayo tividho: mudu,
majjho adhimatto ‘and the condition is of three kinds: mild, middling, and excessive’. Nett 99,
16, in its discussion on accumulating karma (kammasamadana), says: sabbesam
mudumajjhadhimattata. ‘In everything, there is mild[ness], moderate[ness], and excessiveness’.

The Abhidharma of the Northern Tradition displays a more elaborate pattern of the
intensity-based taxanomy. The AbhHr divides defilements into nine categories: mild-mild 4,
mild-moderate %, mild-excessive #%_E, etc., up to excessive-excessive £ F (T28.819a)
(cf. also Frauwallner 1995, 164). This pattern is also adopted by Vasubandhu in the AKBh. In
his commentary to AK VI.33c-d, he says: mrdumadhyadhimatra hi trayo mulaprakarah | tesam
punah pratyekam mrdumadhyadhimatratvena trividhatvat nava vyavasthapyante | (AKBh 355,
11-12) ‘For weak, middling, and strong are the three basic categories. Because these are
furthermore [divided into] three sorts by each [being subdivided into] weak, middling, and
strong, [finally] nine [categories] are established’. The statement occurs in the context of the
classication of defilements (klesa) (see p. 355, 1. 4).

In the Chapter on the Supramundane Path (lokottaramarga), the SrBh speaks of the

cultivation of the [still] weak path (mrdumargabhavana), in which the coarse (audarika) or
strong (adhimatra) defilements are eliminated, the cultivation of the moderate path
(madhyamargabhavana), in which the middling (madhya) defilements are eliminated, and the
cultivation of the intense path (adhimatramargabhavana), in which all defilements, including
the weak (mydu) ones, are eliminated (SrBh, Sh ed. 505, 15-19; Tib. D Dzi 192b6-7; Ch. T
30.476¢c15-18).
' 31 Skt. nirabhimanata ‘freedom from conceit [/vain misapprehension]’. The AKBh (285, 2-3)
defines abhimana, one of the seven forms of arrogance (mana), as follows: aprapte
visesadhigame prapto mayety abhimanah ‘conceit [/vain misapprehenison] is [the case of one
who] though having not obtained the mastery of an excellence, thinks “I have obtained [it]”.
Yasomitra comments: samadhisamnisritah sasravas candasravas ca dharma visesah (both
Wogihara and Sastri apply continous sandhi: visesas), tasyadhigamah saksatkaranam
visesddhigamah (AKVy 456, 12-13, Sastri ed. 782) ‘excellences are those factors, both
contaminated and non-contaminated, based on meditation; its mastery refers to [its] actual
realisation [lit., ‘having it before one’s eyes’] — [this is] the mastery of an excellence’. The
meaning of abhimana becomes particularly relevant for our passage: it is conceit [/vain
misapprehension] related to meditative attainments, a trap our ascetic is prone to fall into, and
freedom from it becomes an important step in his or her spiritual progress.

Ji’s Commentary raises the following question concerning the freedom from conceit [/vain
misapprehension]: why is it placed after the middling class of defilements and not after the
strong defilements or the weak kind of defilements? The Commentary, which adopts a
classification into nine types of defilements (similar to the AKBh above), answers in the
following way: B/ EESHLE, % =m0 7, BaTLhm®Ez, AT RAE,
Jhitig B8, 5 SR E”, 3 “SBERAE . (T43.120c8-10) ‘The first six classes
of defilements are coarse and easy to know [whether they have been eliminated or not], the last
three classes of defilements are subtle and difficult to realise. After having eliminated the strong
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and middling classes of defilements, first [mentioned above], [the ascetic] does not realise that
the weak class of defilements [still] extists. Therefore, [he] generates conceit [/vain
misapprehension] [under the false impression that he has already obtained the meditative
attainment]. [He then] says: “The nine classes [of defilements] have been completely
eliminated”, [or] says: “[I] have already attained the absorption proper (mauladhyana)”.

' 32 Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 20-25; Griffiths 1983, 433): tatra
laksanapratisamvedina prahatavyarh praptavyam ca samyakparijiiaya prahandya praptaye ca
cittam pranidhatte | adhimoksikena tadartham (Griffiths emends to tadirdhvam—see below)
samyakprayogam arabhate | pravivekyenadhimatran klesan jahati | ratisamgrahakena
madhyam klesaprakaram jahati | mimamsakena praptinirabhimanatayam cittam avasthapayati |
prayoganisthena mrdum klesaprakaram jahati | prayoganisthaphalenaisam (1 apply regular
sandhi rtules;, Tatia and Griffiths read: prayoganisthaphalena esam) manaskaranam
subhavitanam bhavanaphalam pratyanubhavati |.

Griffiths emendation of tadartham to tadurdhvam is based on Tib. de’i og tu (P Shi 72b6; D
Li 58b2). I think, however, that the MS and Tatia’s tadartham as well as the Ch. BFTR%E
(T31.736¢19) are correct (though the Ch. seems rather too literal). Compared with our passage
in the SrBh, tadarthar becomes clear: ‘for this reason’, thus avoiding the repetition of
prahanaya praptaye ca.

133 Skt. vidusanapratipaksa ‘antidote of reviling’ refers to the becoming aware and loathing or,
more precisely, pointing out the detriments of the defilements or their objects. AbhSam 71, 6-7
(fragment based on MS) defines it as: vidusanapratipaksah katamah | sasravesu
samskaresvadinavadarsanam | | . See also note 134 below.

' 24 The definition of this set of four contemplations is found in Yogasthana II: tatranulomiko
manaskarah: yenalambanar vidusayati samyakprayogam carabhate, no tu klesam prajahati |
tatra pratipaksikah: yena klesam prajahati | tatra prasadaniyah: yena linam cittam
pragrahakair nimittair (Ch: ¥20%8 = *prasadaniyair nimittair? —but cf. Tib. rab tu ‘dzin par
byed pa’i mtshan dag gis and the parallel Pali term given below) abhipramodayati (MS:
abhipramocayati; here I emend together with SrBh-Gr and Sh) sampraharsayati pragrhnati |
tatra pratyaveksaniyo manaskarah: tadyatha mimamsamanaskarah, yam adhipatim krtva
prahindaprahinatanm klesanam pratyaveksate | (SrBh-Gr (18) 10, 14-12, 4; Tib. D 103b6-104a2;
Ch. T 438c¢3-9) ‘The suitable contemplation is that by which [the ascetic] reviles the meditative
object [i.e, the defilements] [and] undertakes the correct practice but does not [yet] abandon the
defilements. The antidote [contemplation] is that by which [the ascetic] abandons the
defilements. The [contemplation which engenders] cheering up is that by which [the ascetic]
gladdens, makes joyful, energises [his] depressed mind by making use of energising signs
(pragrahakair nimittair) [cf. definition of paggahanimitta at Dhs p. 232, § 1357, also cf. ibid. §
13 and § 56]. The examining contemplation, i.e., the investigating contemplation, is that by
virtue of which [the ascetic] examines whether the defilements have been abandoned or not [yet]
abandoned.’

'35 This passage seems to be a later addition. The set of four contemplations appears in
Yogasthana II (see note 134 above), which if my analysis is correct, belongs to a later textual
stratum in the development of the SrBh (see Chapter Five, Part One). Our passage here consists
chiefly in lexico-doctrinal matchings, which cast little light on the actual practice of the seven
contemplations. The fact that they are additional remarks is not, per se, an editorial ‘anomaly’.
Passages 3.28.2.1.9.1. and 3.28.2.1.9.2. are also additional remarks, but these two passages
come in as natural after-thoughts which clarify some important points concerning the practice of
the contemplations. Not the same can be said about the passage here (3.28.2.1.9.3.).

138 Skt. gyatana ‘station’, ‘base’, or ‘abode’. Buddhaghosa defines the word as follows: tar
akasanaricam adhifthanatthena ayatanam assa sasampayuttadhammassa jhanassa, devanam
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devayatanam iva (Vism 275, § 24). ‘The boundlessness [/infinity] of space is “base” (ayatana),
in the sense of support (adhitthana), for this absorption together with the factors associated with
it, just as the [expression] “abode (ayatana) of deities” is [used in the sense of being the support]
for the deities.’

'37 The complete name of the attainment is ‘station of the boundlessness [/inifinity] of space’
(Skt. akasanantyayatana, cf. AKBh 434, 6; Pali akasanaficayatana, cf. Vibh 245, 16; Vism 273,
§ 12f1).

'3% The complete name of the attainment is ‘station of the boundlesness [/infinity] of
245, 18; Vism 275, § 25ff).

139 Wayman’s renders: ‘just as there is equipoise of the First Dhyana by means of the seven
orientations, so also there is equipoise of the Second, [...]" (p. 127). The translation apparently
construes samapatti as ‘equipoise’, but the word is clearly used in its technical sense of
‘meditative attainment’. Besides, I cannot see any mental factor amongst the so-called
“five-limbs’ of the first absorption (see above) which would correspond to ‘equipoise’ (unless
we would take ‘focussing [of the mind]’ (ekaggata) as resulting in such a quality, but this would
be going too far). Cf. also Choi’s translation (p. 134, n. 487, samapatti is rendered as Eintritt).
149 Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 25-27; Griffiths 1983, 433): yatha
prathamadhyanasamapattaye sapta manaskara evam yavan naivasamjiianasamjiiayatana-
samapattaye yathayogam yojayitavyah |

141 Here and below, vitarka appears in locative plural. I assume that this refers to the plurality
of the acts of rough examination (and subtle investigation). Delhey (SamBh p. 352, n. 9), who
also notices this occurrence in the SrBh, calls this usage ‘a collective term’ (Sammelbegriff). Tib.
closely follows the Skt. and uses the plural marker dag. Ch., which apparently contains some
editorial clarifications here, translates as: 7 %74 {a] ‘possessed of rough examination and
subtle investigation’. In rendering vitarkesv evam audarikatam pasyati below, the Chinese
wording is different: /2 3 B (R85 M ‘[he] sces the coarseness in various rough
examinations and subtle investigations’ (3% ‘various’ is often employed for rendering the Skt.
plural). It is quite possible that, as implied by the Ch. renderings as well as by the Skt.
vitarkavicaras occurring later in this passage, we should understand the references here to the
acts of vitarka as also including vicara.

The plural usage with a collective sense of vitarka may also point out, as also remarked by
Delhey (ibid.), that to the editors of the YoBh, vitarka and vicara did not mean, after all,
completely different processes. If we closely examine the definitions in this passage, they seem
to represent different steps in a continous mental process of verbalised scrutiny rather than
clearly distinct functions. The compound tadanubandhanucari used in the definition of vicara
below seems to indicate that vitarka occurs first and vicara follows after it. If this is true, such a
view is close to the Sautrantika interpretation found in the AKBh. According to this, the two
factors are different names given to different stages of the speech activators (samskara) and
cannot operate simultaneously (for this meaning of samskara, see AKBh 61, 5; Vetter 2000,
36-37). The view was different from the orthodox Vaibhasika doctrine, which considered that
vitarka and vicara can co-exist in one moment of consciousness (AKBh 61, 7-12; ibid. 439,
19-21; AbhDip 81-83; cf. also Jaini’s Introduction, pp. 83-88.) See also note 128 above on
vitarka and vicara.

'42 SamBh 84, 2-3, defines this level as follows: samahita bhamis caturvidha tadyatha
dhyanam vimoksah samadhih samapattis ca ‘the level of concentrated [thought] is of four types,
to wit, absorption, emancipation, contemplation, and attainment’.

' 43 Skt. vyagralambanacari. Wayman (p. 128) renders the compound as ‘which ranges on an
unsteady meditative object’. In the next sentence, we also have vyagracary evalambane (see
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note 161 to Skt. crit. ed.). Furthermore, in passage 3.28.3.2.1. below, we read: vyagracarina
alambanad vivecya and avyagracariny alambane [...] citta pravartayati, vyavasthapayati.
Sakuma (135, § H.2.1.) translates vyagracarina alambanad as unsteten Gegenstand and
avyagracariny alambane as stetigen Gegenstand. As far as I can judge, all these compounds and
phrases can be construed as referring either to the unsteady operation of the mind upon the
meditative object or the unsteady state of the object on which the ascetic concentrates. The
difference between the two interpretations is philological rather than psychological. The effect
of this unsteadiness upon the yogi’s mind is the same: unsettling and unsatisfactory, especially
when compared with the second absorption.

I could not find any close parallel to our passage, but there are clear descriptions of vitarka
and vicara as imperfect acts of concentration (despite the fact that they pertain to the
samahitabhimi). The word avyagga appears in Pali sources with the meaning of ‘undisturbed’,
etc. At SN V 66, 32 and 105, 4, we find the compound avyagganimittam ‘[having the]
characteristic [or: ‘object of reflection’, according to CPD, s.v. avyagga] of undistubed[ness]’
(CPD renders ‘that evites confusion’, but I think that the word refers to the steadiness of the
mind rather than to the clarity of cognition). This describes the awakening-factor of
concentration (samadhisambojjhanga). At SN 1 96, 11 and 25, avyaggamanaso or
abyaggamanaso describes an ‘undisturbed mind’. (For other occurrences, see CPD, s.v.
avyagga).

Though not using the word vyagga/vyagra, we find clear indications that vitakka and vicara
are considered unsteady mental functions. For example, the Vim says: 3T &85 HE), 5
R, BBl (T32.418b1-2) ‘being close to the enemy [which is represented by] the five
hindrances makes vitakka and vicara move [i.e., be unstable], [and this makes] the body become
slothful (*kosajja) and the mind confused (*vikkhitta)’. (My rendering, especially in the first
part, differs from Ehara, Soma, Kheminda tr. 1961, 100). The Vism (127, § 148), describing the
concentration of the second absorption, declares vitakkavicarakkhobhavirahena ativiya acalatta
suppasannatta ca ‘[it is worthy to be called concentration] because of the extreme immobility
and complete confidence due to the absence of the disturbance [brought about by] vitakka and
vicara’. (The word pasannatta also means ‘clarity’, but in the Theravada tradition, it is usually
understood as ‘confidence’; see SrBh passage 3.28.3.2.1. and respective notes below.) See also
Vism 126, § 144: adum hi patthamajjhanam vitakkavicarakkhobena, vicitarangasamakulam iva
Jjalam, na suppasannarm hoti. The TatSid explains a similar process: Z/[ g7, BIEGE4, =
255 (T32.288b28) “if the mind operates in a distracted way and frequently arises [in this
manner], this is called vitarka’; BulME, B4 EE (T32.288.c2) [if] the distracted mind is
fine[r] and subtle[r], then [this] is called vicara’. Sastri translates #{{T into English as
‘unconcentrated’ and renders the term into Sanskrit as vyagra (see Sastri I 215 and II 185).
We have no guarantee that vyagra was the actual word used by Harivarman, but this is a
possibility, and more importantly, it shows that vitarka and vicara were understood as mental
processes not exactly stable (see especially B{EfE4 in the description of vitarka).

144 Skt. manojalpa is often rendered as ‘mind talk’ (e.g., Wayman 128) or, more faithfully,
‘mind murmuring’ (Cousins 1992, 147) (cf. also Delhey’s German translation: Denksprechen,
SamBh p. 352, n. 9). The term refers to the verbalisation of our thoughts and is clearly
differentiated from the actual language. In the TatSid (T32.351a16-19), we read about an
oponent who, on scriptural basis, points out that for the practioner who enters the first
absorption, language ceases to function (EE5 ). He questions how it is possible to speak of
vitarka and vicara in this context since these are processes causing (or activating) language (&
B ZFE=N). Harivarman answers that here by ‘ceasing’, the scriptures mean the actual uttering
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of words, not the processes occurring in the mind. In this sense, we can speak of language
‘ceasing’ even in the case of a person in the realm of sensual pleasures (kamadhatu) who stops
talking. We can see from this explanation that manojalpa, associated with vitarka and vicara,
represents the flow of mental judgement, implying language, but without any utterring of words,
whether loud or murmuring (in spite of the basic meaning of jalpa). On could say that
manojalpa refers here to the linguistic basis of discursive thought.

In the Srutimayi bhitmih, we are told that the focusing of the mind (cittaikagrya) is of three
kinds: samasatas trividham cittaikagryam yathabhuta<jiiana>darsanaya samvartate |
manojalpagatam  vicitrabhinnalambanacarakaram |  manojalpasamantaram  vicitra-
bhinnalambanacarakaram eva | manojalpasamatikrantam caikagryam acitrabhinnalambana-
carakaram | (YoBh MS folio 89al; Tib., P Dzi 196b3-4; Ch., T30.349c23-26) (I am indebted to
Prof Schmithausen for his kindly checking the Sanskrit MS). ‘Briefly stated, three types of
focusing of the mind are conducive to (samvartate) [for this sense, see BHSD, s.v.] the true
wisdom and view, [to wit] [the focusing of the mind] occurring at (-gata) [the time of —see
Tib. i tshe] mental verbalisation and having the form of operating upon various different
objects; [the focusing of the mind] occuring immediately after the [period of] mental
verbalisation and just [as the preceding type] having the form of operating upon various
different objects; [and focusing of the mind] transcending mental verbalisation and having the
form of operating upon an object not various and different [like in the preceding cases].’

Cf. AbhSamBh 8§, 26-9, 3 (T31.669¢24-670a2; cf. T31.665b22-25, too) which also employs
the concept of mental verbalisation (here called manaso ‘bhijalpana) for the definition of
vitarka and vicara. For other sources on manojalpa, see T31.104c19-27; 142¢20-24; 199b3-5;
etc. See also Ji’s commentary (T43.121a20-27).

' 45 For a similar definition of vitarka and vicara, see Vinis (T30.623a14-18). See also note
128 above.

146 Skt. bahyayatana. This appears to refer to the dharmayatana which comprises all
concomitant mental functions (caita). The distinction between the six internal bases (cha
ajjhattikani ayatanani) and the six external bases (cha bahirani ayatanani) is well-known from
canonical sources. E.g., DN Il 243, 14-19; MN Il 216, 9-18; etc. For this technical sense and
the meanings of ayatana in general, see CPD, s.v.; PD, s.v.; PED, s.v.; Nyanatiloka 1995, s.v.;
etc.

147 MS, Sh: akayikas. The word is not attested, and, if this is a lexical invention of the S$rBh
authors, the only meaning I could imagine would be ‘lasting as long as the body’ (cf.
amaranam/-at ‘till death’, MW, s.v. a). This, however, is not only semantically problematic, but
also lacks an equivalent in Tib. and Ch. (see below). Doctrinally, too, a reference to the ‘body’ is
hardly relevant here. Though the ‘body’ is ephemeral, its being used for such an image would be,
as far as I can see, an unfelicitous choice in this context. After all, the whole range of mental
functions present in absorptions do ‘last as long as the body’, and limiting the expression to
vitarka and vicara would have little, if any, persuasive power. To my knowledge, the only
context related to the first absortion in which kayika, in fine compositi, occurs is Brahmakayika
‘belonging to the company of Brahma’ or ‘Brahama’s retinue’. Brahmakayikah or the gods who
are Brahma’s retinue represent the first level (bhiimi) of the first heaven of the material realm
corresponding to the first absorption (see, for instance, AKBh 111, 20; Brahmakayika deva are
also known from canonical sources DN I 222, 1, etc.; see also Vim: #FTER “AMEWIHESAE
KEB” (T32.407a29). ‘What the Buddha said [is] “[Those] who practise the first absorption for
a little while attain [rebirth in] Brahma’s retinue™; cf. S$rBh passage 3.28.6.1. below). But
connecting akayika and Brahmakayika for a plausible emendation here could at best be
described as indulging in wild imagination.
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Tib. byung nas ‘jig pa and Ch. B3@8 as well as parallel phrases in the StBh and other
sources suggest a very plausible emendation here: ayapayika ‘[characterised by] arising
[/coming] and decay [/going]’, which has also the advantage of staying close to the MS reading.
Let us further mention that ayapayika also means ‘gain and loss’, a connotation which may
have enhanced the rhetorical effect of the compound. We find the compound attested at SrBh
MS 110bL-M = Sh 424, 3-4, in a sentence followed by lexemes similar to our passage:
ayapayikatam [Sh: a(ya)payikatam] tavatkalikatam itvarapratyupasthayitam. At SrBh MS
122a3L = Sh 480, 9-10, and MS 125b7R = Sh 498, 9-10, we have apayikatam tavatkalikatam
itvarapratyupasthayitam. However, the corresponding Tib. passages (P 219a6 and 229a7
respectively) read: byung nas ’jig pa, while the equivalent Ch. (472a20 and 475b19-20
respectively) has: B8 8. This strongly supports the emendation of the above SrBh MS
readings to a<yva>payikatam.

Another possible emendation would be apayika(ta). Its meaning is ‘decay’ or, in BHS and
Pali, ‘pertaining or leading to an evil fate (such as existence in hell)’ (BHSD, s.v. apayika).
Confusion or hesitation between ayapayika and apayika appears actually to be attested in other
sources, too. This was probably not only because apayika is phonetically and graphically so
close to ayapayika, but also because semantically the former does not depart from the general
purport of the context. We find also the same indecision in, for example, MahStut 150, 2:
apayikas tavatkalika itvarapratypasthayina. Here, too, Tib. has skye zhing ’jig pa (P Phi 255a8),
which suggests ayapayikah. Ch., however, reads & (T31.646b25), which means that the Skt.
MS used for the translation read (or was interpreted as?) apayika. 1 think, however, that in a
phrase like in our S$rBh passage here, which contains compunds like tavatkalikah and
course, the latter is also supported by Tib. and Ch.

Another possible emendation which would keep fairly close to the MS reading would be
akalika ‘momentary, instantenous’ (MW, s.v.), nur einen Augenblick wahrend, momentan (PW,
s.v.), but this is not supported by Tib. and Ch. as well as by the parallel phrases cited above. See
also note 124 to Ch. ed.

148 Skt. arabhya is used here in the sense of ‘referring to, having to do’, which, in our
sentence can also be rendered (admittedly, rather freely) as ‘comparing/compared with’. Tib.
renders in a free way, too, but it faithfully captures the original meaning: /fos pa ‘looking at’ or
‘considering’. Ch., on the other hand, seems to be presuppose another MS reading or was too
free in its choice of 3R ‘wish’, ‘seek for’, etc. If the latter was the case, then the sentence must
have been construed as ‘when seeking [to attain] the upper level, [the lower level appears to the
ascetic as] accompanied by the state of suffering [...]".
'49 The yogi’s inner monologue describes a reflective pattern whose structure roughly
corresponds to the examination of the six aspects (see passages 3.28.2.1.2.1. to 3.28.2.1.2.7)).
The order is admittedly different, and the text is not always very clear as to the precise item to
which it refers. Here is, however, the approximate correspondence:
— the first part containing the definitions of vitarka and vicara seems to correspond to
the specific characteristic (svalaksana).
— the sentence starting with ete punar vitarkavicaras probably corresponds to the
meaning (artha).
— the phrase beginning with evam ete adhyatmam might be the equivalent of the thing
(vastu).
— hetusamutpannah, etc. appears to refer to the general characteristic (samanyalaksana).
— kysnapaksyah is clearly a reference to the category (paksa).
— nityam nityakalam dhruvam dhruvakalam corresponds to the time (kala).
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— tadrsi prakrtya could be a hint to the reasoning on the basis of the natue of things
(dharmatayukti).

159 Supplied on the basis of Ch. 3%%:{7]. See note 141 above.
'51 The coarse nature of the first absorption from the perspective of the superior level of the
second jhana/dhyana is depicted in many sources: DN I 37, 10-11; Vim (T32.418a28-b15);
Vism 128, §§ 151-152; AKBh 440, 6-7: sormikeva hi nadi vitarkavicaraksobhita samtatir
aprasanna vartate ‘because the [mental] series agitated by vitarka and vicara is not calm, just
like a river with waves’; Zuochan sanmei jing (T15.277c23-278a4: WEEH _HALEEL, [
KEFEBHIE, TEURNE—LEBBATE, WREE, mERE, BRFEKEEREER
EBEE, NFEREA ", (the image of the waves is present here, too); PPUpad
(T25.185c8-13 (translating verse): &1 "ik@LDy BESEWMERE, M KB HEBFER, &
WMAKKE  ZZRREEEARY, A MR FOKHEEL, W|mOAER, CBRBESE RERE
#; note the similarities with the passage in the Zuochan sanmei jing, which is not surprising at
all since the latter work was compiled from various sources and translated into Chinese by the
same Kumarajiva); TatSid (T32.341b10-c3; see especially 341b26-27: XATH R WIS ER L
B, ®EE#FTEL furthermore, in the first absorption, the ascetic[’s] concentration is not yet
complete and is always disturbed by taking notice (vitarka) and observation (vicara)’; & used
for rendering vitarka should be construed in its sense of ‘become aware’ rather than of ‘fully
comprehend/realise’); etc.
152 Most likely, here duhkha® is construed in the sense of duhkhavedana ‘unpleasant
[/uncomfortable] feeling’.
' 83 Skt. duhkhataraviharita ‘dwelling in more suffering’ and aprasantataraviharita ‘dwelling
in less serenity’ are counted as the first aspect of coarseness; alpayuskatarata ‘shortness of the
life’ is the second one (cf. Ch. rendering). Xianyang lun (Choi 86, § 32.2.) counts each of these
as one aspect and declares that the coarse characteristic should be understood as being threefold.
The parallel passage in the AbhSamBh quoted below (see note 156) appears to offer the best
solution. It explains the first aspect as ‘dwelling in more suffering on account of dwelling in [a
state of] non-serenity’ (duhkhataraviharita ‘prasantaviharitaya) (cf. also Choi, p. 134, n. 492).

On the lifespan in various heavens and levels corresponding to the absorption, see AKBh
IM.79-81 (pp. 173-174). At AN 1 267-268, the deities abiding in the station of boundless
space have a lifespan of 20,000 aeons (visatim kappasahassani ayuppamanant), those dwelling
in the station of boundless consciousness have a lifespan of 40,000 aeons (cattarisam
kappasahassani ayuppamanam), and those born in the station of nothing whatsoever have a
lifespan of 60,000 aeons (satthim kappasahassani ayuppamanam). No mention is made here of
the station of neither ideation nor non-ideation, but according to the Vibh, the lifespan of the
deities abiding in this sphere is 80,000 acons. Actually, the Vibh (422-426) contains a much
more detailed list of the lifepans of various deities or heaven-born beings (deva) from the
Catumahargjika gods to those dwelling in the sphere of neither ideation nor non-ideation (see
also Vibh-a 518-522; Poussin, vol. 2, p. 173, n. 2.).

In the Ayuhparyantasitra (Matsumura ed., in Enomoto, Hartmann, and Matsumura eds. 1989,
69-100), a ‘érivakayﬁna scripture describing the lifespan in all realms throughout the samsaric
Universe, the life in the Heaven of Brahma’s retinue (the first heavens corresponding to the first
absorption) is half an aeon (brahmakayikanam bhiksavo devanam ardhakalpa ayusah
pramanafme...] p. 86, 11. 1-2; cf. Tib. tr. at ibid. p. 99, 1l. 1-2; Ch tr. at T17.603¢c16) and gradually
increases to 80,000 aeons for those born in the station of neither ideation nor non-ideation. The
extant Skt. MS of the Ayuhparyantasiitra ends with the Akanistha Heaven but from its Tibetan
version (Matsumura ed., in Enomoto, Hartmann, and Matsumura eds. 1989, 99-100) as well as
the parallel passages in the MVyut (# 3107-3113) we can be reasonably confident that this is the
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duration (cf. Matsumura’s reconstruction on p. 87). See also the Chinese translation at
T17.604a2-6 — interesting to note that the Chinese version reads X &) ‘great aeon’
(*mahakalpa) for the immaterial spheres but has %) ‘aeon’ (*kalpa) for the other heavens and
realms.

For the lifespan in the heavenly worlds, see also YoBh 77, 13ff.

' °4 Skt. sadbhir vastubhir. The six aspects (sad vastini) are the meaning, object, characteristic,
category, time, and reasoning, described in detail in passages 3.28.2.1.2.- 3.28.2.1.2.7. Their
examination actually represents the contemplation perceiving characteristics. Also supporting
this identification is the usage of the verb paryesate, which is frequently employed with the six
aspects (see 3.28.2.1.2. above). Xuanzang’s rendering HAI/NE ‘by means of the six aspects
[explained] before’ is probably an editorial edition which points at a similar understanding.

%5 Briefly stated, this means that the ascetic will attain each of the four absorptions and four
immaterial attainments by means of the seven contemplations. In the station of neither ideation
nor non-ideation, the last of the eight meditative stages, the attainment of the fruit of the
culmination of the practice coincides with the full realisation of this level and also marks the
climax of the mundane path. Cf. also Ch. ed.

156 Cf. the parallel passage in the AbhSamBh (Tatia ed. 80, 27-29; Griffiths 1983, 433):
audarikalaksanam punah sarvasv adhobhumisu yavad akimcanyayatanat samasena dvividham
veditavyam — duhkhataraviharita ’prasantaviharitaya, alpayuskatarata [Tatia and Griffiths
spell:  9uska’l ca <|> [Tatia and Griffiths have no punctuation mark] tad-
viparyayenordhvabhumeh santalaksanam veditavyam | | .

157 Tib. contains here an additional passage which cites the entire canonical stock phrase
describing the attainment of the first absorption. Neither the extant Skt. MS and nor Ch. the
Chinese rendering contains such a citation. An almost identical sentence is found at 3.28.2.1.9. 1.
Tib. reads: ‘dod pa dag las dben pa{’i} sdig pa mi dge ba’i chos rnams la dben pa | rtog pa
dang bcas pa | spyod pa dang bcas pa | dben pa las skyes pa’i dga’ ba dang bde ba can | bsam
gtan dang po’i yan lag Inga bsgrubs te gnas pa dang | . This corresponds to Skt. vivikta<m>
kamair viviktam papakair akusalair dharmaih savitarkam savicaram vivekajam pritisukharm
prathamam dhyanam pafica<n>gam upasampadya viharati (cf. also SrBh-Gr 20, 23-24, but
without parica<n>gam). The only difference in the Tibetan citation before passage 3.28.3.1.1. is
the omission of paricangam (omission which actually agrees with the scriptural stock phrase;
see note 127 above). If the Tib. reflects a different MS reading (lost in Skt. and Ch.), the original
can be restored as: *viviktam kamair viviktam papakair akusalair dharmaih savitarkam
savicaram vivekajam pritisukham prathamam dhyanam upasampadya viharatity uktah ‘it is said
[in the scriptures], “[the ascetic] dwells having attained the first absorption which is separated
from sensual pleasures, is separated from bad and unwholesome factors, is possessed of rough
examination, is possessed of subtle investigation, [has] joy and pleasure born of separation™.

It is true the quotation is quite natural in this context, and the following passages represent
glosses on each of the words above, but this does not necessarily mean that the extant Skt. MS
contains a lacuna here. We have seen that the citation is also missing in Ch. Actually, the Tib.
version cites the canonical formulae at the beginning of all the sections dedicated to the
absorptions and immaterial attainments (see below). All these quotations similarly lack in Skt.
and Ch. The most likely explanation for this is that the citations of the stock-phrases were added
by the Tibetan translators as part of an editorial effort to bring more clarity (a reader-friendly
reminding of the entire formula?).

For similar glosses on this and all the following absorptions below, see also Xianyang lun
(T31.486c2411.).

158 See passage 3.28.2.1.2.4. and note 38 above.
159 These two separations obviously correspond to the two aspects of sensual pleasures. The
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most natural way of construing samprayogaviveka is ‘separation from the union with
defilements’. Sakuma renders samprayogaviveka as die Loslésung von der Verbindung [des
Geistes mit den Begierden] (vol. 2, p. 132). This is the basic Abhidharmic understanding and is
also attested in the Far Eastern exegetical literature. After glossing klesakama and vastukama
(see note 38 above), To-ryun defines the two separations as follows: ¥f5#ERF, EHAEE, H
FEFERE, BRI TES, LISFUEE, (T42.472¢7-9) ‘When the antidote arises, it is accompanied by
non-greed, [this] is called separation [from] union [with greed]. Abhorring and averting the five
dust[y sense-fields i.e., visible objects, sounds, smells, tastes, tangible objects] are called
separation from the objects’. Ji’s Commentary has nothing to say on this matter (see
T43.121a20-121b18), but we find in Chengguan’s Subcommenatry on the Avatamsakasitra the
following gloss: PN/LTELERAAEME, AAEIERE, RREE, LBERBE (T36.486b23-24)
‘Inwardly, the mind not being united with greed is called separation from union. Not being
polluted by the exterior objects is called separation from the [exterior] objects’. In the
Commentary on the Avatamsakasutra (T35.783c28-29), Chengguan also mentions these two
separations, citing juan 33 of the $rBh, but does not elaborate upon them.

169 AKBh 312, 7-8, defines the secondary defilements (upaklesa) as follows: ‘the secondary
defilements are all those defiled factors different from the principal defilements, [those] mental
functions comprised in the aggregate of volition and impulses (samskaraskandha)’ (ye 'py anye
klesebhyah klista dharmah samskaraskandhasamgrhitas caitasikas ta upaklesas). Cf. also
AKBh pp. 10-11 (ch. 1, karika 15a-b).

'®1 It is not clear how the subject of the sentence should be analysed (cf. Sakuma, p. 133, n.
745). I think that though stylistically akward, the most natural way of construing the sentence is
understanding ‘bad and unwholesome factors’ (which I supply in square brackets) as its subject.
The authors might have thought that papakair akusalair dharmair iti in the citation is enough to
announce the subject and did not express it again in nominative, as a more careful style would
have required. This is also the understanding reflected by the Ch. translation (Ch., however,
reads *klesakamahetukah instead of Skt. upaklesah and Tib. nye ba’i nyon mongs pa; cf. note 44
to Ch. ed.). Syntactically it is also possible to construe the sentence as: ‘[bad and unwholesome
factors] are secondary defilements; [being] caused by sensual pleasures, unwholesome factors,
to wit, bodily misdeeds, [...] occur’. The other solution is to take akusala dharmas as the
subject and translate as ‘the unwholesome factors are secondary defilements, which are born of
sensual pleasures causes, [they are] to wit, [...] (cf. Sakuma 132). The need of a relative
pronoun would be felt here, and Tib. gang dag actually suggests such a possibility. It is hard to
know whether this is the reading of the MS used by the Tibetan translators or is their editorial
addition in order to make the sentence clearer. A final pronouncement is certainly difficult, but I
believe that (though not a masterpiece of style!) the sentence can be read even without a relative
pronoun.

'®2 The latter part of the sentence has canonical roots. A similar stock-phrase is found at DN
o 59, 1-3 (and below several times); DN III 289, 6-8; MN 1 410, 30-31; AN IV 400,
28-401, 2; Vibh 390, 15-17. The phrase usually occurs in the context of explaining the cause and
results of craving (tanha). The description of the pernicious fruition of craving ends with the
following sentence: ‘Because of guarding [one’s property], various bad and unwholesome
factors [such as] taking up a staff, taking up a [stabbing] weapon, strife, quarrel, dispute,
contention, slander, [and] untrue words occur’ (arakkhadhikaranam dandadana-satthadana-
kalaha-viggaha-vivada-tuvamtuva-pesufiia-musa-vada aneke papakd akusala dhamma
sambhavanti). (There are some differences in the wording of each text mentioned above, the
most important ones being at DN Il 289, 6-8, which reads: arakkhadhikaranam paticca, and at
MN I 410, 30-31, which does not contain arakkhadhikaranam; note also that the latter
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occurrence is found in a different doctrinal context.) (For the gloss of some of the terms above,
see DN-a II 500, § 10.) The history of some of the words in this stock-phrase can be traced to
an even earlier stage. The Kalahavivadasutta, included in the Afthakavagga of the Suttanipata
(pp. 862-877), contains a brief catechism regarding the cause of strifes (kalaha) and disputes
(vivada) as well as other negative factors ending in slander (°pesuna). The ultimate cause is, we
are told, the incorrect ideation (sa#ifia) concerning mind and matter (namari ca rupaf ca) (see
verses 872-874). (The Arthakavagga section of the Suttanipata belongs probably to one of the
earliest strata of Buddhist literature; see Nakamura 1989, 27; von Hiniiber 1997, 49.)

The compound kalahabhandanavigrahavivadasathyavaricananikytimysavadah which appears
in our $rBh passage is partly different from the canonical kalaha-viggaha-vivada-tuvamtuva-
pesufifia-musa-vada. Actually, Buddhist literature contains a few more or less similar
compounds, the $rBh form apparently being a developed version. For instance, in the MVastu
(3.48, 13-14), we find: kalahabhandanavigrahavivadam. The same compound appears in quite a
few Sarvastivadin canonical sources (see SWTF, fascicle 9, pp. 35-36, s.v.). Similarly, we see in
the SuvParPP (125, 8-9): kalahabhandanavigrahavivada®. In the SadPund (452, 8, verse 23), we
see a simpler version: kalahe ca vivadavigrahe. The DasBh (Rahder ed. 26-27, ch. 2, § Q)
contains some of the words above, but they do not appear in compounds or even in same
sentence. Later Sanskrit Buddhist sources also contain similar phrases. E.g., SikSam 149, 8:
kalahabhandanavivadaksobhyas, PrasPad 52, 8: kalahavigrahavivadar; etc. The BoBh contains
a form which is even more developed than the $tBh counterpart. It reads: sastradana
-dandadana-kalaha-bhandana-vigraha-vivada-sathya-varicana-nikyti-mysavada-mithyadharma-
samgrhitah anekavidhah papaka akusala dharmah (BoBh 253, 2-4). At BoBh 7, 8-9, we also
see: kalaha-bhandana-vigraha-vivadesv, and BoBh 179, 26, contains: kalaha-bhandana-
vigraha-vivada®; both closely resembling the first half of the compound in the SrBh.

Some lexical remarks on sastra and danda are necessary. Skt. sastra means ‘an instrument for
cutting or wounding’, ‘knife’, ‘sword’, ‘dagger’, and (to make matters worse!) ‘any weapon’
(MW, s.v.). In the Pali Canon, the word sattha is certainly construed as a generic term. For
example, in the Vinaya, the rule entailing expulsion [from the Order] (pargjika) in the case of
killing a human being contains the compound satthaharakam, the first part of which is
explained as: asim va sattim va bhendim va lagulam va pasanam va sattham va visam va rajjum
va (Vin Il 73, 26-28). This is translated by Horner as ‘a knife or a dagger or an arrow or a
cudgel or a stone or a sword or poison or a rope’ (Vin Engl. tr. I 126) (see also Buddhaghosa’s
commentary and Horner, ibid., p. 125, n. 2). It is noteworthy that sattha is construed first as a
word encompassing all kinds of weapons (including even poison) and then is employed as an
individual term meaning, in all likelihood, ‘a sword’. Probably, a rendering like ‘[a weapon like]
sword], etc.]’ is the closest we can get to conveying the entire semantic sphere of sattha/Sastra.
In the SrBh passage here, Sastra seems to be contrasted with danda, implying thus a stabbing
weapon versus a striking one. Sakuma (vol. 2, p. 132) similarly construes the word as
[Stich-]Waffen or ‘[stabbing] weapon’, which seems to be the most appropriate translation here.
This is also supported by Tib. mtshon and Ch. JJ, both usually meaning ‘sword’ but also having
the more generic sense of ‘stabbing or cutting weapon or tool’.

Skt. danda equally poses problems, especially as to the length of the tool/weapon meant here.
The word can mean ‘stick, staff, rod, pole, cudgel, club’ (MW, s.v.). No doubt, all these could be
used for aggressive purposes. An argument from practicabilty is, therefore, of no help. We might
add here that danda does not appear to have been employed as a regular weapon of the ksatriyas
or of the foot-soldiers in the traditional Indian army either (see Pant 1970). The word in our
passage has, therefore, no specialised military sense, which could be verified from archeological
findings. The only clue we have here is Xuanzang’s rendering. Ch. #X refers to a ‘walking
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stick’ or any staff about the same size which, if need be, can be used for defence or attack.
Unfortunately, there is no way we can verify whether Xuanzang and his team rendered the word
having in mind a size accurately corresponding to the Indian weapon denoted by danda.
Nevertheless, without any other hint, I have decided to rely on Xuanzang’s £t (!) for my
translation of the term.
'®3 The instrumental of the Skt. phrase svabhiimikair vitarkavicaraih kamapratipaksikaih
kusalaih can be construed as meaning ‘in the form of”, as also suggested by Sakuma’s in Gestalt
von (p. 133, § H.1.3)), or in a sociative sense of ‘accompanied by’ (thus explaining sa- in
savitarkam savicaram), as apparently understood by Tib. I incline to believe that the former
alternative is more likely, but my rendering above tries to capture both nuances. I understand the
plural of vitarkavicaraih as referring to the multiple acts of coarse examination and subtle
investigation (see passage 3.28.2.2.2. above).
'®4 Qur text qualifies the coarse examination and subtle investigation as being wholesome
factors. Buddhist thought actually distinguishes between wholesome (kusala/kusala) and
unwholesome (akusala/akusala) varieties of vitakka/vitarka. For instance, DN I 215, 3-6
states: Tayo akusala-vitakka. Kama-vitakko, vyapada-vitakko, vihimsa-vitakko. Tayo
kusala-vitakka. Nekkhamma-vitakko, avyapada-vitakko, avihimsa-vitakko. ‘Three kinds of
unwholesome thoughts: thoughts [directed at/under the sway of] sensual pleasures, thoughts of
malice, [and] thoughts of violence. Three kinds of wholesome thoughts: thoughts [directed at]
deliverance [from sensual pleasures], thoughts of benevolence [lit., non-malice], [and] thoughts
of non-violence.’ (see also MN 114-118; Vibh 362-363). AN 1 254, 16-25, adds to these three
unwholesome thoughts another set of three ‘secondary defilements subtly accompanying [the
mind]’ (sukhumasahagata upakkilesa), i.e., thoughts [of attachment] for one’s relatives
(Aativitakko; the PTS text reads: jati®; see, however, AN-a II 362, 19-20, which has: Aati®
Woodward and Rhys-Davids, AN Engl. tr., vol. 1, p. 232, n. 6, also propose the reading
Aati-vitakko, though they do not indicate their source), thoughts [of attachment] for one’s
[home]land (janapadavitakko), and thoughts connected with [the wish] not to be despised
(anavarinatti-patisamyutto vitakko) (or, as Woodward and Rhys-Davids suggest, on the basis of
the Commentary, caring for one’s ‘reputation’ (AN Engl. tr., vol. 1, p. 232)). After the
elimination of these six types of unwholesome thoughts, there still remains, our Pali text
continues (AN I 254, 27-255, 2), another kind of vitakka called dhammavitakka, which
appears to refer to vitakka in the first absorption. Buddhaghosa glosses the word as:
dasavipassanupakkilesavitakka (AN-a II 362, 25-26). Woodward and Rhys-Davids (AN Engl.
tr., vol. 1, p. 232, n. 8) discuss the word, concluding that the rendering of ‘reflections about
mind-states’ is more appropriate than ‘righteous thoughts’ (the latter being the equivalent
suggested by the PTSD). I think, however, that dhamma® can also be construed here as ‘in
accordance with the Teaching’ (cf. patisamyutto in anavarfiatti-patisamyutto vitakko above).
The meaning is, I assume, that of thoughts or reflections which agree with the prescriptions for
practice of the first jhana. From the viewpoint of the higher absorptions, it is true that this kind
of reflections are an obstacle to be abandoned (and therefore upakkilesa as categorised by
Buddhaghosa), but as far as the first jaana is concerned, they can be called ‘righteous thoughts’.
(For vitakka/vitraka in the Vibh and parallel sources, see Schmithausen 1986, especially p. 225.)
The category of unwholesome thoughts, whether three or six, is also known in the Northern
tradition (see TatSid T32.352a29-353a22: ‘The Chapter on Unwholesome Thoughts’ =& f;
Zuochan sanmei jing T15.273a26-b5; etc). The unwholesome thoughts are also mentioned in the
StBh several times. E.g., tatra vitarkah kamavitarkadayah klista vitarkah. (MS 105a5L-M; Sh
399, 4-5) ‘Herein, “thought” [refers to] defiled thoughts, [to wit,] thoughts [directed at] sensual
pleasures, etc.’ (the enumeration is, most likely, meant to include the thoughts of malevolence
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and the thoughts of harming). In the same context, the SrBh also mentions other minor forms of
unwholesome thoughts, such as thoughts [of attachment] for one’s relatives, thoughts [of
attachment] for one’s [home]land, thoughts [of attachment] for immortality (MS 105b1M, Sh
400, 4: jAatijanapadamaravitarkam, which largely agrees with the Ch.: AEBER 1+ T3t [...]
EEmEEE (T30.457b27-28); Tib. nye du’i rnam par rtog pa dang ljongs kyi rnam par rtog pa
(P 177a6; D147a3), however, does not contain the equivalent of amara which appears in Skt.
SrBh-Gr 152, 12, etc. (cf. also Tib D Dzi 39a5, this time containing the equivalent of
amaravitarka = mi ‘chi ba’i rnam par rtog pa; Ch. T30.412a3-4). At AKBh 319, 2, we find
JhAativitarko janapadavitarko ‘maravitarkah. BoBh 145, 13-16, also lists similar unwholesome
thoughts, which compared with the earlier canonical sources, have gradually increased in
number:  yatha  kama-vitarkam. evam  vyapada-vihimsa-jiiati-janapadamara-vitarka
avamanyana-pratisamyuktah kulodayata-pratisamyuktas ca vitarko veditavyah. ‘It should be
understood that just as the thoughts [directed at] sensual pleasures are, even so are the thoughts
of malice, of harming, of [attachment] for one’s relatives, of [attachment] for one’s [home]land,
for immortality, [the thoughts] associated with contempt, and thoughts associated with [the
arrogance] of success [in life] [/high status] of [one’s] family.” (cf. also Tib. D Wi 78b3-4, also
containing the correspondent of amaravitarka = mi ‘chi ba’i rtog pa; Ch. T30.512¢18-20) (for
the meaning of kulodayata-pratisamyukta, see Tib. rendering; cf. SWFT, fascicle 10, p. 94, s.v.).
For vitarka in Vinis, see Ahn 2003, 147-148 (Tibetan edition) and 355-358 (German
translation).

The wholesome thoughts (kusalavitakka/kusalavitarkah) are, obviously, the absence or

abandonment of their negative counterparts (see DN I 215, 3-6, cited above; MN 114-118;
TatSid T32.353a23-354c2: ‘The Chapter on Wholesome Thoughts’ E=# &h; Zuochan sanmei
Jjing T15.273b6-274c19, with detailed advice on how each of the six unwholesome thoughts can
be eliminated; etc.).
' ®5 Tt is interesting to note that vitarka and vicara also appear associated with meditative states
in the Hindu spiritual tradition. Thus Mahabharata 12.188.15 (vol. 3, p. 2245) declares that
‘investigation, examination, and discrimination arise in the sage intently concentrating upon the
first absorption for the first time’ (vicaras ca vitarkas ca vivekas copajayate | muneh
samadadhanasya prathamam dhyanam aditah | | ). It is not clear from the text whether vicara
and vitarka were construed precisely in the same way as in Buddhism. One notices that they
appear in the reverse order from the usual sequence in Buddhist sources. More importantly, the
Mahabharata contains an extra element: viveka, a typically Hindu philosophical term (for its
meaning see, e.g., Chandogya Upanisad V1.9.2., where viveka is the faculty of discerning the
real essence; the passage follows almost immediately after the famous phrase zat tvam asi which
occurs at VI.8.7.; cf. also YS I.26: vivekakhyati, YS W1.55: vivekajam jiianam; etc.). The
association of this factors with prathamam dhyanam may suggest a Buddhist influence. What is
intriguing is that the Mahabharata does not continue with the second, third, etc. absorptions and
thus prathamam dhyanam looks somehow unusual. (Or does this refer to ‘meditation which is
first [acquired by the sage]’, a sense reinforced by aditah? — less likely!)

YS 1.17 defines the samadhi characterised by conscious mental faculties in the following
way: vitarkavicaranandasmitariupanugamat samprajiiatah ‘[contemplation is] conscious
because it is accompanied [by mental factors] in the form of examination, [or] investigation, [or]
joy, [or] the sense of existing [as a distinct individuality]’. (Meisig 1988, 49, reads:
°asmitanugamat but records °asmitarupanugamat as a var. lec. in quite a number of editons (p.
53); cf. also Prasada ed., p. 32, and Woods tr., p. 40, which also read with °r#pa®.) Vyasa’s
understanding of vitarka and vicara in his commentary to this sutra is along the same lines as
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the Northern Buddhist Abhidharma: ‘vitarka is the coarse orientation of the mind towards the
meditative object; vicara is the subtle [orientation of the mind]’ (vitarka<s> cittasyalambane
sthulabhogah | suksmo vicarah | ; Rama Prasada, ed., p. 32; Prasada reads: vitarkacitta®; cf. also
Vacaspatimisra’s sub-commentary, ibid., pp. 33-34).

186 Cf. the Tib. and Ch. translations which are more explicit about the way the phrase should
be construed.

' ®7 Skt. vipulaprasrabdhicittakayakarmanyataya. The word vipula literally means ‘extensive’,
‘abundant’, etc. Cittakayakarmanyata ‘malleability [/flexibility] of the mind and body’ is
identified in the SrBh as ‘ease’: cittakayakarmanyata, ivam atra kayacittaprasrabdhih (Sakuma
26, § G.2.; see also cittakarmanyata cittaprasrabdhir utpadyate; ibid., p. 27, § G.2.). AKBh 55,
8-9 also equates the two terms: prasrabdhis cittakaramanyata. (Equally relevant is the
subsequent discussion in the AKBh concerning kayaprasrabdhi). At AKBh 438, 18, we read: iha
prasrabdhisukham ‘here [i.e., in the first two absorptions] there is joy [in the form of] ease’. See
also kayakammariiata and cittakammarifiata at Dhs 15, § 46 and § 47, as well as the definition
of prasrabdhi at SamBh 89 (cited in note 184 below).

' ®8 The syntax and, closely related to it, the meaning of the sentence raises a few problems.
Sakuma (p. 133, n. 746) correctly analyses it as consisting of four phrases: the first two
(ipsitabhilasitarthasamprapteh, pritau cadosadarsanat) refer to priti and the last two
(sarvadausthulyapagamac ca vipulaprasrabdhicittakayakarmanyataya) describe sukha. In his
translation (p. 133), Sakuma, in a manner similar to the Sanskrit tradition of glossing separetely
upon each component (pratika) of a compound, divides pritisukham into its constitutive parts,
equating priti with the former two phrases and sukha with the latter two. This equation is
certainly appropriate, but as far as my translation is concerned, I have preferred to stay as close
as possible to the original Skt. wording,.

Grammatically, the first three phrases are in ablative and the last one in instrumental. Usually,
when both cases are employed to express the reason, the instrumental tends to be subordinate to
the ablative. Here, however, it seems that the instrumental functions as a supplementary reason
wich clarifies why the first dhyana is said to characterised by ‘joy and pleasure’.
Vipulaprasrabdhicittakayakarmanyataya is therefore not to be taken as the reason of
sarvadausthulyapagamac ca (i.e., ‘due to the dissappearance of all noxiousness [, disappearance
caused] by [...] ease’). On the contrary, we know from canonical sources (see below) that
prasrabdhi is not the cause but the effect of the disappearance of dausthulya (cf. also Sakuma p.
133, n. 746). (My rendering suggests this relation between the last two phrases by adding
‘resulting’ in square brackets.)

Furthermore, we must also notice that though we find pritau in the second phrase, there is no
parallel phrase referring directly to sukha. In other words, we have no *sukhe cadosadarsanat,
though at the level of the first absorption, the ascetic is equally unaware of the deficiency of
both priti and sukha! Finally, let us also note that the first half of our passage presumably
qualifying priti can hardly be considered a clear definition, i.e., an accurate description of ‘joy’
in terms of the psychological factors which it implies. The phrase ipsitabhilasitarthasamprapteh
would seem to be as relevant for ‘joy’ as much as it is for ‘pleasure’. The achievement of the
goal, for which our yogi has so much yearned, is the attainment of the first absorption, which is
possessed of priti and sukha alike. The second phrase, pritau cadosadarsanat directly refers to
‘joy’, but it does not say anything on its psychological content either. Actually, for a more
precise definition, we must wait until passage 3.28.3.2.5. below, i.e., the gloss upon ‘joy and
pleasure’ in the second absorption.

All in all, these details show that we have to do with a sentence lacking stylistic refinement
and commentarial precision. It may reflect a (rather crude) oral style of a master (hastily?)
giving a few practical explanations to his disciples.
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%9 Our gloss here seems to identify sukha with prasrabdhi. The latter is frequently depicted
in Buddhist sources as a precondition or qualification of sukha. At DN 1 73, 20-24
(immediately preceding the pathamajjhana stock-phrase), we read: tass’ ime parica nivarane
pahine attani samanupassato pamujjam jayati, pamuditassa piti jayati, pitimanassa kayo
passambhati, passaddhakayo sukham vedeti, sukhino cittam samadhiyati. ‘Upon perceiving that
the five hindrances have been abandoned, gladness is born; in him who is gladdened, joy is
born; the body of he whose mind is filled with joy acquires ease; the body having acquired ease
feels pleasure; the mind of him who feels pleasure becomes concentrated’ (my rendering is
fairly free). A similar sequence of piti, passaddhi, and sukha is also found at DN I 196,
10-12. The post-canonical Nett (29, 21-22), probably echoing these canonical sources, says: piti
passaddhiya padatthanam. passaddhi sukhassa padatthanam ‘Joy is the base [/proximate cause;
see PTSD, s.v.] of ease. Ease is the base of pleasure’. For an early classification of passaddhi (in
the sense of ‘calming’), see SN IV 217-218; also see the definitions of kayapassaddhi and
cittapassaddhi at Dhs 14-15, § 40 and § 41 respectively.

AK VIL.9b considers that prasrabdhi (var. lec. prasrabdhi) best describes the content of sukha
in the context of meditation psychology: prasrabdhih sukham adyayoh | prathamadvityayos tu
dhyanayoh prasrabdhi<h> sukham ity uktam (AKBh 438, 17-18) (Pradhan reads:
prasrabdhisukham but in note 5, p. 438, records the ‘G’ reading: prasrabdhih sukham, which I
follow here; I also emend the subsequent occurrence of prasrabdhisukham to prasrabdhi<h>
sukham; Tib. consistently presupposes prasrabdhih sukham, and so does Ch. seem to do). ‘In
the first [two absorptions] pleasure is ease. It has been stated that in the first and second
absorptions, in contrast (fu) [to the third absorption], pleasure is ease’. The subsequent
discussion in the AKBh (438, 18 - 440, 8) makes it clear that important differences between the
Vaibhasikas and the Darstantikas existed on how sukha and prasrabdhi should actually be
construed in this context (see note below).

The phrase sarvadausthulyapagamac also seems to be closely related to prasrabdhi, and thus
indirectly to refer to sukha. The elimination of the noxiousness [/badness] (dausthulya) is a
condition determining the obtainment of the ease. In the Bhavanamayi bhumih, for example, we
read: BRECEBEY, BEER, €L, £ 0FTER. (T30.394c29-395a1). ‘Because
noxiousness has disappeared, [the ascetic] obtains ease. Because of ease, he produces in his
body and mind [a sensation of] coolness’. My translation follows the Chinese version. The
Tibetan rendering (which is part of a larger sentence) has a slightly different wording: gnas ngan
len dang bral bas kyang de’i shin tu sbyangs pa dang | shin tu sbyangs pas bskyed pa’i lus dang
sems kyi phan pa bsil bar gyur pa bsgom pa yongs su rdzogs par ‘gyur ba (ZT 72.1328, 18-20)
(Tib. gnas ngan len dang bral pas strongly suggests dausthulyapagamat, similar to our passage
in the SrBh). On dausthulya, see Schmithausen 1969a, n. 145, pp. 156-158.

See also note 184 below on joy and pleasure in the second absorption.

179 As pointed out in the preceding note, the AKBh identifies ease (prasrabdhi) with pleasure
(sukha) in the first two absorptions. By using prasrabdhi to gloss upon sukha, the SrBh seems to
share a similar view. This actually sheds some light upon the doctrinal stance of the S$rBh
authors. Vasubandhu discusses in detail the differences between the Abhidharmikas (the
orthodox Sarvastivadin Vaibhasikas) and ‘others’ (identified by Yasomitra as the Darstantikas
and/or Sautrantikas) concerning the precise understanding of sukha (AKBh 438, 18 - 440, 8; see
also AKVy 673 - 676, for details and the identification of the opponents.) The debate is full of
doctrinal intricacies, but the relevant points for our discussion can be summed up as follows.
The Abhidharmikas deny the fact that the sukha experienced in dhyanas can be bodily ‘because
one who is in meditative attainments does not have the complex of [sensible] cognitions [i.e.,
visual perception, etc.]’ (samapannasya vijianakayabhavat | AKBh 438, 21) (cf. also AMVibh
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T27.412b2fY; T28.308c17ff.). The Darstantikas, on the other hand, consider that in the first three
absorptions there is no faculty of mental pleasure (caitasikam sukhendriyam) and that in all
these three dhyanas, pleasure refers only to corporal pleasure (kayikam eva sukham angany)
(AKBh 439, 1-2; see also AKBh 41, 12-18; cf. AMVibh, T27.412b3-4, referring to a similar
opinion of other proponents 7 #%3", who are not, however, identified). From the viewpoint of
the Darstantikas, prasrabdhi is present in all the four absorptions but is different from sukha
(see prasrabdhisukheyoh prthagvacanan na prasrabdhir eva sukham | AKBh 439, 9; cf. AKVy
674, 5-9; cf. also AKBh 439, 6, for fourth absorption). In this meditative context, prasrabdhi is
described as a wind which pervades the body and is born of a special concentration. This wind
leads to a pleasant bodily feeling or sensation (AKBh 439, 10ff; AKVy 674, 27), which is the
object of a tactile perception associated with pleasure (AKVy 674, 17ff.). The fact that unlike
the Abhidharmikas, the Darstantikas/Sautrantikas seem to accept the existence of both
cittaprasrabdhi and kayaprasrabdhi is also attested in other parts of the Kosa (see AKBh 55,
8-16; AKVy 128-129; for the identification of this view as being connected with the Sautrantikas,
see Saheki 1978, vol. 1, p. 158, and Poussin, vol. 1, 157).

Our passage in the SrBh, though not as explicit as the AKBh, makes, however, some hints at
its doctrinal background. Judging from vipulaprasrabdhicittakayakarmanyataya (as well as
from tatpratipaksikaprasrabdhicittakayakarmanyatasukhanugatvat in passage 3.28.3.2.5.), the
authors of our text, unlike the Abhidharmikas, seem to accept both cittaprasrabdhi and
kayaprasrabdhi. Tt thus seems that in this respect, the SrBh stance is similar or identical with
that of the Darstantikas/Sautrantikas. Furthermore, if this qualification refers to sukha (as it most
likely does), then the SrBh is again different from the Abhidharmikas, for whom sukha in the
first two absorptions would be cittaprasrabdhi only. In this respect, however, it seems that the
SrBh standpoint is also distinct from the Darstantikas/Sautrantikas since the latter do not
identify the sukha in absorptions with prasrabdhi.

See also passages 3.28.3.2.5., 3.28.3.3.5. and respective notes below.

"7 Skt. upanidhyana ‘reflection’. In Pali, upanijjhana and upanijjhayana mean ‘reflection,
meditation’ as well as ‘looking at’, and upanijjhayati is ‘to contemplete, hence, 1. to look at
regard intently or coveteously; 2. to meditate upon (acc.)’ (CPD, s.v.). We thus find upajjhana
used in the sense of ‘meditation’ in, for example, the Jataka Commentary: jhdyatiti
lakkhanupanijjhana-arammanipanijjhanasamkhatehi jhanehi jhayati (Ja V251, 18-19)
‘meditates means that [the paccekabuddha Sonaka, one of the characters of the tale] meditates
by means of the so-called meditations of ‘reflection upon characteristics [and] reflection upon
meditative objects’. The latter reflection, i.e., arammanupanijjhana, is actually identical with
alambanopanidhyana in our passage. We have no further details, however, on the way the
authors of the Jataka Commentary defined the term. On the other hand, wupanijjhana,
upanijjhayati, etc. often appear in collocations related to desire, i.e., looking with a covetous eye
at something (e.g., Mil 124, 21; Vism 353, § 51; cf. also Vin I 193, 6, etc.: upanijjhayati).

We also find the word in the BoBh (8, 22; 17, 2-3; and 209, 10-11; in the last two occurrences
together with samyag®), and though there is no detailed definition, upanidhyana as a technical
term seems to stress the reflective or contemplative aspect of meditation. The Tibetan and
Chinese renderings of the term in our SrBh passage also support such a conclusion (see text and
footnotes to the respective editions). It is noteworthy that though the S$tBh deals here with
dhyana in the strict sense of absorption, it, nonetheless, stresses the observational (as opposed to
enstatic) nature of these meditative states (cf. also smyti® ‘mindfulness’ in the next phrase).

Let us also note that the SrBh passage here contains some parallels with the definition of
dhyana at AKBh 433, 7-13.

' 72 Skt. ekagrasmytyupanibandhad can be interpreted in two ways. The word upanibandha
literally means ‘being linked/bound to’. One way of construing this is to take this as referring to

533



being linked to the meditative object by means of the one-pointed mindfulness, as I render
above. Sakuma (1990, vol. 2, p. 134) translates more freely as da man seine Achtsamskeit in
konzentrierter (“einspitziger”) Form [auf den Gegenstand] richtet (upanibandha), but this
obviously points to a similar understanding. Another possibility is to construe
ekagrasmrtyupanibandha in the sense of ‘relying on one-pointed mindfulness’, therefore taking
the ‘linkage’ to refer to the yogi’s mental process ‘being bond to’, i.e., relying upon ekagrasmyti.
Edgerton actually registers the word upanibandha as ‘connexion, dependence (of effect on
cause)’ (see BHSD, s.v.). See also the use of the verb upanibadhnati in passage 3.28.3.2.1.
below. I think that this interpretation also makes sense, but I prefer the former alternative.

Both Tib. and Ch. show differences with regard to the way in which they construe this
passage. See Tib. ed. and Ch. ed. as well as respective notes.

172 O, literally, ‘through’, ‘by’. The value of the Sanskrit instrumental here is what Speijer
([1886] 1988, 48 and 50-51) calls ‘accompanying circumstances and qualities’. See Sakuma’s
interpretation which suggests that samapattya should be construed in the sense of
-samapannatayda, “als ein Eingetretener” (p. 135, n. 749). Cf. also Skilling’s remarks with
regard to the rendering ‘dwell in emptiness’ (1997, 347).

'74 Ji comments on the duration of the attainment as follows: {A[i{F = %hF, S EHZ
&9 [To-ryun’s citation of Ji’s Commentary contains 78 here] {RARIEYRME [Ji’s text
reads & instead of #&; I follow here the reading in To-ryun’s citation of Ji’s Commentary; one
of the versions of To-ryun’s text (FF 4%), however, also reads #%; see T vol. 42,p.472,n.9] &
Hit. ZBEHHEED, EERUEH, (T43.12168-10) ‘Why doesn’t [the Sravakabhiami] say
a longer [period of] time [and] only says “seven days™? Because [the nutritional value of] food
[necessary for sustaining life] in the realm of sensual pleasures is exhausted in seven days [or, if
adopt the #&X reading, ‘[can] last [only] seven days’ (?)]. [And] because his body will be
immediately destroyed if [the ascetic] comes out from the meditative attainment [after a period]
longer than seven days.” (See also To-ryun citation at T42.472¢20-21).

As far as the meaning of viharati is concerned, let us note that this is not the only way of
construing it. Vibh (252, 26-27), for instance, explains viharati in physical terms, i.e., ‘to dwell’
means that the meditator sits cross-legged, walks, etc.

175 Here, too, Tib. (see also Tib. ed. 3.28.3.1.0. above and 3.28.3.3.0., 3.28.3.4.0., etc. below),
contains the citation of the whole canonical formula on the second absorption (which lacks in
Skt. and Ch.): de rtog pa dang dpyod pa dang bral zhing nang yongs su dang ste | sems kyi
rgyud gcig tu gyur pas | rtog pa med pa dang | dpvod pa med pa | ting nge ‘dzin las skyes pa’i
dga’ ba dang bde ba can bsam gtan gnyis pa bsgrubs te gnas so = Skt. *sa vitarkavicaranam
vyupasamad adhyatmasamprasadac cetasa ekotibhavad avitarkam avicaram samadhijam
pritisukham dvitiyam dhyanam upasampadya viharati. ‘Due to the stilling of the rough
examination and subtle investigation, due to inner clarity, due to singleness of mind, he [i.e., the
ascetic] dwells having attained the second absorption which is without rough examination,
without subtle investigation, born of concentration, [and is characterised by] joy and pleasure’.
The Sanskrit is reconstructed according to SrBh-Gr 22, 1-2 (see also MVastu 1.228, 4-6; id.
2.131, 18 - 132, 1 (reading ekotibhava, which is an ablative singular form occurring mostly and
frequently in MVastu; see BHSD vol. 1, pp. 52-53); id. 283, 7-9 (having, this time,
°samprasada); Panca 167, 5-7 (omitting initial sa and reading adhyatmarmy), LalVis 100, 7-9
(spelling °ekoti® with sma at the end); SanghBh II 243, 12-14 (reading adhyatmam and
spelling ekoti®); DasBh Kondo ed. 55, 16-56, 1 (spelling eko/ ‘Jti® but Kyoto Univ. MS reading
ekoti® and Tokyo Univ. MS ekoti®) = Rahder ed. 34, 1-3; ArthVin 17, 5-6 and commentary at
ArthVinNib 182-183; MVyut # 1479 (reading adhyatmam); etc. (cf. also note 127 above). In the
SrBh glosses which follow below, there is no mention of the personal pronoun sa (but see the
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var. lec. in Tib. (D-C-ZT stemma): de’i phyir de). Furthermore, dhyanam upasampadya viharati
is no longer glossed upon, but no doubt, this is to be understood as in the explanation for the
first absorption (see 3.28.3.2.6.: evam sarvam purvavad veditavyam).

The parallel Pali stock-phrase is: vitakkavicaranam vupasama ajjhattan sampasadanam
cetaso ekodibhavam avitakkam avicaram samadhijam pitisukham dutiyajjhanam upasampajja
viharati (DN 1 74,13-16;seealsoDN I 173; MN 1 21-22;id. 41;id. 276; MN I 4;id.
14; id. 25-26; id. 36; SN Il 236; SN V 10; id. 214; AN Il 11; etc.). Unlike the Sanskrit
version, the Pali formula has only the first phrase in ablative while ajjhattam sampasadanam
cetaso ekodibhavam qualifies dutiyajjhanam. 1 cannot figure out a decisive reason as to why the
Sanskrit equivalent put the first three phrases in ablative. To be sure, from a psychological
viewpoint, the change is not of major importance, but it can offer a clue for the scholastic who
counts the basic factors (anga) of the absorption. A wording like that of the Sanskrit formula
would make it much easier to conclude that the basic factors are three in number. It is, however,
the Southern Abhidhamma which defines the second jhana as consisting of three basic
components: joy (piti), pleasure (sukha), and focusing of the mind (cittassa ekaggata) (see Vibh
263; Vism 126, § 139; id. 128, ch. 4, § 150). The Northern Abhidharma tradition, on the other
hand, considers that the second absorption consists of four fundamental factors: the three
mentioned above plus the inner peace (adhyatmasamprasada) (see AKBh 438, 2; ArthVinNib
183, 3-4).

'7% For the Tib. way of construing the phrase, see note 332 to Tib. ed. Cf. also passage
3.28.2.2.2. and note 143 above.

' 77 Skt. ekarasata is an abstract noun formed from ekarasa which usually means ‘having only
one pleasure [or: one object of affection]; having always the same object of affection;
unchangeable’ (see MW, s.v.). The word occurs in Pali, too, with a wide range of connotations,
from the concrete meaning of ‘(having) the same/a single taste’ to the figurative usage (like in
the compound vimuttirasa ‘taste of liberation’) and to technical sense of ‘having the same
character/nature; having the same/single function/accomplishment’ (CPD, s.v. ekarasata). The
latter is, obviously, a later philosophical development characteristic of the commentarial
literature, but we can see a transitional stage in the history of the word already in the Patis (see
AK. Warder, in ‘Introduction by PTS Editor’ to the Path of Discrimination translated by
Bhikkhu Nanamoli, p. XVl andp. XXX V).

Though retaining a figurative shade (‘taste’, in the sense of spiritual experience), the term
ekarasata in our SrBh passage is closer to the meaning of ‘state’ or ‘function’. It seems to refer
to a mental state completely turned inwards, unmixed with other emotional or cognitive
processes, and most notably, unobstructed by the discursive thinking implied by vitarka and
vicara. A more ‘poetic’ rendering would be ‘singly flavoured state’. In the SamBh (143, 10-13),
in a similar context, we find a relevant description, which makes the sense of ekarasa even more
evident: katham avitarko ‘vicarah samadhir bhavati? vitarkavicarebhyas cittam adhyupeksya
saced ekarasenadhyatmam alambanam adhimucyafta] ekarasena ca samprakhyayate ‘How
does the concentration without rough examination and subtle investigation arise? [It arises]
when [the ascetic] becomes convinced of the inner meditative object in a homogeneous way,
after having rendered [his] mind indifferent towards rough examination and subtle investigation,
and when it fully appears [/manifests itself] in a homogenous [way]’. In the Chinese translation
of the SrBh, we also see —Bk describing the perfectly unified and concentrated state of samata.
FOERE. FOWERTR IR, A, 5], R, (T30.460c12-13) ‘The mental
continua, the mental currents roll on homogeneously [lit., ‘[with] a single flavour’] before and
after, with no characteristic, no conceptualisation, tranquil’. The extant Skt. corresponding to
this sentence does not, however, contain ekarasa: sarva cittasantatis cittadhara paurvaparyena
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nirnimitta pravarteta, nirvikalpa upasanta (MMS 109aSM-R; Sh 416, 22-417, 1). The sentence,
with a few additions and a slightly different wording, is repeated at T30.461a22-24, which
corresponds to MS 109b5L-M; Sh 419,8-10. As usual, it is difficult to decide whether this is an
editorial addition by Xuanzang or a different reading witnessed by the Skt. MS in his hand, but
here I would rather incline to favour the latter alternative. In BoBh (260, 18-20), we come
across a passage, which partially resembles the wording of the above citation from the SrBh and
describes samatha as follows: tasmims ca nirabhilapye vastumatre nirnimittaya ca
nirvikalpacittasamtya sarvadharmasamataikarasagami. This time, the Skt. contains the word
ekarasa. The sentence is rendered into Chinese as: B2 %0, BfSHES, BHE|AHHE. &y
B, HOBFRERE—ONEEEME. —REM, (T30.539c29-540a2).

178 Skt. samprasada means ‘perfect quiet’ (which, according to MW, s.v., especially refers to
‘repose during deep sleep’), ‘serenity’, and also ‘trust, confidence’. The Tib. equivalent yong su
dang ba ‘wholly pure/purity’ as well as the Ch. one %% ‘uniformly pure/purity’ stresses the
idea of ‘purity’. Prasada, which is prefixed here with -sam, actually, means ‘brightness,
clearness, purity’ as well as ‘calmness, tranquillity’, etc. In the context of spiritual praxis, one
would expect that either of the meanings (or both!) would be unquestionably sanctioned by the
Abhidharma exegets, but rather surprisingly, they seem to favour the sense of ‘confidence’. This
is seen in both the Northern and Southern exegetical traditions. The Vibh (258, 7-8) defines the
term as: sampasadanan ti: ya saddha saddahana, okappana, abhippasado ‘sampasadana
means faith, believing, confidence, trust’. The same line of interpretation is inherited by the
Vism (126, § 142: sampasadanam vucccati saddha; etc.). The AKBh (440, 9-11) similarly says:
sraddha prasadah: tasya hi dvitiyadhyanalabhat samahitabhuminihsarane sampratyaya
utpadyate | sa ‘tradhyatmasamprasada iti | ‘Prasada is faith: because due to the obtainment of
the second absorption, complete trust in [the possibility of] riddance of [this] concentration level
arises in the [ascetic]. This [faith refers] here [to] inner confidence (adhyatmasamprasada)’. (As
suggested by Xuanzang’s rendering X EHIINFIBE (T29.147b23), samahitabhiuminihsarane
probably refers here to the fact that the ascetic is able to abandon the meditative level without
becoming attached to it; cf. also T29.762a11ff.) In the ArthVinNib (182, 4-5), we find the same
equation stated in almost identical wording: sraddhasamprasadah | yasmat tasya yogino
dvitiyadhyanalabhat samahitabhuminihsaranam sampratyaya utpadyate. ‘Samprasada is faith
through which, due to the obtainment of the second absorption, complete trust in [the possibility
of] riddance of the concentration level [of the first attainment] arises in the yogi’.

The SrBh contains only one other occurrence of samprasada. The word appears in the
stock-phrase describing the second absorption (SrBh-Gr 22, 1; see note 175 above). No
definitions of the technical terms in the formula are, however, provided. In the SamBh (103,
8-9), some further details are given: dvitive dhyane ’dhyatmasamprasada alambana-
grahanarthena, samadhir adhya[tmasaJmprasadasamnisrayarthena ‘in the second absorption,
the inner clarity has the purpose [or: is used in the sense] of grasping the object, the
concentation has the purpose [or: [is mentioned] in the sense of] [providing] a support for the
inner clarity’. Construing here sariprasada as ‘confidence’ (concerning to the object) is not
impossible, but the sense of ‘clarity’ of view (which helps ‘grasping’ the meditative object) is an
equally plausible aternative. At SamBh 153, 8, adhyatmasamprasada is compared to ‘a lake’
(hrada; Ch. (T30.339c1) renders & ‘spring’), which might also point to the clearness of water
(=view?), but without any further details it is diffcult to draw definite conclusions (hrada, to be
sure, can also suggest the abundance of water, etc.). The Vinis ad SamBh contains some relevant
clarifications. It says: i : WEIIERS B4 2 & SIEMES B, (T30.649b4) ‘Question:
What is the nature of adhyatmasamprasada? Answer: Mindfulness (smrti), discernment
(samprajana), and equanimity (upeksa) are [its] nature’ (cf. Tib. P Zi 185al). A few lines below,
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the text explains that in the first dhyana, the mindfulness, discernment, and equanimity are also
present, but because they are activated by means of vitarka and vicara, they cannot operate
properly and are not, therefore, declared to be basic factors (ariga) of this absorption. The Vini$
further adds: % _#FE M B A EEX, XHBROMEN TS, BSETHNES
%, (T30.649b10-12) (cf. P Zi 185a4) “[In the case of] the second absorption, [they] function on
account of [their] nature [i.e., spontaneously] but are [still] enwrapped by the defilement [Ch.
REXES: secondary defilement] of excitement (Tib. sems dga’ ba = * cittaudbilya?) [/exuberant
mind, Ch. B .(>]. Therefore, [the canonical formula] uses [i.e., reveals/makes clear] the name
of adhyatmasamprasada’. Mindfulness and discernment, two of the psychological functions
representing the nature of adhyatmasamprasada, would seem to hint at clarity in the process of
concentrating upon the meditative object. Though I have no definitive proof that the latter was
the sense intended by the SrBh authors, I have opted for rendering here samprasada as ‘clarity’.

Finally, let us add that samprasada is counted as one of the fundamental factors of the second
absorption (see AKBh 438, 1-2).

179 Skt. vitarkavicarasa<c>chidrasantaram avastham. Sacchidra means ‘having holes’ or
‘faulty’ (chidra being ‘a hole, opening; a gap; a defect, imperfection’, etc.). Likewise, santaram
has the sense of ‘having an interval or interstices’, ‘not close or compact, open in texture’, etc.
as well as of ‘different’ and ‘mixed or mingled with others’ (MW, s.v.). Sakuma’s (p. 136) aptly
renders as unterbrochen und liickenhaft and frei vom Unterbrechungen und Liicken respectively.
Perfect concentration, at least in jhana/dhyana, is supposed to be a completely non-verbal
focusing of the mind on the meditative object. The discursive thinking implied by the rough
examination and subtle investigation, though having already transcended the sphere of sensual
pleasures, is regarded as full of ‘holes’ and ‘interruptions’ in the mental flow. The achievement
of the singleness of mind marks the cessation of all ratiocinative process, cessation which is
described below as ni<s> chidranirantaram avastham. It would appear that in the beginning, the
attainment of the second absorption is not stable, being liable to interruptions. During such
unstable intervals, the mind seems to fall back to the level of the first dhyana.

' 89 Skt. cetasa ekotibhava ‘singleness of mind’ (Buddhist Hybrid Sanskrit, also °ekot:°, though
the spelling °ekoti® appears more common; see BHSD, s.v.); Pali, cetaso ekodibhava. The
etymology and early meaning of the word have been subject to much debate (cf. CPD; BHSD,
s.v.), but in the context of meditative psychology (at least, as depicted in the
Abhidhamma/Abhidharma tradition), the term is equated with ekaggata/ekagrata ‘one-
pointedness’. Vibh 258, 10-11, describes cetaso ekodibhava as sammasamadhi ‘correct
concentration’. Vism, after a (Nirukta-like) analysis of the word (126, § 143), explains that in
the first absorption, samadhi is not fully manifest because of the lack of sampasada (which in
Theravadin understanding means ‘confidence’). In the second jhana, due to the absence of the
obstructing activity of vitakka and vicara, sampasada gains full power, and ‘by the very
obtainment of strong confidence as [its] companion’ (balavasaddhasahdayapatilabhen’eva),
‘singleness of mind’ becomes fully established (126-127, § 144). At SamBh 152, 2-3, we read:
cetasa ekotibhavadhigata ity avitarkavicarabhimilabhat ‘Attainment of the singleness of
mind — [this] is [achieved] because of the obtainment of the level without rough examination
and subtle investigation [i.e., the second dhyana]’.

'#1 See the almost identically worded gloss upon vivekajam ‘born of separation’ in passage
3.28.3.1.4. above.

The Vism (127, § 148) stresses that although concentration is also present in the first
absorption, it is only the second jhana that deserves the qualification samadhijam because of the
extreme steadiness and confidence (ativiva acalatta suppasannatta ca) resulting from the
climination of the disturbing activity of vitakka and vicara.
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'82 Tib. suggests: “noxiousness [corresponding] to rough examination, subtle investigation
and the category of defilements of the first absorption’. See also note 353 to Tib. ed.

'#3 Tib. seems to subordinate the phrase vitarkavicaraprathamadhyanaklesapaksasarva-
dausthulyapagamat to tatpratipaksikaprasrabdhicittakayakarmanyatasukhanugatvat ‘because it
is accompanied by pleasure [...] due to the elimination of all noxiousness [...]’. This is a
possibility, but I have preferred to follow the Skt. syntax faithfully.

"84 The gloss is more detailed than the parallel passage explaining ‘joy and pleasure’ in the
first absorption (see 3.28.3.1.5. above and respective notes). Some of its phrases and parts of its
compounds, i..e., ipsita<bhilasit>arthaprapteh pritau cadosadarsanat, °sarvadausthulyapa-
gamat, and ‘prasrabdhicittakayakarmanyata® are actually identical. Furthermore, like
3.28.3.1.5., the first part of our passage here seems to be a gloss upon priti while its latter half
constitutes a description of sukha. (In his translation, Sakuma again divides the compound into
pratikas, assigning to each the respective phrases which gloss upon them. Here, too, I prefer to
follow the original as closely as possible and leave the compound undivided like in the original
Skt. as well as in Tib. and Ch.)

The following passage from the SamBh clearly shows that priti is equated with saumanasya
and sukha is linked to prasrabdhi. The beginning of this fragment is also cited by Sakuma (p.
136, n. 753) directly from the YoBh MS. The whole passage has meanwhile been edited by
Delhey (SamBh 89, 1-6), whose text I follow here: pritih katama? yah samyakprayogapiirvako
harsah pritih(?) saumanasyam cittakalyata. prasrabdhih katama? dausthulyapagamat
kayacittakarmanyata. sukham katamat? tatha(?) karmanyacittasya(?) yat kayikacaitasikam
avyavadhyasukham vimuktisukham; yatpaksyam hi tad dausthulyam apagatam, tebhya
upaklesebhyo vimuktih. “What is joy? It is rejoicing preceded by [i.e., resulting from] correct
practice, joy, [mental] satisfaction, mental well-being. What is ease? It is mental and bodily
malleability [attained] due to the elimination of the noxiousness. What is pleasure? It is the
impregnable bodily and mental pleasure, the pleasure of liberation [experienced by the ascetic]
who has thus [attained] a malleable mind; liberation [refers here to] [being free] from the
secondary defilements to which the eliminated noxiousness belongs’.

AK VII.9cd also equates the two terms: pritis tu saumanasyam dvidhagamat. ‘But [it can be
asserted that] priti is mental satisfaction because of [being stated so in] two scriptures’. The
Bhasya cites the canonical sources which prove this statement (AKBh 440, 16-21; for the
identification of the scriptures, see Poussin vol. 5, p. 160, n. 1 and 2; Honjo 1984, pp. 112-113;
Pasadika 1989a, pp. 121-122, # 494). Vasubandhu also adds that below the level of the third
absorption, the faculty of satisfaction is the feeling of mental delight (caitasiki sata vedana
saumanasyendriyam, AKBh 41, 16-17), and this [mental] satisfaction is identified as ‘joy’ (pritir
hi saumanasyam, AKBh 41, 18). In the third dhyana, however, bodily sensations are no longer
possible because the complex of five sensible cognitions no longer functions. Instead of it, the
feeling of mental delight becomes the faculty of perceiving pleasure (sata vedana caitasi
sukhendriyam | na hi tatra kayiki vedana ‘sti | paficavijianakayabhavat | AKBh 41, 13-14).

"85 Here, too, Tib. (see also Tib. ed. 3.28.3.1.0., 3.28.3.2.0, etc.) contains the whole citation of
the stock-phrase describing the third absorption (for which there is no equivalent in Skt. and
Ch.): de dga’ ba’i ‘dod chags dang bral bas | btang snyoms la gnas shing dran pa dang shes
bzhin can yin te | bde ba lus kyis myong la | ‘phags pa rnams kyis gang de dran pa dang ldan pa
bde ba la gnas pa | btang snyoms pa’o zhes brjod pa ste | dga’ ba med pa bsam gtan gsum pa
bsgrubs te gnas so = Skt. *sa priter viragad upeksako viharati smrtah samprajana<h> [MS:
samprajana, SrBh-Gr 22, 4: samprajanan; 1 emend on the basis of the reading in passage
3.28.3.3.3. below] sukham ca kayena pratisamvedayati; yat tad arya acaksate “upeksakah
smrtiman sukhavihari’ti nispritikam trtivam dhyanam upasampadya viharati. ‘Due to
detachment from joy, he [i.e., the ascetic] dwells equanimous, mindful, discerning, and

538




experiences pleasure with [his] body; he dwells having attained the third absorption free from
joy, which the Noble Ones describe [with the words] “[he is] equanimous, mindful, dwelling in
[/enjoying] pleasure™. The Skt. reconstruction here follows MVyut # 1480 (with my
punctuation).

There is also a variant of the canonical formula which does not contain nispritikam after
“upeksakah smytiman sukhavihari”ti and spells pratisamvedayate instead of pratisamvedayati
(e.g., SrBh-Gr 22, 4-6; AKWVy 673, 15-17; etc.). The corresponding Pali phrase has a slightly
different wording: pitiya ca viraga ca upekhako ca viharati sato ca sampajano, sukhafi ca
kayena patisamvedeti yan tam ariya acikkhanti : “‘upekhako satima sukha-vihari” ti
tatiyajjhanam upasampajja viharati (DN 1 75, 6-10; for other Sanskrit and Pali sources, see
note 175 above). The standard Pali formula does not contain nippitika, but in its more detailed
version, the description continues: so imam eva kayam nippitikena sukhena abhisandeti
parisandeti paripureti parippharati, nassa kifici sabbavato kayassa nippitikeba sukhena
apphutam hoti (DN 1 75,10-14, MN 1 277, 17-20; etc.).

185 Tt is difficult to ascertain with precision whether nimitta refers here to characteristics or to
the mental image based on or refined from them (see note 17 above). Sakuma’s tentative
rendering Erscheinungs-und-Vorstellungsbildern (p. 137; cf. n. 757, too) seems to imply the
latter. Ji and To-ryun do not gloss the term E+H which occurs in this passage. We find in
To-ryun’s Commentary (ad scrolls IV to VI of the YoBh) the following remark: E. 5.5 _#
& B FH i 5 i R B 2 (T42.338c22) ‘[The ascetic] having seen the deficiency in the
characteristic of joy in the second absorption, averts [lit., ‘abhors and leaves’] it’. But this
remark, too, offers no precise answer as to how nimitta should be construed. Neither is
pritinimitta found amongst the 32 types of nimitta discussed in the SamBh (pp. 122-128).

' 87 Skt. viraga means ‘indifference’, ‘dislike’, ‘dispassion’, etc. To-ryun’s Commentary (see
note 186 above) implies ‘aversion’. Vism (128, § 154) accepts both meanings: virago nama
vuttappakaraya pitiya jigucchanam va samatikkamo va ‘the so-called viraga means disgust for
or the transcending of joy as described [above]’.

'88 Skt. upeksa/Pali upekkha ‘equanimity’. Buddhaghosa analyses upekkha into ten types
(Vism 129, § 156-131, § 171). As remarked by Maithrimurthi in his outstanding study on the
four apramanas (1999, 139-142; see also 428), this appears to be a later commentarial
development, though early canonical sources also show upekkha used in various contexts (ibid.,
143). According to Buddhaghosa’s exegesis, upekkha in the phrase ‘dwells equanimous’ is
called ‘absorption-equanimity’ (jhanupekkha) and is described as aggasukhe pi tasmim
apakkhapatajanani upekkha (Vism 130, § 165) ‘the equanimity engendering impartiality [lit.,
‘non-falling into one-sidedness’] towards even the highest [form of] pleasure [of the third
absoprtion] [or: towards even this state [i.e., third absoprtion] possessed of the highest [form of]
pleasure]’. The same ten kinds of equanimity are found in the Dhs-a (172-173), and the
Jjhanupekkha is defined in a similar way (the only difference is: accanta-aggasukhe). In the
Northern tradition, the AKBh appears to distinguish between three types of upeksa: (1) the
intermediate (madhya) feeling of neither suffering nor pleasure (aduhkhasukha vedana) (AKBh
41, 20); (2) the cognitive indifference defined as upeksa cittasamata cittanabhogata (AKBH 55,
16-17) ‘upeksa is mental equality, lack of mental orientation [towards a specific object]’ (this is
actually the opposite of manaskara and the possibility of their coexistence in one mental act
gives rise to different interpretations between the Vaibhasikas and the Sautrantikas, ibid. 55,
17-21); and (3) equanimity as a one of the four boundless states (apramana) (AKBh 452-454,
karikas VIl 29-31). These are termed by the AKVy as feeling equanimity, volitional equanimity,
and equanimity as a boundless state (trividha hi upeksa: vedanopeksa, samskaropeksa,
apramanopeksa ceti. AKVy 129, 23-24). The ArthVinNib, which actually follows the same
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threefold classification, identifies upeksa in the third absorption as samskaropeksa (183, 7-184,
1; cf. also Maithrimurthi 1999, p. 140, n. 5).

The Tibetan translation of the Yogacarabhumivyakhya enumerates 10 types of equanimity, but
it concludes that they can be reduced to three basic categories (see Maithrimurthi 1999, 140),
which seems to echo the AKBh and AKVy. On upeksa in Yogacara literature, see Gadjin
Nagao’s study ‘Tranquil Flow of Mind: An Interpretation of Upeksa’ (1991, 91-102).

89 Skt. smyti also means ‘recollection’, ‘memory’, etc., but the primary sense in Buddhist
texts in general is that of ‘mindfulness’ (see Cox 1992; Griffiths 1992). A collection of studies
dedicated to mindfulenss and remembrance in Indian and Tibetan Buddhism was edited by Janet
Gyatso (1992). The most important contributions to the understanding of the concept of smyti in
the Buddhist tradition are Cox 1992 (an excellent study of the history of the concept from Early
Buddhism to Sarvastivadin Abhidharma), Griffiths 1992, and Jaini 1992.

190 Skt. cittam adhyupeksate. Sakuma renders: hdlt den Geist frei [von ihnen] (?). I render the
phrase as ‘makes his mind indifferent [to them, i.e., those ideations and acts of attention
accompanying joy]’. This does not contradict Sakuma’s understanding since the implication is
that by making the mind indifferent to these disturbing factors, the ascetic become free from
them. (Cf., for instance, MN II 223, 13ff., where by becoming indifferent (ajjhupekkhato) to
the source of suffering (dukkhanidanassa), the mendicant becomes detached (virago) from it.)
The basic meaning of the verb adhyupeksate (adhi+upeksate) is ‘ignores, disregards, is
indifferent to’ (BHSD, s.v.) or ‘to look with indifference’ (ZERS.[:Z &5, in BWDJ s.v.) (the
primary sense of adhi- here most probably is ‘[directed] towards’). The Pali equivalent is
ajjhupekkhati, which is rendered in CPD (s.v.) as ‘to look on without interfering, to tolerate, to
be indifferent’. The phrase cittam ajjhupekkhati occurs in a number of sources and appears to
have two main usages. One seems to be causative (like in our SrBh passage): ‘to make the mind
indifferent to [something]’, ‘to turn away the mind from [something]’, or, simply, ‘to make the
mind free from [something]’. E.g., AN Il 435, 22-23: yasmim samaye cittam ajjhupekkhitam,
tasmim samaye cittam ajjhupekkhati ‘when the mind should be made indifferent, he then makes
his mind indifferent’. The other usage seems to take citta as the direct object of the verb
ajjhupekkhati in the sense of ‘to look at the mind with indifference’. Thus, at Nidd I 508,
10-12 (in verse), we see the collocation cittam [...] ajjhopekkhati, most probably meaning ‘look
upon the mind with equanimity’ (cf. Nanden daizokyo, vol. 43, p. 404: L% [.] $EET). At
Patis 168, 6-10, in a passage describing the cultivation or frequent training of equanimity
(upekkhanubrithana) for the first jhana (and below, for the other absorptions and immaterial
attainments, too), we read: visuddham cittam ajjhupekkhati, samathapatipannam ajjhupekkhati,
ekattupatthanam ajjhupekkhati [ ...] ‘[the meditator] looks at the purified mind with equanimity,
looks at [the mind which] has practised tranquillity [or, as Nanamoli construes at Patis tr. 170:
‘as having made way for serenity’] with equanimity, looks at [the mind which] has established
[mental] unity with equanimity [...]’. A similar meaning can be seen at MN III 86, 16-17 (and
below): so tathasamahitam cittam sadhukam ajjhupekkhita hoti.

The collocation is also attested in Sanskrit sources. As Sakuma also points out (p. 138, n. 761),
the AKBh (339, 20), too, employs the phrase in the following context: kayam cittam
cadhyupeksya. Sakuma translates this as Korper und Geist unbeachtet lassend and also refers to
Poussin’s rendering (vol. 4, 154): laisser le corps et la pensée tels quels (or, in note 6, sans se
préoccuper du corps et de la pensée). The phrase, which occurs in the context describing the
first stage of the mindfulness of breathing, means that no particular attention should be given to
bodily and mental processes other than counting. Yasomitra glosses upon it as: anasajyeti arthah
(AKVy 528, 5) ‘the meaning is without clinging [/being attached to them]’. The verb
adhyupeksate (in various grammatical forms) also appears in the BoBh. E.g., sacet samsaram
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yathabhutam na parijaniyan, na saknuyad ragadvesamohadikat sarvasamklesac cittam
adhyupeksitum.  anadhyupeksamarnas ca samklistacittah samsare samsaram  naiva
buddhadharman paripacayet (BoBh 40, 9-12) ‘If [the bodhisattva] does not comprehend
thoroughly the cycle of rebirths as it is, he cannot turn [his] mind away from [or: make his mind
indifferent to] all defilements, [to wit] passion, hatred, misguidedness, etc. And since he does
not turn away [his mind from them], [with] his mind defiled [and] wandering in the cycle of
rebirths, [the bodhisattva] surely cannot mature the factors [necessary to become] a Buddha’.
See also tatha tatha bhuyasya matraya paroparambhavivadaprakirnalapitaklesopaklesebhyas
ca vrttaskhalitasamudacarebhyah parijiiava parijiiaya cittam adhyupeksate (BoBh 42, 7-9),
where the phrase means ‘make the mind indifferent [to criticism, etc.]” (cf. Ui’s translation: [
% #ERH.LMZ T B, at BoBh Index, p. 40.)

Finally, a few words about the Tib. and Ch. translations of cittam adhyupeksate in the SrBh.
The former renders the phrase as sems btang snyoms su byed ‘make the mind equanimous’. Ch.
translates it as /LMF¥_E#& ‘[his] mind dwells in superior equanimity’ (thus construing citta in
nominative). £ seems to be a literal rendering of adhy (=t) + upeksate (= #%). (Some
Tibetan equaivalents of adhyupeksate, etc. in the YoBh also construe the verb similarly: /hag par
btang nyoms su byed pa or lhag par btang snyoms su ‘jog pa; see YoBh-D, s.v. adhi-upa-/iks.)
The term _L#% actually appears a few times in Xuanzang’s translation of the YoBh: [[M&3F%
EE L, (T30.676c22); HEMNBFEHESR, N EBPTREEL, (T30.85829-10); etc. In
Xuanzang’s translation of the BoBh, we also see: [...] ZfE L, #4FR%E, (T30.489b6-7)
‘because of dwelling in superior equanimity, [this] is called non-craving’. In the extant Skt. text,
there is, however, no adhyupeksate (or any form derived from it) but simply upeksaka. The text
runs as: [...] upeksakas ca viharati. evam kantim na karoti (BoBh 49, 14-15). Without a Sanskrit
original for the other occurrences above (and, more importantly, without being able to ascertain
Xuanzang’s Skt. MS used for the rendering), it is difficult to determine whether F#&
consistently stands for adhi-upa-/iks.
'91 Skt. smrta ‘mindful’ and samprajana ‘discerning’, together with ‘equanimity’ (upeksa),
are fundamental factors (anga) of the third dhyana (see AKBh 438, 3-5). The gloss here (as in
many other places in the SrBh) seems to be more concerned with the spiritual process the yogi
experiences rather than with Abhidharmic definitions and systematisation. For the sake of more
terminological precision (a vice which I share with the Abhidharmikas!...), I shall quote here
definitions from other sources. Buddhaghosa comments upon safo ca sampajano in the
corresponding Pali stock-phrase as follows: sarati ti sato, sampajanati ti sampajano |...] tattha
saranalakkhana sati, asammussanarasa, arakkhapaccupatthana. asammohalakkhanam
sampajafifiam, tiranarasam, pavicayapaccutthanam (Vism 131, § 172) ‘[Because] he
remembers, he is called “mindful”, [because] he discerns, he is called “discerning”. [...] Here,
mindfulness has the characteristic of remembering, the function of not forgetting [for this
meaning of rasa, see note 177 above], [and] the manifestation of guarding. Discernment has the
characteristic of non-bewildernment, the function of judgement [/recognition], [and] the
manifestation of investigation’. See also Dhs 11, § 14 and 16, § 53 for the definition of sati and
sampajanifia respectively, and Dhs-a 121-122, § 306, and 131, § 325, for detailed glosses on
these definitions. Yasomitra, commenting upon AKBh VI[.8a-b, says: samskaropeksa ‘tra
grhyate. ya priter [Wogihara reads: pritir; my emendation is based on Tib. P Chu 350a5: dga’ba
la] anabhogalaksana. smrtir upeksanimittasyasampramosah. smrtyasampramose sampra-
Jjfianata samprajiianam (AKVy 672, 7-8; Wogihara spells: samprajfianam) ‘Here, [equanimity]
[should be] taken as [meaning] volitional equanimity [see note 184 above]. It has the
characteristic of not being directed towards joy. Mindfulness [means] non-losing [this]
characteristic of equanimity. Discerning [means] discernment as to not losing this mindfulness’.

541



'92 The gloss here has a rather irregular form. All the other glosses end in tendha or the
canonical word/phrase is preceded by nouns in ablative (occasionally, in instrumental)
explaining how the state in question arises. Formally, the gloss here appears to continue into the
next two sentences, the last one containing the typical tenaha. Doctrinally, however, this has
nothing to do with them, as the latter represent an explanation of sukham ca kayena
pratisamvedayate. The passage here (3.28.3.3.4.), on the other hand, deals with nispritikam, a
word which actually occurs in the gloss itself. In Tib., which has a different order from Skt. and
Ch. (see note 407 to Tib. ed.), the explanation of dga’ ba med pa = nispritikam is clearly
structured as a gloss apart.

It must also be noted that in the canonical fromula (see note 185 above), nispritikam appears
later in the sentence, after the phrases which are glossed upon in passage 3.28.3.3.5. and
3.28.3.3.6.

' 93 Skt. ripakaya ‘material body’. This refers to the physical body. I render to rijpa as ‘matter’
or, in its attributive usage, as ‘material’ (cf. ‘immaterial’ for its negative forms). In spite of its
wide-spread employment, I do not think that ‘form’ is the most felicitous rendering of the term.
Seyfort Ruegg’s apt remarks (1998, 137) concerning the unsuitability of ‘form’ for ripa are
definitely worth mentioning in this context.

' 94 Skt. manahkaya ‘mental body’. The canonical stock-phrase, which is the object of this
gloss, seems to construe sukha in the third absorption simply as a bodily experience of pleasure
or ease. Early sources usually conceive of sukha in general as an agreeable body sensation (e.g.,
SN V 209, 7-9: katama#r ca bhikkhave sukhindriyam? yam kho bhikkhave kayikam sukham
kayikam satam kayasamphassajam sukham satam vediyatam; actually, the whole chapter here
(SN V 207-216) is dedicated to sukhindriya).

The problem becomes, however, much more complicated with the development of the
Abhidharmic analysis. Bodily sensations in the third dhyana are declared to be no longer
possible due to the absence of the five sensible cognitions. The Kosa says that the faculty of
pleasure is the feeling of mental delight (sata vedana caitasi sukhendriyam | na hi tatra kayiki
vedana ‘sti | paficavijianakayabhavat | AKBh 41, 13-14) (see note 184 above). Vasubandhu
discusses the problem in detail at AKBh 438, 18 - 440, 8 (cf. also AKVy 673-676). Here, he
seems to present a Darstantika position (see AKVy 673, 6-7), though he directs some criticism
at it (see AKBh 440, 4-5). Basically, Vasubandhu describes a polemical dialogue between an
opponent (apparently a Vaibhasika) and the others (apare) (probably the Darstantikas). To the
oponent who adduces scriptural proof that sukhendriya is mental as well as bodily sensation
([...] kayikam caitasikam satam veditam [...] AKBh 439, 2-4, which actually is the Skt. parallel
of SN V' 209, 7-9, quoted above; the latter, however, contains no equivalent of cetasika), it is
replied that this is a wrong extrapolation (adhyaropita esa pathah, AKBh 439, 4) and that the
canonical formula of the third absoprtion expressly states that pleasure is experienced by the
body (“sukham ca kayena pratisamvedayata’ iti svasabdena vacanac ca, AKBh 439, 5). But
how is this to be solved if we accept that at this level there are no more corporal perceptions?
The Darstantika answer is that kayena must be understood here as a ‘mental body’
(manaskayeneti cet AKBh 439, 5). The term is explained by Yasomitra as manahsamudayena
(AKVy 673, 18) ‘mental complex’ (cf. also trfiye dhyane yat sukham, tan mana evasritam, na
caksurindriyadyasritam iti AKVy 310, 34-311, 1). '

In the Southern Abhidhamma tradition, the Vibh (259, 20-28) was more outhright and argued
that sukha in the third jhana is to be understood as mental (cetasika) and that the kaya
experienced in it refers to the aggregate of ideation (safifiakkhandha), the aggregate of impulses
and volition (sankharakkhandha), and the aggregate of consciousness (vifiianakkhandha).

Our SrBh passage here appears to represent a position different from the Darstantikas and the
Theravadins. Though no appeal to scriptural authority is made here, the SrBh standpoint seems

542




to come closer to the opponent (Vaibhasika?) against whom the Darstantikas argue. It must,
however, be stressed that the SrBh gloss is too succint to allow us clear conclusions concerning
the details of how the authors regarded this matter.

9% The Skt. original (as well as the Ch.) merely cites this last part of the canonical formula,
without glossing upon it. Tib. contains, however, a separate gloss (see note 439 to Tib. ed.)
which tells that the rest of the sentence should be understood as above, i.e., in the case of the
first absorption.

199 Here, too, Tib. (see also Tib. ed. 3.28.3.1.0., 3.28.3.2.0, 3.28.3.3.0., etc.) gives the whole
citation of the stock-phrase describing the fourth absortion (for which we have no equivalent in
Skt. and Ch.): de bde ba yang spangs te | snga nas sdug bsngal yang spangs shing yid bde ba
dang | yid mi bde ba yang nub pas bde ba yang ma yin | sdug bsngal yang ma yin | btang
snyoms dang | dran pa yongs su dag pa bsam gtan bzhi pa bsgrubs te gnas so = Skt. *sa
sukhasya ca prahanad duhkhasya ca prahanat purvam eva ca saumanasyadaurmanasyayor
astagamad aduhkhasukham upeksasmrtiparisuddham caturtham dhyanam upasampadya
viharati (reconstructed according to SrBh-Gr 22, 7-9; note that the SrBh-Gr editors spell
astamgamad while MS 3a8L reads as above (for the choice of this spelling, see note 263 to Skt.
crit. ed.); prahanad duhkhasya ca is omitted in MS, but MVyut # 1481 as well as other sources
(see note 175 above) contain it). ‘Due to the abandonment of pleasure and due to the
abandonment of [bodily] pain as well as due to the fact that [mental] satisfaction and
dissatisfaction have already disappeared before, he [i.e., the ascetic] dwells having attained the
fourth absorption which is neither painful nor pleasant [and] is pure with regard to equanimity
and mindfulness’ (on the interpretation of the compound upeksasmytiparisuddham, see note 207
below). The equivalent Pali canonical formula is: sukhassa ca pahana dukkhassa ca pahana
pubb’eva somanassadomanassanam atthagama adukkham asukham upehkasatiparisuddhim
catutthajjhanam upasampajja viharati (DN 1 75, 28-31; for other Pali sources, see note 175
above; atthagama is also spelled atthangama, e.g. Vibh 245, 15, but with var. lec.: atthagama—
cf. also note 263 to Skt. crit. ed.).

'97 Ji comments upon this passage in the following way: M.H &S 1FE 504 RESHR, & =iE%
AFTER, FEOMERPTE %, TEES S EmE LS B OB S Ea s RIS
VUi RE BHAEMLL ., (T43.121cl-4; I differ from the Taishd punctuation) ‘Here, equanimity,
mindfulness, and discernment are called “[factors] capable of being antidote”. Pleasure [in] the
third absorption is called “[factor upon which the] antidote is effected [or: subject to the
antidote]”. The fact that the scriptures speak only of the pleasure which is abandoned and do not
mention equanimity, mindfulness, and discernment[, which are the factors] capable of being
antidote, is because the factors capable of being antidote, [i.e.,] equanimity, mindfulness, etc.,
which have been explained for the third absorption, as well as the factors capable of being
antidote in the fourth absorption are similar.’

198 1t seems that (at least according to the Abhidharmikas) in the context of the fourth
absorption, both pleasure (sukha) and pain (duhkha) should be conceived of in a narrow sense.
The Vibh (260, 19-31) defines both of them as ‘bodily’ (kayika) sensations. Buddhaghosa (Vism
134, § 187) says that pain (dukkha) may re-appear during the access phase the first absorption
(pathamajjhanupacare) in the form of contact with gadflies, mosquitos, etc. or the discomfort of
an uneven seat (damsamakakasadisamphassena va visamasanupatapena va). This
understanding of dukkha and sukha as bodily sensations of discomfort and comfort respectively
has canonical roots (e.g., the definitions of sukhinidriya and dukkhindriya at SN 'V 209 ff.). In
the Northern tradition, the ArthVinNib (186, 2-3), the gloss upon sukhasya ca prahanad in the
canonical formula of the fourth absorption, says: sukhasya kayikasya, duhkhasya ca
kayikasyaiva ‘verily [it is abandonment] of bodily pleasure and of bodily pain’.
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Our passage in the SrBh, too, appears to construe sukha and duhkha here as ‘bodily’ since
they are contrasted with saumanasya and daurmanasya. But this leads to the problem of the
exact interpretation of sukhaduhkhavyatikramam: if sukha and duhkha are understood in a
narrow sense (as the passage on the whole seems to do), then why are not saumanasya and
daurmanasya (which are also transcended) mentioned? One possible answer is that in this
compound here, sukhaduhkha® should be construed in a broader sense as including saumanasya
and daurmanasya (cf. also Sakuma p. 140, n. 772). See also note 204 below.

199 A more literal translation of the Skt. yac ca pirvaprahinam yac caitarhi prahiyate, tasya
samkalanam kurvann would be ‘putting this together, [i.e.,] both what has been previously
abandonned and what is abandonned now’.

200 [Mental] satisfaction (saumanasya) is equivalent to joy (priti) (see passages 3.28.3.1.5.
and 3.28.3.2.5. above as well as respective notes).

291 [Mental] dissatisfaction (daurmanasya) is the antonym of saumanasya. At SN 'V 209,
22-24, the faculty of dissatisfaction (domanassindriya) is described as ‘an unpleasant mental
[feeling], an uncomfortable mental [feeling], an unpleasant, uncomfortable feeling arising from
mental contact’ (yam [...] cetasikam dukkham cetasikam asatam manosamphassajam dukkham
asatam vedayitam). AK II 8b-c defines it as: asata caitasi punah | daurmanasyam (AKBh 41,
20-21) ‘furthermore, daurmanasya is unpleasant mental [feeling]’. To this Yasomitra adds:
upaghatika caitasiki vedana daurmanasyam (AKVy 100, 32) ‘daurmanasyam is an afflicting
mental feeling’.

202 The same pattern of abandonment as in the SrBh is also suggested at SamBh (107, 18-108,
10). See also Ji’s Commentary (T43.121c13-122a4). Vism (134, § 185), which also glosses upon
the dissapearance of the same four factors for the ascetic who attains this jhana, assigns the
levels in a different manner: [mental] satisfaction (somanassa) is abandoned at the moment of
the access to the fourth absorption (catunnam jhananam upacarakhane), [bodily] pain (dukkha)
at the moment of the access to the first absorption, [mental] dissatisfaction (domanassa) at the
moment of the access to the second absorption, and pleasure (sukha) at the moment of the
access to the third absorption.

According to the ArthVinNib (186, 3-5), bodily pain (duhkha) and mental disatisfaction
(daurmanasya) disappear with the obtainment of the first absorption, bodily pleasure (sukha)
with the second absorption, and mental satisfaction (saumanasya) with the third absorption.

293 The verb asti at the beginning of the sentence clearly expresses emphasis. This
grammatical pattern is discussed by Sakuma (p. 141, n. 776).

294 Here, too, aduhkhasukha seems to be used in the sense of lack of both corporal and mental
pain and pleasure (on the definition of sukha vedana, duhkha vedana, and aduhkhasukha vedana,
see SrBh-Gr (18) 38, 10-16). Vism (135, § 193) identifies adukkham-asukham with equanimity
(upekkha) and says that it has the ‘characteristic of experiencing the opposite of the desired and
non-desired’ (itthanitthaviparitanubvavanalakkhana), without describing these either as mental
or bodily. The ArthVinNib (186, 7-8), commenting upon the aduhkhasukha in a similar context,
says: aduhkhasukhalaksana vedanokta, caturthadhyanasamapatau hi sukhadinam asambhavat
‘the characteristic of neither-pain-nor-pleasure is stated because of the non-existence of the
pleasure, etc. at the attainment of the fourth absorption’. Here, too, adi seems to imply that
duhkha as well as saumanasya and daurmanasya are also referred to.

205 The precise limits of this gloss with regard to the former one are not easy to determine.
There is no doubt that they are closely related, but it is not clear where one ends and the other
starts. Sakuma (pp. 35-36, § H.4.2.) takes them as forming one single textual unit and divides
them into two paragraph: the first from tasmin samaye sa dhyayi sukhaduhkhavyatikramam to
prathamadhyanasamapattikale daurmanasyasya, and the second one from asti tavat to tenaha
aduhkhasukham. This is a possibility which has its own advantages (such as avoiding to include
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in the same sentence the apparently repetative sukhaduhkhasya prahanad). 1 believe, however,
that my tentative solution suggested above has some merits, too. First, it ends the first gloss with
the citation from the canonical formula, which appears to be the formal tendency of most
glosses in this subchapter (the only exceptions being passages 3.28.3.5.5. and 3.28.3.8.1.). It
also explains better the presence of tatra, which often introduces a new textual unit.
Furthermore, unless linked to the sentence starting with asti, the phrase introduced by tatra has
no verb. The only way of construing it is to take it as adding further information to the preceding
citation and supply a verb like ‘herein, [it is thus said]’ —no doubt, a possibility, but connecting
it with the sentence beginning with asti seems more natural syntactically.

My tentative solution is not, however, completely satisfactory. First, we have the repetative
usage of sukhaduhkhasya prahanad. This might be explained as (emphatically?) summing up
the abandonment of the four kinds of feelings, abandonment which results in aduhkhasukham. If
this interpretation is correct, we would have to conclude that the style of the gloss is rather
clumsy. Another stylistic irregularity is that we only have ca after sukhasya but not after
duhkhasya, saumanasyasya and daurmanasyasya. (This, however, is difficult to explain no
matter how we divide the gloss here!) It could be argued that ca is a sentence connecter, but
taking it with tatra and assuming an ellipsis of the main verb would be quite odd. I surmise that
though stylistically crude (careless?), our sentence used ca after sukhasya (as in the canonical
formula) and then abbreviated it after duhkhasya, saumanasyasya and daurmanasyasya.

Let us also briefly look at how Ch. and Tib. construe this passage. They would rather seem to

favour an interpretation closer to Sakuma’s understanding, but, I believe, not in a decisive way.
Ch. is not perfectly clear, but it appears to take this phrase with the previous gloss. The most
natural way to read the Chinese is to see 78 as explaining the preceding canonical phrase &
HHET S EEIR. Ch. 78 most probably renders here tatra (cf. BCSD, s.v.). But this is not a
definitive proof. After all, even in my division and understanding of the passage, tatra seems to
imply a nuance like ‘herein, [this] being the case’ (*tatraivam sati?), thus closely connecting the
gloss which it introduces with the previous one. Tib. is even less clear. Glosses in Tib. usually
start and end with the same lexical or textual unit commented upon, but the equivalent of the
problematic phrase tfatra caturthadhyanasamapattikale sukhasya [...] prathamadhyana-
samapattikale daurmanasyasya occurs in between the citation at the end of the previous gloss
and that at the beginning of the next one and contains only independent sentences (connecting
neither with the preceding passage nor with the following one). From a purely formal viewpoint,
it creates an irregularity no matter if we include it in the previous gloss (which would not end
with the citation) or in this one (which thus does not begin with the quotation of the canonical
item).
206 As Edgerton shows in his illuminating entry (BHSD, s.v.), Skt. dsvasaprasvasa as a
compound means ‘breath’ and is used as a synonym of anapana. Though the tradition is not
always clear and different interpretations exist (see the Vism discussed by Edgerton), asvasa
appears to be ‘breathing out’ and prasvasa ‘breathing in’. Both Tib. dbugs rngub pa dang dbugs
‘byung ba and Ch. AB.HIE suggest the same, and this is the interpretation which I adopt in
my translation. Vasubandhu also construes the words in this way. In his gloss upon anapana, he
says: ananam ana asvaso yo vayuh pravisati | apananam apanah prasvaso yo vayuh niskramati
| (AKBh 339, 7-8) ‘@na is inhalation, breathing in, the wind [i.e., air] which enters [the body].
apana is exhalation, breathing out, the wind which exits [the body]’. Cf. also Vyasa’s similar
gloss on svasa-prasvasa ‘inhalation and exhalation’ in YS 1.31. (YS, 54).

The idea that respiration is an obstruction to perfect concentration appears to be very old. At
AN V 135, 3, we are told that catutthassa jhanassa assasapassasa kantako ‘breathing in and
out is a thorn to the fourth absorption’. Actually, we know from other canonical sources that
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breathing vanishes altogether at this meditative level. Catutthajjhanam samapannassa
assasapassasa niruddha honti (DN I 266, 9-10; cf. AN IV 409, 11-12, with slightly different
wording) ‘for one attaining the fourth absorption, breathing in and out ceases’. Nagasena
explains to the doubtful King Milinda that for the ascetic who reaches the fourth jhana and has
his body, virtue, mind, and wisdom cultivated (bhavita), it is possible indeed to stop respiration
just as someone stops snoring when his or her body is bent. And this explanation is, of course,
sufficient to make the King exclaim the usual kallo si bhante Nagasena ‘how clever you are,
Venerable Nagasena!” (Mil 85, 18-30). Vasubandhu, too, recognises that respiration does not
exist at the level of the fourth dhyana (AKBh 340, 17).

Breathing is also considered an obstacle to concentration in classical Yoga. At YS 1 .31., we
read: duhkhadaurmanasyangamejayatvasvasaprasvasa viksepasahabhuvah ‘pain, dissatisfaction,
moving of the [body] limbs, breathing in and out are accompanying factors to the distractions
[listed in the preceding sutral.” (cf. Woods tr., p. 65). Vacaspati’s gloss seems to imply that
svasaprasvasa refers here to non-controlled respiration (see Prasada ed., p. 55; see also Woods tr.
65), which makes sense and also explains why breathing in and out is associated with
distractions.

I have strong doubts as to the complete cessation of the respiratory process on the higher
meditative levels (though Nagasena and Vasubandhu do mean that it actually stops!). Recent
medical research on altered states of consciousness and yogic practices has accumulated
sufficient data to prove that various meditative attainments lead to a substantial decrease in the
pulmonary activity, which is actually quite in tune with the sharp reduction of all metabolic
functions accompanying such states. To the outside observer as well as to the meditator himself,
respiration may become hardly perceptible, and this may have led Buddhist and Hindu scholars
to postulate the possibility of stopping the breathing process.

297 The interpretation of the compound upeksasmrtiparisuddha differs in the Theravada
Abhidhammic tradition. Vibh 261, 15-16, says: ayvam sati imaya upekhdaya vivata hoti
parisuddha pariyodata. tena vuccati “upekkhdsatiparisuddhin” ti. ‘This mindfulness, because
of this equanimity, is unobstructed, entirely pure, completely purified. Therefore, it is said
“purity of mindfulness [brought about by] equanimity”.’ (for the meaning of vivata, see PTS,
s.v. vunati). Vism (136, § 194) adopts the same view (actually citing the Vibh in support of its
interpretation), and adds: na kevalafi c’ettha taya sati yeva parisuddha, api kho sabbe pi
sampayuttadhamma. satisisena pana desana vutta ‘And not only is mindfulness purified by this
[equanimity] here, but also [are] all the factors associated with it [purified]’.

298 Here, too, Tib. (see also Tib. ed. 3.28.3.1.0., 3.28.3.2.0, 3.28.3.3.0., 3.28.3.4.0, etc.), cites
the canonical formula depicting the first immaterial attainment (which lacks in Skt. and Ch.): de
rnam pa thams cad du gzugs kyi ‘du shes rnams las yang dag par ‘das te | thogs pa’i ‘du shes
rnams nub par gyur cing | sna tshogs kyi ‘du shes rnams yid la mi byed pas | nam mkha’ mtha’
yas so snyam nas | nam mkha’ mtha’ yas skye mched bsgrubs te gnas so = Skt. * sa sarvaso
rupasamjnanam  samatikramat  pratighasamjiianam  astangaman  nanatvasamjnanam
amanasikarad “anantam akasam” ity akasanantyayatanam upasampadya viharati. (The Skt.
reconstructions follows here MVyut # 1492, with my punctuation). ‘Due to the complete
surmounting of the ideation of matter, due to the disappearance of the ideation of resistance, due
to not paying attention to the ideation of variety, [thinking] “space is infinite”, he [i.e., the
ascetic] dwells having attained the station of the infinity of space’. See also DasBh Kondo ed.
56, 5-7 = Rahder ed. 34, 9-11; Panca 168,11-12; ArthVinl8, 2-4, with the commentary at
ArthVinNib 189, 1-190, 6; etc. The Pali counterpart runs as follows: sabbaso rupasanfiam
samatikkama patighasafifianam atthagama nanattasaifianam amanasikara “‘ananto akaso” ti
akasanancayatanam upasampajja vikarati (AN IV 410, 13-15; see also MN 1 41, 19-22;
MN II 27,7-9; SN I 237, 13-16; AN 1 41, 3-5; ibid. 267, 3-6; Vibh 245, 17-19; etc.). A
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similar formula is used to describe the fourth liberation (catuttho vimokho), a spiritual exercise
virtually identical with the attainment of infinite space (see, e.g., Vibh. 342, 35-38).

299 1In this and a few other occurrences below, I render adhimoksa as ‘concentration’. I think
that here this dynamic connotation is much stronger. It should not be forgotton, however, that
the semantic sphere of the word also covers the result of this intense and repeated process,
which is gaining ‘conviction’ with regard to the objects meditated upon. See note 15 above.

219 Skt. nilapitalohitavadatadi. Actually, nila could also mean ‘dark colour’ in general or
‘dark-green’ (MW, s.v.). In contrast to this, pita may refer to white (or light) colours (PED, s.v.).
In our passage here, the presence of avadata makes it, however, more likely that pita simply
means ‘yellow’. In Buddhism, nilapitalohitavadata ‘dark-blue, yellow, red, and white’ are the
four basic colours from which all other colours are derived (see AKBh p. 6, line 8 and lines
11-12 and AKVy p. 25, 11.8-9 and 1l. 14-15; YoBh 4, 14-15; etc.).

211 This appears to be the meaning of the instrumental in anabhasagataya here and
nirvidviragataya below. See also notes 278 and 279 in Skt. crit. ed.

212 Hongjing, quoted by To-ryun, explains the order of transcending the material sphere as
consisting of three steps. ARz : “CUREZEBME: 9], BEFRSIRRHEEE, K.
B E & 3% K& [1 follow the Jin Canon; T has: fX; see Taishd, p. 473, n. 8. ] AR E S A #
1B, =, BFEUFE TEERRKBHEKEEMETE[T reads: #H, with no var. lec., but it is clear
from the context as well as the parallel sentences above that this must be scribal error for: 18], ”
(T42.473c16-19). ‘Master [Hong]jing elucidates [as follows]: “Due to the concentration upon
the [infinity of] space: First, [the ascetic] surmounts the ideations associated with the visual
cognition, such as dark-blue, yellow, etc. Next, [the ascetic] surmounts the ideations of resistant
[things] (*sapratigha) [associated with] the auditive cognition, tactile cognition and the mental
cognition which have the five sense faculties as its object [/support], etc. Third, [the ascetic]
surmounts the various ideations which have as their object [/support] [things belonging to] the
realm of pleasure [such as] drink, food, bowls, clothes, etc. which are below [the level of] the
fourth absorption.” The last sentence could also be construed as: ‘Third, [the ascetic] surmounts
the various ideations [occurring in] the fourth absorption having their object [/support]
downwards in [things belonging to] the realm of pleasure [such as] drink, food, bowls, clothes,
etc.” The passage from the AMVibh quoted in note 215 below would rather seem to support the
latter reading.

213 1t is noteworthy that the SrBh authors/redactors do not mention and gloss upon sarvaso
‘completely’, which appears in the canonical formula of this attainment (see note 208 above). It
is not excluded that they did not consider it important or that they used an allotexteme without
sarvaso (though the Tib. citation of the stock-phrase does contain rnam pa thams cad du). In the
ArthVinNib (189, 2-190, 2), Viryasridatta is, however, definitely interested in glossing upon
sarvaso because of an important doctrinal problem underlying it. This refers to whether there is
any matter (rupa) in the immaterial spheres or not? The author concludes that not even the
subtlest form of matter exists there (siksmam api rupam tatra nasti | ArthVinNib 190, 1), siding
thus with the Vaibhasikas (see note 5, p. 189, in the modern edition; cf. also AKBh 431, 17-22).
This, however, was not the only view. According to the Mahavibhasa, the Vibhajyavadins held
that there was some form of matter in the the arupyas (T27.431b6ff; see also Poussin vol. 5, p.
141, n. 2). The authors/editors of the SrBh may have found it more convenient to skip over the
word and the difficult problems which it implied and focus instead on the practically relevant
aspects of the canonical formula.

274 In a similar context, ArthVinNib (190, 2-3) comments as follows: pratighasamjiia
pra<ti>ghatasvabhava [Samtani reads: praghatasvabhava) | sa ripanam anyonyavaranat
sambhavati |. ‘The ideation of resistance has the nature of opposition [/prevention of free
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movement]. It arises due to the mutual obstruction of the material objects.” See also Vibh 261,
31-37 and Vism 274, §§ 16-19.

215 Skt. avasistesu is quite problematic. It is supported neither by the Tibetan translation nor
by the Chinese rendering. Tib. thogs pa khyad par canrnam pa sna tshogs pa de dag nyid la
suggests something like: *tesv eva vicitresu visistesu[/nanaprakaresu/nanavidhesu) pratighatesu.
Ch. reads: Fi P EFERER P ZERABE = *yah [...] tesu nanavidhesu [/vicitresu] samghatesu
visistah [/visista-1samjiiah pravrttah (see also resepctive notes to Tib. ed. and Ch. ed.). The word
*pratighatesu suggested by Tib. is not excluded, but there are no compelling reasons to prefer it
to samghatesu in the extant the extant Skt. (which is also supported by Ch.). On the other hand,
whatever the original may have been, the ‘diversity’ suggested by both Tib. rnam pa sna tshogs
pa and Ch. T makes a much better reading than extant Skt. avasistesu. The only way I can
construe it is to explain ‘remaining’ as referring to the ideations not associated with sensual
pleasure and aversion. According to Vibh (369, 32-33), kamasadifia vyapadasafifia
vihimsasafifia: ayam vuccati nanattasaiiia ‘ideation [associated with] sensual pleasures,
ideation [associated with] malice, ideation [associated with] violence: this is called the ideation
of diversity.” In our SrBh passage, however, the diversity of ideation refers to the
conceptualisation of the sense-data into diverse ‘things’, i.e., conventional objects (or, to follow
the Tib. version, into the fictitious ‘wholes’ of everyday usage). No suggestion is made that such
ideations as ‘food, ...mountain, etc.” are directly connected with sensual pleasures and desires.
After all, kama as such has already been abandoned at the stage of the first absorption.
Buddhaghosa (Vism 273, § 15) clearly points out that the surmounting of ideation cannot occur
for one who is not detached from the ideation object (Grammane avirattassa safifiasamatikkamo
na hoti). However, up to the level of the fourth absorption, the mind still preserves its cognitive
capacity of conceiving images and ideas in general, which involve the epistemic operation of
treating things as being differentiated (visista). This, however, represents a source of distraction
which can threaten the yogi’s meditative calm even at the level of the fourth absorption.
Buddhavarman’s translation of the AMVibh (T No 1546) explains this as follows: ={AfEfEE
B 5F: BUEhEEE, BE: (e EEE, T WRREEAR, REERT
Ao RPBEBZ A, FA: (TS EmEAEN? 0. EER, BEEUEKRE, &
VEREEE, TREARIETHRME, WFPIARSMA, BIFNR, BEMBERMR: “TEEMHRE
FETH, FERESSIUMEAK, ” (T28.362b2-9) ‘What is the thought [here apparently rendering
*manaskara] [directed] at the ideation of diversity? Answer: “[It represents] the various
distracted ideations [or: ideations [directed] here and there] during the fourth absorption.”
Question: “Why is it called ideation of diversity?” Answer: “Because these ideations have
diverse sense-fields (*ayatana) as their object. The defiled ones are based on ten sense-fields
[which exclude mind and mental objects from the usual list of the sadayatana]. The non-defiled
ones are based on the twelve sense-fields.” Question: “Why is it said that there is no thought
[directed] at the ideation of diversity?” Answer: “At the time when [one is about to] abandon
the desire for the fourth absorption, [this] ideation of diversity strongly operates [as] an
impediment and makes the factor [facillitating the] abandonment [of this meditative level]
un[able to] continue [its functioning]. It is like a doorman who does not allow others to enter.
This is the same [with the ideation of diversity]. Therefore, the Buddha said this: “[One] should
not think of the ideation of diversity. [One] should leave the desire for the fourth absorption.”.” It
thus appears that the mere habit of forming ideation of diversity is considered a major obstacle
to achieving the immaterial attainments. And it may be precisely this aspect which is hinted at
by the word ‘remaining’ in our $rBh passage here.

219 A more literal rendering is: ‘absolutely no orientation [of mind] to these operates for him’.
The so-called ‘[mental] orientation’ (abhoga) often appears used as a (quasi-)synonym of
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‘attention’ (manaskara). In Pali canonical sources, it collocates with attention (manasikara) and
concentration (samannahara) (Vibh 321, 6-7, DN-a 1 122, 6-8 glossing upon cetaso abhogo
at DN 1 37, 32-33; Mil 97, 10-11, only with manasikara, etc.) (see CPD, s.v.; cf. also BHSD,
s.v.) As we have seen in note 6 above, the AKBh and the Trim use the term abhoga to define
manaskara. In our SrBh passage, too, abhogo < ’>py asya na pravartate is clearly employed as
a synonymic explanation of amanasikarat.

217 On liminal attainments and absorptions/attainments proper, see note 118 above.

218 According to AKBh 447, 8-10, maulanam kusalaripyanam adhobhimikar sasravarm
vastu nalambanam svordhvabhumyalambanatvat | [...] samantakananantaryamarganam tv
adhara bhumir alambanam | ‘A contaminated thing pertaining to the lower levels is not the
[meditative] object of the wholesome, immaterial [attainments] proper because [the latter] have
[as their meditative] object only what pertains to their own [level or] the level(s) above. [...] But
the paths of non-obstruction [on the level of the] liminal [attainments] have the lower level as
[their meditative] object’. (On the definition of the anantaryamarga as well as the closely
related prayogamarga, vimuktimarga, and visesamarga, see AKBh 382, 1-3).

Ji devotes a whole paragraph to the discussion of our SrBh gloss. In doing so, he largely relies
on the concept of the ‘ninth [stage] of the path of liberation’ %5 FLAZMLIE. Ji frequently makes
use of this Abhidharmic category, and actually both the path of non-obstruction
(a@nantaryamarga) and the path of liberation (vimuktimarga) are key-terms in his explanation of
the seven contemplations £{EZE. in the SrBh. He considers that the first six contemplations
coincide with the first nine stages of the path of non-obstruction and the first eight stages of the
path of liberation RijJL%EME /\AZfE and that they take place at the level of the liminal
attainment #7EIT5 EH (T43.120a26). The fruit of the culmination of the practice coincides
with the ninth stage of the path of liberation and the attainment of the absorption proper % L
J7E JE R A< #% 8. (T43.120a25-26). The ninth [stage of the] path of liberation (navamo
vimuktimargah) is also met with in Indian Abhidharmic texts. It refers to the complete
emancipation from a certain level, whether the realm of sensual pleasures or a meditative
absorption (see AKBh 409, 15-410, 2). It also marks the detachment from the summit of
existence (bhavagra) in the case of an Arhat (see ibid. 409, 8). To return to Ji’s Commentary,
this is how the Chinese master elucidates the relation between various meditative levels and
their object or support #% (alambana): the ninth stage of the path of liberation coincides with
the seventh contemplation and the attainment proper. In the first moment F|3R (ksana) of
obtaining the path of liberation, its meditative object comprises only the aggregates F&#H of its
own level B . In the second moment, the mind of the yogi obtains the aggregates of the levels
above and below I THl! as its meditative objects. However, the Chinese master adds, the SrBh
summarises the process and speaks only of the first moment. In the liminal attainment, the first
nine stages of the path of non-obstruction contain aversion towards the lower level as their
mediative object, while the first eight stages of the path of liberation contain the aggregates of
the lower as well as upper levels as their object [cf. here AKBh 368, 6-14 and also AKVy 576,
16-577, 8, but not exactly in the same sense as here]. But the S$rBh again simplifies the process
and speaks only of the effect the of path of non-obstruction. (B VLA L, HENMEHES L
EEMEERATE S, HOVGMARBIE, W—FIB0RE, MEs B HeEE, F _RAOEFELT
W, SHRP—FIMMPLER L, SO E HIFEE, Er 5 ERTLEREER T iR
B, WEINE THIFTA AR, HAl/\MRBLE R b T g, SAOEMERK, S&T
HFERE, MHERELLDIRA, Bk T &k B HEERE, R €/ \ AR E A 3 i LR i,
SR TR, PRAE, S —FIAEBLE _FIALLE, SIN&EHE, SR PREH
BEMEE, MENE, WEMAREWATIEDME, &RESEHEE _SME, uEF
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KEfifE, T 43.122a13-27; my punctuation) (cf. T42.473¢29-474a13 for a similar passage, which
contains, however, some variants).

219 Here, too, Tib. (see also Tib. ed. 3.28.3.1.0., 3.28.3.2.0, 3.28.3.3.0., 3.28.3.4.0., 3.28.3.5.0.,
etc.) contains the whole citation of the canonical formula describing the second immaterial
attainment (for which there is no equivalent in Skt. and Ch.): de rnam pa thams cad du nam
mkha’ mtha’ yas skyed mched las yang dag par ‘das te | rnam par shes pa mtha’ yas so snyam
nas | rnam shes mtha’ yas skye mched bsgrubs te gnas so = Skt. *sa sarvasa
akasanantyayatanam  samatikramya  “anantam  vijianam” iti  vijiananantyayatanam
upasampadaya viharati. (Skt. reconstructions follows MVyut # 1493, with my punctuation.)
‘Having completely surmounted the station of the infinity of space, [thinking] “consciousness is
infinite”, he [i.e., the ascetic] dwells having attained the station of infinite consciousness’.
(DasBh Rahder ed. 34, 12-13, reads: sa sarvasa akasanantyayatanam samatikramad;, Kondo ed.
56, 7, reads the same with the exception of sarvaso instead of sarvasa). The Pali parallel reads:
sabbaso akasanaficayatanam samatikkamma “‘anantam vififianan” ti vififianaficayatanam
upasampajja viharati (AN IV 410, 15-17; etc.). For other sources, see note 208 above.

229 The wording of the sentence is admittedly difficult and rather confusing. The Xianyang lun
explains the process more concisely: HEBME R : BEBELZZH ; SBEBER,
(T31.487c13-14) ‘Infinite conscious is the consciousness which has infinite space as its object;
now, [the ascetic] makes this [consciousness] [his] object’. The gist of the psychological process
appears to be the following: in the act of contemplating the infinity of the space, the
consciousness assumes the attribute of boundlessness which characterises its very object. Space
is no longer necessary as a meditative support and can therefore be transcended. By
surmounting space, the ascetic attains the sphere of infinite consciousness, i.e., a state
conciousness contemplating itself as an infinite object.

221 Roughly speaking, the psychological process presented here is not different from the one
described in the Vism. In tune with the Theravada Abhidhamma, Buddhaghosa does not use the
concepts of liminal attainment and attainment proper. Instead, ‘approach concentration’
(upacarasamadhi) and ‘absorption concentration’ or ‘concentration of complete focusing [of the
mind]’ (appanasamadhi) (Vism 102, §§ 32-33), which approximate the same functions, are
employed. Speaking of the way to attain the station of infinite consciousness, Buddhaghosa
explains: tass’evam tasmim nimitte punappunam cittam carentassa nivaranani vikkhambhanti,
sati santitthati, upacarena cittam samadhiyati (Vism 276, § 26) ‘For him who thus repeatedly
directs [his] mind to this characteristic [/image], the hindrances are surpressed [/blocked], [his]
mindfulness is firmly established, and [his] mind is concentrated by means of the approach
[concentration].’

222 The PPUpad explains the whole process of this attainment with more clarity. While
contemplating the space, the ascetic takes the feelings (vedana), ideations (samjia), impulses
and volition (samskara), and consciousness (vijiiana) associated with this contemplation as a
disease, etc. ‘Having formulated such thoughts, [he] abandons space [as] an object and [makes]
consciousness [his] sole object’ (MR /&E, ¥EE EH, H&M|, T25.186c6-7). ‘This
consciousness is boundless and infinite just as space is boundless and infinite (7% & %5,
W e R S, T25.186¢8-9).

223 Unlike the other glosses above, the Skt. MS of the SrBh (as well as Ch.) cites here the
canonical formula almost entirely (omitting only the pronoun sa). Of course, Tib., too, contains
the complete stock-phrase as it does above (see Tib. 3.28.3.1.0., 3.28.3.2.0., 3.28.3.3.0.,
3.28.3.4.0., 3.28.3.5.0., and 3.28.3.6.0.). Let us note that the citation in our passage here is
identical with MVyut # 1494 but slightly different from DasBh Kondo ed. 56, 8, which reads sa
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due to sandhi). The Pali parallel reads: sabbaso vififianaficayatanam samatikkamma “n’atthi
kifci” ti akificafiiayatanam upasampajja viharati (AN IV 410, 17-19; etc.). For other sources,
see note 208 above.

224 Skt. past participle uccalito does not mean that the yogi has actually proceeded upwards. It
rather seems to imply that the ascetic is ‘driven to proceed upwards/advance’ or that he ‘has set
out for moving up’ or, more concretely, ‘has jumped up [in order to attain the upper level]’. Ch.
3K_EXE ‘seeking to procceed upwards [/advance]’ aptly conveys the meaning here. See also
passage 3.28.3.8.1. below.

225 Skt. alambana ‘object’. So far, I have translated the word as ‘meditative object’. Here its
sense is, however, more general: not only that the meditative support cannot be perceived but
there is no perceivable cognitive object whatsoever. I think that in this context, it is, therefore,
preferable not to limit the meaning of alambana to ‘meditative object’. The Ch. translation of
this passage is quite relevant in that it uses 3%, #f%, and $E5 for alambana, though so far in
our chapter (and many other passages in the SrBh), the term has been translated as #&.

228 [ construe kircanapratisamyuktam ripi va aripi va as a post-verbal additional phrase
qualifying alambanam in this sentence. Though often separated by a few words from the noun
which they modify (like in our passage), such constructions occur frequently in Pali and
Buddhist Sanskrit texts.

227 Buddhaghosa (Vism 277, § 35) gives an illuminating simile as to what precisely
meditating on (or rather, in!) the station of nothing whatsoever means. Suppose, he says, a man
witnesses the scene of monks gathering in a place like the monastery hall, etc.
(mandalamaladisu). With the completion of their ecclesiatical meeting, the bhikkhus will all
leave, and then after a while the man comes back alone to the hall. ‘Standing in the doorway,
looking again at that place, he sees it just empty, just deserted. It does not occur to him: “So
many of the monks [once gathered here] have passed away, or [so many of the monks] have left
the region”, but [only] “this [place] is empty, deserted”; he [thus] sees only the absence [lit., the
state of no[one] being [there]].” (dvare thatva puna tam thanam olokento surifiam eva passati,
vivittam eva passati, nassa evam hoti: “ettaka nama bhikkhu kalankata va, disapakkanta va” ti,
atha kho: “sufifiam idam, vivittan” ti natthibhavam eva passati; with my punctuation). In brief,
the state seems to be an awareness of the absence of cognitions and perceptions, with no
disturbing ratiocinative inference as to what this absence is.

228 Tib. contains the whole citation of the canonical formula describing the fourth immaterial
attainment as a passage apart at the beginning of the section (see also Tib. ed. 3.28.3.1.0,,
3.28.3.2.0, 3.28.3.3.0., 3.28.3.4.0., 3.28.3.5.0., and 3.28.3.6.0. above). For this passage there is
no direct parallel in Skt. and Ch. However, at the end of passage 3.28.3.8.3. below, Tib. repeats
the citation: de rnam pa tham cad du ci yang med pa’i skye mched las yang dag par ‘das nas |
‘du shes med ‘du shes med min skye mched bsgrubs te gnas so, which corresponds to Skt.:
sarvasa akimcanyayatana<m> samatikramya naivasamjiianasamjfiayatanam upasampadya
viharati (only sa is omitted; cf. MVyut # 1495, in Sakaki’s spelling: sarvaso and naiva®; see also
DasBh Rahder Kond6 ed. 56, 9-10, which reads: °samatikramat | naivasamjiianasamjreti [...];
DasBh Rahder ed. 34, 15-16, has, however, °samatikraman naivasamjiianasamjfiayatanam [...],
omitting naivasamjiianasamjiieti). ‘Having completely surmounted the station of nothing
whatsoever, [the ascetic] dwells having attained the station of neither ideation nor non-ideation’.
The Pali parallel reads: sabbaso akificarifiayatanam samatikkamma nevasanfianasarnnayatanam
upasampajja viharati (AN IV 410, 19-20; etc.). For other sources, see note 208 above.

229 Skt. animittalambane. The compound could also be construed as ‘an object of [which] no
characteristic [/image] [is perceived]’. See also the gloss found in To-ryun’s Commentary
(T42.474b2-4). Cf. the various doctrinal and psychological explanations concerning this state in
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the AMVibh (T27.433c1-21).
239 Vism (280, § 50) explains: sa@ patusafifiakiccar katum asamatthataya n’eva safifia,
sankharavasesasukhumabhavena vijjamanatta nasanna ‘this is neither ideation because it is
incapable to perform [its usual] function of sharp ideation, nor [is it] non-ideation because it
[still] exists in a subtle form [in so far as only] a latent impulse [of it] remains’. Cf. also
ArthVinNibh 191, 3-5.
231 Actually, as made clear by Tib., this is rather a gloss on the final part of the formula.
232 Buddhaghosa gives two similes which illustrate this state. In the first one (Vism 281, § 51),
a novice (samanera) lays aside a bowl (patta) after having smeared (makkhetva) it with oil
(telena). Later, when the elder (¢thera) asks him to bring that bowl, the novice tells him that there
is oil in it. Hearing this, the elder requires the novice to bring the oil in order to fill the tube
(nali) used as a storage container. But this time the novice replies, ‘Venerable, there is no oil’
(n’atthi, bhante, telam), meaning, of course, not enough to be poured into the tube. In the second
simile (Vism 281, § 54), a novice who walks ahead of an elder sees some water (thokam
udakam) on the road and warns the thera to remove his sandals (upahana). The elder, not
knowing how much water is there, wishes to bathe. This makes the novice tell the elder that
there is no (n atthi) water, this time in the sense that its quantity is not sufficient to bathe in. The
similes are quite illustrative. (I wonder whether apart from their illustrative function, the similes
were also intended to contain a touch of ecclesiatical humour.) Both attempt to account for the
seemingly illogical expression ‘neither X nor non-X’ by showing that seen from different angles,
the same reality can be described, with equal validity, as existing and not existing.
233 gh (see note 329 to Skt. crit. ed.) and the editors of ZT (see note 598 to Tib. ed.) seem to
take this passage as belonging to the next section which expounds the two attainments without
mental activity. From the viewpoint of its content, the passage is, however, related to the
absorptions (see dhyanasamapattikale in the text) and immaterial attainments (see
arupyasamapattikale). Actually, the scribe of the SrBh MS uses || © || before and after this
passage, which clearly marks that he (and/or the scribal tradition behind him?) understood this
as a section in its own (but, admittedly, the punctuation of our MS is far from being a model of
consitency). The Chinese, Korean, and Japanese traditions, as reflected by the editorial and
exegetical literature, also understand this as a passage connected with the preceding section. In
the traditional Canons which adopt the convention of opening paragraphs at the beginning of
new sections, this passage is included in the preceding section (on immaterial attainments) and
the start of the new paragraph coincides with the section on the two attainments without mental
activity (see ZT (Jin) 668c10; Koryo 742al0; Qisha 343al3). The same is the situation is
reflected in modern editions (Shukusatu daizokyo 156al2; Manji daizokyo, Taiwan ed., 0119a12;
T 469a4) as well as in KDK, p. 149 and KIK, p. 244.
234 The precise meaning of the passage is not easy to understand. This is largely due to
rasatala, a word quite intriguing, especially for a Buddhist text dedicated to meditation. The
main lexicographical sources render it as Unterwelt, Holle; N. einer der 7 Unterwelten (PW,
s.v.) or ‘one of the seven hells or regions under the earth’, ‘the lower world or hell in general’
(MW, s.v.). This does not fully reflect the complex imagery associated with the term. The seven
subterranian worlds are a major feature of the Hindu cosmology (see Kirfel [1920] 1967,
143-147). They were adopted in the Vedanta philosophy (see Dasgupta [1922] 1991, vol. 2, p.
76; see also Vedantasara 78, § 163: bhuradicaturdasabhuvanani) and also mentioned by Vyasa
in his Commentary ad Yogasutra 10.25 (Prasada ed., pp. 225-226). These netherworlds are not
to be confused with the hells proper (naraka), though they are populated by demonic beings,
snakes, etc. and occasionally are described as places whose denizens suffer some form of
punishment (see Hopkins 1915, 111).

To limit our discussion to Rasatala, the term does not appear in all variants of the seven
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worlds (see Kirfel [1920] 1967, 144), but when it does, it is the sixth or the seventh level of
these subterranian spheres. In the Ramayana (1 .39.21) and the Mahabharata (V .3602), it is
the lowest of the netherworlds (Kirfel [1920] 1967, 145). One possibility to interpret the SrBh
passage here is that the term ‘Rasatala’, in the sense of the bottom level of the subterranian
realm, was used as a metonymy for all the worlds under the earth. (If this is true, the random
choice of any other level would have certainly been less meaningful as a stylistic device.)

According to the Puranas, the inhabitants of Rasatala are the Danavas who are powerful
enemies of the gods but have been subdued by Lord Hari and now live in fear of Indra (Kirfel
[1920] 1967, 147; see also the translation of the Bhagavatapurana in Dimmitt and van Buitenen
1978, 349-350). In this sense, Rasatala may appear like a hell (and inasmuch as the Danavas had
to submit to and fear the gods, it may be considered so), but the overall image of these
netherworlds is not always that of a gloomy place of ordeal and agony. According to the
Bhagavatapurana (Dimmitt and van Buitenen 1978, 348), the Danavas as well as the denizens
of other subterranian worlds lead household lives with familes, friends, and servants. The cities
of these netherworlds are sumptuously adorned and the ‘floors are teeming with loving couples
of Snakes and Asuras, doves, parrots and mynah birds. Their gardens outshine the beauty of the
world of the Immortals [...]" (ibid.). The lack of sunlight is compensated, ‘for the jewls in the
hoods of the great Snakes dispel all darkness’ (ibid.). One verse in the Ramayana (V .102.11)
actually goes as far as to declare that ‘no heaven is so blessed a place’ (Hopkins 1915, 61) as
Rasatala.

It is very difficult to say which was the precise image which the authors/editors of the S$rBh
had in mind. Admittedly, many of the Puranas are later than the $rBh (though they may be
based on earlier materials), but as much as one can be certain in the quicksands of Indian
chronology, at least large parts (if not most of) the Mahabharata and the Ramayana must have
been in circulation when our work was being forged into a whole (ca. 3" century C.E.; see
Chapter Five above). With quite a few Buddhist scholar-monks coming from Brahman families,
their familiarity with Hindu literature and mythology would come as no surprise at all. What is
intriguing is that the term rasatala does not seem to occur in any Buddhist source (as far as I
know) and its introduction from the Hindu tradition does not appear to be doctrinally or
stylistically imperative for our text. (The underworlds in general are not a feature of the
Buddhist cosmology as set forth in the YoBh; see also Kajiyama 2000.) The only related term
which I could locate in Buddhist literature is patala, another netherworld of Hindu cosmology,
whose place varies (the first, second, third, and, quite often, the seventh level; see Kirfel [1920]
1967, 144-145). Again, it is risky to establish a forced semantic linkage between the two words
in the absence of positive textual evidence in Buddhist literature, but their lexical association in
classical Sanskrit suggests that such a relation is not totally impossible. Actually, some passages
in the Ramayana seem to make no difference between Rasatala and Patala (Hopkins 1915, 61).

The word patala occurs in the Pali Canon a few times (SN I 32, 25; ibid. 127, 16; ibid. 197,
17; Th 1104; Ja I 530, 21; Mil 286, 27-28; etc.). SN IV 206 contains a sutta actually called
Patala, in which the word is employed as a simile for the feeling of bodily pains (saririkanam
[...] dukkhanam vedananam adhivacanam). The meaning in all of the above texts appears to be
that of ‘abyss’ or ‘bottomless pit’, though some occurrences may also denote or connotate ‘hell’.
For instance, patalarajo at SN 1 197, 17, may suggest ‘hell’ (raja means ‘dust’ or ‘dirt’ and
here may also have the connotation of rajas in Classical Sanskrit, i.e., ‘gloom’ or ‘darkeness’;
the compound could, therefore, be construed as ‘the gloom of the abyss’). In many other
occurrences, we could say with sufficient certainty that patala appears to be a bottomless pit,
mainly associated with the ocean (cf. also Mrs Rhys Davids’s note to verse 1104 of Th, in Engl.
tr., p. 418). It is interesting that at SN IV 206, 7-10, the existence of a patala in the great ocean
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(mahasamudde) is denied and such a belief is attributed to ignorant ordinary people (assutava
putthujano). The far-from-ignorant Nagasena, however, seems to find no problem with this
‘geography’ and takes it as a matter of fact (see Mil 286, 27-28). The word patala is also found
in Buddhist Sanskrit sources (e.g., BhikVin 149, 2, in a stanza similar to Th 1104 (see above);
Lank 98, 7), and as far as I can see, it is used in a sense similar to the Pali texts examined above.

Now, what are we to make of the term rasdtala in our SrBh passage after this excursus in
mythical geography? Our text is too elliptic, and unfortunately, no definitive conclusion can be
reached. Roughly speaking, however, it can be reasonably assumed that Rasatala is used here as
a metonymy for the netherworld. Which connotations are associated with it remains, nonetheless,
unclear. It does not seem very likely that Rasatala was meant to be an image of paradisiac
splendour in this context. Was it used as a more general symbol of a silent, self-contained (albeit
dark!) realm far away from the maddening world of the sensual pleasures? This, too, could be a
possibility. Or did the authors of the S$rBh intend Rasatala to evoke the gloomy, uncomfortable,
and confined world under the earth? If so, it would serve as a metaphor of the limited freedom
which the yogi possesses in the material sphere (as narrow as a subterranian world!). Compared
to this, the aripyasamapattis allow the the yogi to transcend all bonds of matter and make him
feel as if flying up in the sky. It is true that much of the Buddhist literature relegates the
immaterial attainments to the position of an appendix to the dhyanas, themselves usually
regarded as an ancillary or optional practice on the path to Awakening. We find, however, some
canonical passages which seem to grant the immaterial attainments a more important role. At
MN [ 410, 28-30, for instance, the meditator wishing to attain the immaterial stations thinks:
dissante kho pana riupadhikaranam dandadana-satthadana-kalaha-viggaha-vivada-tuvamtuva-
pesufiia-musavada, n’atthi kho pan’ etam sabbaso aruppe [1 follow the reading of the quotation
in Vism (see below); PTS ed. has: ariupe] #i. ‘Because of matter (ripa) do taking up a staff,
taking up a [stabbing] weapon, strife, quarrel, dispute, contention, slander, [and] untrue words
occur, but nothing of this whatsoever is in the immaterial [states].” In the Vism, Buddhaghosa
cites this passage at the beginning of his chapter on immaterial states, adding that the meditator
sees detriment in matter in the form of eye-disease, ear-disease, etc. (c’eva cakkhu-
sotarogadinafi ca abadhasahassanam vasena karajarupe adinavam disva [...] Vism 271, § 1)
(in Pali literature, the list of diseases often begins with the eye, ear, etc. (e.g., Nidd 1 13, 2)
and in their most developed forms include (or should include) 98 afflictions; see PED, s.v. roga).
The SrBh passage may have echoed such ideas and compared the absorptions to the
uncomfortable world of Rasatala and the immaterial attainments to the freedom of flying up in
the sky. Though not the only possibility, I think that this is the most probable line of
interpretation.

Finally, we should also consider the possibility that rasatala may be a corrupt reading. I
cannot, however, think of any suitable emendation, and neither the Tib. nor the Ch. suggest a
better lection. Tib. sa’i ‘og tu ‘under the earth’ or ‘underground’ clearly refers to a subterranian
world. The Ch. has a reading which I find even more obscure: J23 ‘staying in a room’. This
reflects, in all likelihood, a different MS. The fact that in Ch. there is no equivalent for Skt. adho
further corraborates my hypothesis that Xuanzang’s MS must have been worded differently here.
The phrase BRZ is found in several places throughout the Chinese canon (e.g., T1.309a28;
T13.812b6; T15.31a20 (actually BRZES); and T35.785a24, in what appears to be a close
paraphrase of our SrBh passage). Though all these occur in a related context (‘sitting in a room’
for the purpose of meditation), none of them provides us with a clue for our SrBh passage. (One
also recalls sufifiagara ‘empty room’ (e.g., DN II 291, 3, etc.), as a standard recommendation
for meditation practioners, but this, too, has no particular relevance here.) No matter whether
Xuanzang’s MS read ‘room’ instead of Rasatala or, less likely, whether the Chinese master

554




choose to render Rasatala (quite!?) freely as ‘room’, B&ZE ‘staying in a room’ can serve as an
image of being in a self-contained world or as a contrast to the infinity of the sky. This actually
appears, I believe, to be the way how Xuanzang and Chengguan (T35.785a24) construed the
phrase. See also notes 255 and 256 to Ch. ed.

We must added that the image of Rasatala and the sky in our passage, whatever their precise
meaning(s) may have been, are not used for their poetical value only. The main interest of the
SrBh authors seems to focus here on two points intimately linked to the spiritual praxis: (1)
there are some physical signs or changes in the bodily appearance of the yogi who reaches the
dhyanas and immaterial samapattis, signs which he (as well as probably the master guiding
him) can and should know; and (2) though these are good signs indicating the mastery of these
meditative states, the ascetic should not become infatuated with them and lose his tranquillity.
Unfortunately, we have no detailed description of the actual signs, but to an ‘initiated’ reader
and listener in the tradional yogic circles, the images must have struck a familiar note.

235 The idea that the attainment of non-ideation is cultivated and reached only by ordinary
people while the attainment of cessation is the exclusive ‘province’ of the Noble Ones is also
expressed at Kv-a 157, 10; AKBh 69, 14-16; 70, 15-26, 72, 13; BoBh 90, 10-11; etc. See also
notes below.

238 Skt. naivasamjiianasamjiioccalitenalambanasamniruddhena ca manaskarena. The exact
interpretation of the compound is not easy. My rendering above is based on understanding it as
an (absolutive) tatpurusa. Tib. construes it as ‘du shes med ‘du shes med min skyed mched las
bskyod cing dmigs pa yang dag par ‘gags pa’i yid la byed pas ‘contemplation [characterised by]
the meditative object having ceased [/stopped]’. Ch., on the other hand, translates as: EA{¢FEFR
FEFEARRAR K bxte, e IE BFTIRIEB LS L& “due to [/by means of] seeking to proceed
upwards from the station of neither ideation nor non-ideation [and due to/by means of] taking
the contemplation of temporarily suppressing the meditative object [/support] as the main
factor’. This is obviously more developed than the extant Skt. and Tib. (see note 263 to Ch. ed.),
but apart from this, the main difference appears in taking samniruddhena in an active sense.
This is not impossible in BHS, and if this was meaning intended by our authors, then the
rendering of naivasamjiianasamjfioccalitenalambanasamniruddhena ca manaskarena should be
‘contemplation which has proceeded upwards from [the station of] neither ideation nor
non-ideation and has suppressed the meditative object’ or ‘contemplation which has suppressed
the meditative object [by] having proceeded upwards from [the station of] neither ideation nor
non-ideation’. I think, however, that reading samniruddhena in an active sense in our compound
here is less likely.

237 The idea that the attainment of cessation is obtained by proceeding upwards from the
station of neither ideation nor-non ideation is also found at AKBh 70, 7-8; 72, 12; AbhSam, 10,
12; etc. Our passage does not refer directly to the level (bhumi) on the basis of which the
attainment of non-ideation is achieved, but its mentioning of becoming ‘detached from [the
Heaven of] the Splendid Perfection [but] not detached from [the Heaven of] the Great Reward’
(see passage 3.28.4.2. below) hints at the fourth absorption (caturthadhyana). The doctrine that
the attainment of non-ideation relies upon the fourth absorption is actually set forth at AKBh 69,
5; 72, 12; AbhSamBh 9, 15-16; AbhAv (Matsuda ed.) 37, 29-38, 1; etc.

238 Skt. and Pali ganda as a pathological condition means ‘Kropf und andere
Halsanschwellungen’ (PW, s.v.), ‘goitre or any other excrescence on the neck’ (MW, s.v.), ‘a
swelling, esp. as a disease, an abscess, a boil’ (PED, s.v.). The term is also used in canonical
sources as a simile for the body (kaya) or sensual pleasures (kama) (cf. PED, s.v.). A very
concrete (and quite graphic!) description of ganda is found at AN IV 386, 16-21, which clearly
points at a boil (though its anatomical location is not specified) said to have nine wound
openings (nava vanamukhani) and suppurating puss (asuci yeva pagghareyya). This boil is
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declared to be ‘a metaphor [/designation] of this body made up from the four elements [...]°
(gando ti kho bhikkvave imass’ etam catumahabhutikassa kayassa adhivacanam [...]; see also p.
386, 1. 22-23). The same metaphor is found in the Uddakasutta (SN IV 83, 24-25). Here,
however, we have no details about ganda as a pathological condition, and the main image
employed in the text, i.e., gandamaula, appears to have the more general sense of ‘root of illness’
(cf. SN-a I 386, 20, which equates gandamaula with dukkhamiila). (For ganda as metaphor for
sensual pleasures, see note 239 below.) Vism (301, § 71) mentions ganda as one of the places
where pus (pubba) is produced.

As might be expected, medical literature offers more precise and detailed descriptions.
CarSam (Cikitsasthana, 12.79ab) makes the following distinction: galasya parsve galaganda
ekah syad gandamala bahubhis tu gandaih. ‘On the side of the throat [/pharynx] would
galaganda be [found] [and] one [in number], but gandamala is made up of many swellings’.
Sharma (CarSam, vol. 2, p. 199) renders the former term as ‘goitre’ and the latter as ‘cervical
adenites’ (incidently, his translation of gala is ‘pharynx’). The latter half of the stanza goes on to
say that these ‘swellings’ can be cured, but if accompanied by coryza, pain in sides, cough, fever,
and vomiting, they may turn into incurable diseases (I follow Sharma’s translation of the terms).
Galaganda (‘goitre’) also appears in the chapter on swellings, whose generic name in the
CarSam is Sotha, as a disturbance of kapha within the throat (Sutrasthana, 18.21). Ganda also
appears with a similar sense in the Pali medical tradition. Bhes uses it several times (ch. 1, ver.
96, ch. 2, ver. 26, ch. 11, 130, etc.), and according to Liyanaratne (Bhes Engl. tr., p. 15, n. 7), the
term encompasses galaganda ‘goitre’ and gandamala, which the translator renders as ‘glandular
tumescence round the neck’.

It is difficult to know whether our SrBh authors had in mind the general sense of boil (or,
even more generically, illness?) or a particular meaning of one or the whole group of cervical
tumescences. In view of the canonical antecedents, I would rather favour the first alternative,
though I do not rule out a more technical usage, which appears to be hinted at by the Tib. and Ch.
renderings. According to BTsh, s.v., Tib. ‘bras seems to refer to a solid lump about the size of a
grape formed from coagulation of infected blood (caused, in its turn, by fatigue or [improper]
diet) and containig pus. The Chinese equivalents given in BTsh are f&j5 ‘scrofula’ and fif%
‘tumoural lump (?)’, in which case, if the renderings are medically accurate, the former would
point at the cervical region as ganda does in its Indian medical usage. Xuanzang’s rendering &
yong appears even more closely associated with the latter meaning. The character is usually
defined as a ‘malignant swelling or tumour’ mainly appearing on the face, neck, or back (DKW,
s.v.). HDC, s.v., which renders it as ‘abscess’ fififz;, describes the condition as a cutaneous or
subcutaneous inflamation, mainly occurring on the neck and back and accompanied by chillness
and fever. In severe cases, the HDC says, the disease can evolve into septicemia. The examples
given here by HDC are from the Zhuangzi #t-F, Records of the Historian 3T, etc. (these
classical occurrences do not, however, elaborate upon the details of the diesease). Chinese
medical literature suggests, however, other usages as well. In the Huangdi nei jing su wen
(actually not mentioned in either DKWJ or HDC), % is used to describe a stomach tumour (or
ulcer?) resulting from an abnormal movement of the stomach energy % upwards and the
ensuing accumulation of heat in the upper region of the stomach (vol. 2, pp. 195-196). It is not
perfectly clear how Xuanzang construed the term, but in the light of the more general usage of
8 as well as the sense of ganda in Indian sources, the meaning of pathological swelling round
the neck seems more likely. (Did Xuanzang receive first-hand information in India about such
technical terms?)

239 The function of iti here seems to be that of explaining the content of the contemplation
which turns away from ideation (samjriavimukham manaskarar) as consisting in samjfia rogah
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[...] yadutasamjiiikam. The content of the contemplation is based upon the following canonical
formula: saffia rogo safifia gando sanna sallam, etam santam panitam yadidam asafinan ti (MN
I 230, 17-19). ‘Ideation is [like] illness, ideation is [like] a boil, ideation is [like] an arrow;
serene is this [and] exquisite, to wit, [the state of] non-ideation.” The sentence is actually quoted
as representing the stance of some recluses and brahmans (samanabrahmana) who criticise
others postulating that the self has ideation and is unimpaired after death (saAfim attanam
panfniapenti arogam param marana, p. 230, 1. 16). The theme of the sutta is the exposition and
refutation of various philosophical speculations as to the nature of the self. We also find a
similar statement about ideation in the Chinese translation of the Madhyamagama: EFEFERRE
FIR R, MR “H<IE>[T and KIK, Agon, vol. 5, p. 143 read H only, without any variae
lectiones; the content of the scripture as well as #EfB# below makes the addition of 78
preferable] & 7%, =M, B#l, RELERSHENL, HATERILEREY, BHEHE
TRIEMABER, (T1.603a10-12) (/B3R is probably a rendering of sarimoha—see AKBh below).
This is a sutra presenting the views of Udraka Ramaputta (the text partially corresponds to SN
IV 83-84, but the latter does not contain the whole citation above). Actually, such canonical
formulae appear to be the source of Vasubandhu’s citations at AKBh (436, 9-10) (see Pasadika
1989a, p. 120, # 486). This is a passage which describes the way in which the ascetic prepares
himself to reach the fourth immaterial attainment: [...] prayujyate samjiia rogah, samjna
gandah, samjiia Salyah; asamjritkam sammohah, etac chantam, etat pranitam, yaduta
naivasamjiianasamjiiayatanam (Pradhan reads: prayujyante; but see Yasomitra’s quotation at
AKVy 671, 18; cf. also Pasadika 1989a, p. 120, # 486) (Pradhan reads: asamjfiika®, while MS
has: asamjiiaikam (see AKBh p. 436, n. 3) and AKVy 671, 19, reads: asamjrikah; 1 think that
asamjiiikam makes the best reading). ‘[The following] is practised —“ideation is [like] illness,
ideation is [like] a boil, ideation is [like] an arrow; [the state of] non-ideation is complete
unconsciousness; serene is this, exquisite is this, to wit, the station of neither ideation nor
non-ideation’” (for sarmmohah as ‘unconsciousness’, see AKVy 671, 19-20: asamjiiikan
sammoha [Wogihara reads: dsamjiiikah sammoham; see my remark above] iti: samjfiaya
abhavo hi sammoha-karanam ‘|the state of] non-ideation is complete unconsciousness: for
non-existence of ideation is the cause of complete unconsciousness’).

The similes of illness, boil, and arrow appear in the Pali Canon frequently employed in
connection with sensual pleasures. Probably, one of the oldest occurrences is Sn 51, which urges
the ascetic to see kama in the following way: ‘calamity, boil, misfortune, disease, arrow, and
danger is this for me’ (iti ca gando ca upaddavo ca | rogo ca sallafi ca bhayari ca m’etam). AN
IV 289, 20-23; 290, 3-4, declares: ‘illness is a metaphor [/designation] for sensual pleasures,
boil is a metaphor [/designation] for sensual pleasures, arrow is a metaphor [/designation] for
sensual pleasures’ (rogo ti bhikkhave kamanam etam adhivacanam, gando ti bhikkhave
kamanam etam adhivacanam, sallan ti bhikkhave kamanam etam adhivacanam, [...] (similar
phrases at AN Tl 310, 29-311, 1, but without sallan [...]). See also Thi 491, SN IV 64, 33 (as
metaphors for eja ‘agitation’), etc. Sometimes, we also find these metaphors as methods of
contemplating the five aggregates (MN [ 435, 34; AN IV 25: rogato gandato sallato). In the
AMVibh, they are similes for the five aggregates to which one clings (paricopadana-
skandhah): BEE S . “BBITENLDGEWR, WM, WHEEE, KORKE, MRS, 7
(T27.404c24-26) ‘Venerable Parsva says: “Having realized that the five aggregates [to which
one] clings are like an illness, like a boil, like an arrow, etc., the yogi next seeks for their cause,
[and] realises that this is the Truth of Origination™. (Venerable Par§va was one of the
Sarvastivadin Patriarchs and editors of the Mahavibhasa.) FLEUfE are the pafcopadana-
skandhah. My rendering of the term as the ‘five aggregates to which one clings’ is based on
Schmithausen 1987a, vol. 1, p. 24. Another possibility of construing the compound is the ‘five
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items as inviting appropriation (upadaniya)’, which is suggested by Vetter (2000, 80). Vetter
also suggests ‘branch of appropriation’ for upadanakkhandha (ibid., p. 81); his analysis of the
concept in early Pali sources is found in ibid., pp. 73-82.

249 The person formulating such a thought is an ordinary person (prthagjana). Ch., most likely
as part of its editorial clarifications, clearly expresses this: & &4 {EfIf/&. Doctrinally
speaking, the person engaged in this praxis may be a meditator below the level of a
Stream-Enterer, a lay practitioner, or a non-Buddhist yogi.

241 Skt. sacittikavastha. SABh (Schmithausen ed.) 222, 8-19 defines the concept as follows:
sad avasthah sthapayitva sacittika bhumir veditavya ‘the level with mental activity should be
understood [as referring to all states] with the exception of the six states’. The latter include
sleep without thought, i.e., dreamless sleep (acittikamiddhavastha), attainment of non-ideation
(asamjiiasamapatti), attainment of cessation (nirodhasamapatti), etc. and represent the level
without mental activity (acittika bhimih).

242 The Heavenly World [/Abode] of Splendid Perfection (Subhakrtsna) is one of the planes of
the third absorption, while the Heavenly World of the Great Reward [or: Abundant/Full-Grown
Fruit] (Brhatphala) is one of the spheres of the fourth absorption. They are both part of the
Buddhist cosmography and can be traced to early canonical sources. (For a general survey of the
Heavenly Worlds in both Pali and Northern Buddhist literature, see Kirfel [1920] 1967,
190-198.) In the Pali Canon, they are known as Subhakinna (var. lec.: Subhakinha) (e.g. DN 1I
69, 8-10; MN I 2,19-22; MN 1T 102, 31-32; etc.) and Vehapphala (e.g. MN 1 2, 22-26;
MN I 103, 1; etc.) respectively.

Later Abhidharmic and commentarial sources give more systematic presentations of these
cosmic planes arranged and attained according to the meditative levels. E.g. MN-a [ 35,
19-21 and 25-26 (explaining the meaning of the abodes names); Abhidh-s Tika 126, 4-6 and 8-9
(also explaining the meaning of the abode names); AKBh 111, 23-24; AKVy 255, 14-16 and
19-21 (also explaining the meaning of the abodes names); YoBh 76, 1-2; SrBh 468, 16 and 18
(see passages 3.28.6.3. and 3.28.6.4. respectively below); BoBh 62, 4-5; etc.

AKBh 68, 19, gives more details: Brhatphala nama deva yesam kecid asamjfiikah pradese
bhavanti. ‘Gods named Brhatphala, some of whom, in a [certain] region [of this Heaven], are
beings with no ideation’ (Xuanzang apparently renders pradese as i8R (T29.24b19) ‘a high
[/elevated] place’). YoBh 76, 3, also says: Asamjriikam [which probably it should be emended to
Asamjiiikam) Brhatphalaparyapannatvan na sthanantaram. ‘Because of being included in the
Brhatphala, [the Abode of] Non-Ideation is not a different place [from Brhatphala]’ (Ch.
(T30.29529) renders Asamjiiikarh as #EF8K ‘Heaven of Non-Ideation’). In the Southern
tradition, a similar statement is found at MN-a I 35, 31-32: Asanfiasatta deva Vehapphalehi
saddhim ekatala eva ‘The gods who are beings with no ideation are indeed at the same level
with the [gods in] Vehapphala’ (Vehaphala being the Pali equivalent of Brhatphala).

The idea expressed in our SrBh passage as well as in the similar fragment in the AbhSam (see
note 244 below) is that the prthagjana yogi has abandonned his attachment to the third
absorption level (whose highest plane is Subhakytsna) but has not yet become detached from the
fourth dhyana. (Cf. the similar explanation is also found in the Cheng weishi lun FXMEFRGR
(T31.37b25-26: FRERBEE, RIREY, )Actually, the latter is the level which serves as
the basis for achieving the attainment of non-ideation. Quite naturally, the karmic retribution for
these yogis is rebirth in the Heavenly Speheres of the fourth absorption, and since they represent
a separate category, they have an special abode which is part of the Brhatphala/ Vehapphala. Cf.
also the concept of asafifiabhava in the Pali tradition.

For a full list in the SrBh of the Heavens corresponding to meditative attainments, see
passages 3.28.6.1. to 3.28.6.6. below.
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243 Skt. °purvaka also means ‘accompanied by’. See PW, s.v., rendered as begleitet von,
verbunden mit. See also a similar usage in the following passage as well as in the AKBh and
AbhSam cited in the note 244 below. It is difficult to make a definitive pronouncement on
whether purvaka is here construed as ‘accompanied by’ or ‘preceded by’. The main reason is the
specific nature of this contemplation, which is presumably accompanied by a certain type of
ideation in its initial stages, but once fully attained, it can (or rather should) be depicted as being
preceded by this ideation.

244 Similar doctrines concerning the obtainment of the asamjiisamapatti are also seen in other
Buddhist sources. According to the AKBh, the attainment of non-ideation is preceded/
accompanied by the ideation of riddance (nihsaranasamjfiapurvakena) (AKBh 70, 5; see also
AKBh 69, 16-17) or obtained by the method of the contemplation preceded/accompanied by the
ideation of dwelling in riddance (rihsaranaviharasamjiiapurvakamanasikaraprayogat AKBh 72,
12). The AKBh 69, 51T., explains that some people cultivate the asamjrisamapatti because they
want to attain nihsarana or escape from the cycle of re-births (samsara) and falsely believe that
merely supressing the ideation (without practising the supramundane path) constitues the means
for attaining complete liberation (moksa) (see also AKVy 160, 35-161, 1). .

AbhSam (10, 19-21) contains a passage whose wording is almost identical with the SrBh:
asamjiiisamapattih  katama | subhakyisnavitaragasyoparyavitaragasya nihsaranasamjia-
purvekena manasikarenasthavaranam cittacaitasikanam dharmanam nirodho asamyjiii-
samapattir iti prajiiaptih | |. (This is a passage based on the extant Skt. MS fragments of the
AbhSam (see Schmithausen 1976b, p. 112, n. 1), not on Pradhan’s Sanskrit retranslation from
Chinese and Tibetan) (see also AbhSamBh 9, 8-9). It is very likely that our SrBh passage is the
source of the AbhSam definition of the asamjfiisamapatti, but similar descriptions are also found
in earlier sources (see Abhidharmaprakaranapadasastra T26.628c13ff. = T26.694a19ft;
AMVibh T27.772¢28fT; cf. also YoBh T30.592¢c13ff.).

A similar but more developed passage on the attainment of non-ideation (containing quite a
few identical phrases and sentences) is found at SamBh 158, 17-159, 7. This, too, appears to be
based on the SrBh. See also notes 246 and 249 on nirodhasamapatti below.

For the attainment of non-ideation in the Cheng weishi lun FRME% 7%, with relevant
fragments rendered into English, see Lusthaus 2002, 143-149.
24°% T render this sentence freely. Literally, Skt. evarit ca punar asyah praptir bhavati translates
as ‘and, furthermore, thus its obtainment occurs’. Cf. also the same sentence at the end of
passage 3.28.4.3. below.

The attainment of non-ideation (asamjfiasamapatti) is well-documented in the Northern
Abhidharmic sources. We do not find, however, the term asaffiasamapatti in Pali canonical
sources. Certainly, words like asafifia, asafifiasatta, asafiiabhava, etc., which are attested in
numerous Pali texts, show that the mental state of non-ideation and the beings who experience it
(and also enjoy its karmic fruition) were well-known. However, the only references to the
attainment itself, i.e., asaffiasamapatti, which I could locate in Pali texts are three occurrences
in paracanonical and commentarial sources. (No lexicographical work, including the CPD and
PTS Concordance, record them or the word asadfiasamapatti). Two of them occur at Nett 76, 23
and 100, 8, in passages which list asadfiasamapatti together with safifiasamapatti,
nevasannanasanfia- samapatti, vibhiitasafiniasamapatti, and nirodhasamapatti under the heading
of ‘attainment’ (samapatti). We are still faced with many questions concerning the formation of
the Nettippakarana, but there are quite a few aspects hinting at the continental (Northern?)
origin of the entire text or, at least, parts of it (see Hiniiber [1996] 1997, 77-80). The third
occurrence is found at Kv-a 157, 7, where asafiiasamapatti is said to be a term synonymous
with the attainment of cessation (nirodhasamapatti), also called attainment of the cessation of
ideation and feeling (safifiavedayitanirodhasamapatti). The text goes on to say that there are two
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types of attainment of the cessation of ideation and feeling: one is mundane (lokiya), practised
by ordinary people (puthujjanassa) and leading to rebirth in the realm of non-ideation
(asafifasattupika), and the other is supramundane (lokuttara), cultivated by the Noble Ones
(ariyanam) and non-conducive to rebirth in the realm of non-ideation (nasarifiasattupika). This
is the Theravada doctrinal stance asserted against the Hetuvadins. The Kv passage (pp. 518-519)
upon which the Afthakatha comments uses only the word saffiavedayitanirodhasamapatti. Kv-a
mentions asafifiasamapatti as a synonym of this term and does not treat it as a separate type of
attainment, though the dichotomy between the two types of safifiavedayitanirodhasamapatti
closely parallels the distinction between asamjriisamapatti and nirodhasamapatti in the
Northern tradition (see above). It would thus appear that the latter distinction (in its full-fledged
form, at least) and the developments concerning asamjfiisamapatti as a separate type of
meditative practice probably originated in a period following the separation of the Sarvastivada
School from the Sthaviravadins. The usage of the term asafiiasamapatti in the Kv-a may
represent an inner Theravada evolution (compound coined from the already widely used asarifia
and samapatti) or a faint echo of the Northern vocabulary (quite faint indeed since the term is
not treated as a separate practice). As for the dichotomy mundane - supramundane, the concept
of lokuttara meditative practices already appears in Dhs (pp. 72-75) (for a discussion of their
place and importance, see Frauwallner 1995, 68-70), and the Kv-a doctrinal viewpoint may
constitute the result of an internal development. See also note 30 above.

24° The idea that the attainment of cessation can be obtained only by the most advanced
practioners (often referred to as ‘Noble Ones’) can be seen in a number of texts belonging to
both the Southern and Northern traditions. The Vism (604-605, § 18) gives a detailed list of
persons able and unable to achieve it. Non-returners and destroyers of the contaminations (=
Arahants) who have mastered and can obtain the eight meditative attainments
(atthasamapattilabhino [...] anagamino khinasava ca) represent the former class, while
ordinary people (puthujjand), stream-enterers (srotapannd), once-returners (sakadagamino),
non-returners and Arahants who have reached their stages by bare insight without practising
tranquillity (sukkhavipassaka ca anagami-arahanto) belong to the latter category (See also Vism
312, § 124).

According to the Kosa, ordinary persons cannot generate this attainment (na hi prthagjana
nirodhasamapattim utpadayiturm saknuvanti; AKBh 70, 16). Vasubandhu continues, ‘and
because it is generated by the power of the Noble Path, [only] one who [has reached] Nirvana in
the present life [can] attain it’ (aryamargabalena cotpadanad drstadharmanirvanasya
tadadhimuktitah; AKBh 70, 16-17). (I render here adhimukti frecly as ‘attained’; the concrete
sense is that the ascetic becomes ‘convinced of it’ as a result of zealous application; see note 15
on adhimoksa above.) Yasomitra’s interprets this sentence in two ways. He first explains that the
Noble One becomes convinced that what is called ‘Nirvana in the present life’ is just that (tad
iti), i.e., nirodha ‘cessation’. The second way of construing the sentence is: drstanirvanasya,
which Yasomitra explains that only a person who has seen Nirvana in the sense of nirodhasatya
‘the truth of cessation’ on the darsanamarga ‘path of vision’, therefore a Noble One, can attain
[become convinced of] this, i.e., nirodha ‘cessation’ (AKVy 161, 15-25).

On the station of neither ideation nor non-ideation as a basis for the attainment of cessation,
see DN II 71, 15-17 (for other canonical sources, see note 249 below); Vism 92, § 120; etc.
AKBh also says that nirodhasamapatti is produced by proceeding from the station of neither
ideation nor non-ideation which is also known as the summit of the [conditioned] existence
(bhavagra) (AKBh 70, 7-8). See also AbhSam and SamBh (note 248 below).

247 My addition is based on the idea expressed in the first sentece of this passage as well as on
AKBh 70, 5, and AbhSam (see note 243 below) in which the name of the contemplation is
‘contemplation preceded by the ideation of dwelling in serenity’ (santaviharasamjiiapurvakena
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manasikarena). SamBh 159, 9 (see note 243 below), has, however, the same viharasamjfa-
purvakena manasikarena, without any qualification of the ‘dwelling’. The Chinese translation of
our $rBh passage offers an original rendering, different from all other versions: RE{EREE
B4 ‘preceded by the contemplation of the ideation of seeking to dwell temporarily [in this
state]’. See also note 280 to Ch. ed.

248 AbhSam (10, 21-11,2) contains a definition whose wording is very close to our SrBh
passage: nirodhasamapattih katama | akimcanyayatanavitaragasya bhavagrad uccalitasya
santaviharasamjfiapurvakena manasikarenasthavaranam <tadekatyanam ca sthavaranam>
[adeed on the basis of Tib. and Ch. and confirmed by the pratika glossed upon at AbhSamBh 9,
20] cittacaitasikanam dharmanam nirodhe nirodhasamapattir iti prajriaptih | (This belongs to a
passage based on the extant Skt. MS fragments).

A similar passage on the attainment of cessation (with quite a few identical phrases and
sentences) is found at SamBh 159, 8-14. The passage continues with a discussion (see note 249
below) on the nature of the nirodhasamapatti (SamBh 159, 15-161, 9).

For similar definitions, see also Abhidharmaprakaranapadasastra (T26.628¢c15-17 =

T26.694a20-22); AMVibh (T27.774a2211.); etc. Cf. YoBh (T30.593al-3).
249 Unlike the asarmjfidsamadpatti, the attainment of cessation is well-attested in canonical
texts. In the Pali scriptures, it usually appears by the name of ‘cessation of ideation and feeling’
(safifiavedayitanirodha). E.g., DN I 71, 15-17 (as part of eight liberations (attha vimokha)),
MN I 160, 7-9; MN I 301, 30-302, 27 (here called safifiavedayitanirodhasamapatti and
discussed in detail); MN I 1-3; SN I 212, 13-17; AN 1 41, 12-13; etc. It seems that the
appellation nirodhasamapatti (most likely an abbreviation of the former name) becomes
frequent in later texts belonging to the Abhidhammapitaka and commentarial literature. E.g.,
Patis 97, 28; 100, 24; Vism 606 § 16fT; etc. The term saAfiavedayitanirodha continues, however,
to be used in later sources as well (see Patis 99, 11; Kv 202, 22; etc.).

Its place and role in the spiritual praxis of Early Buddhism remains a matter of debate. No
matter what later Abhidharmic and commentarial literature (as well as a part of modern
scholarship following in the footsteps of the Buddhist exegetic tradition) tells us, it seems that
certain passages in the early scriptures regard safifiavedayitanirodha as the base upon which or
the state in which Liberation is attained (see, for instance, MN 1 160, 7-10). Furthermore,
there is no doubt that a quite a few canonical sources regard the attainment of cessation as a
prelude to or rehearsal of Nirvana in this very life. A detailed discussion is beyond the scope of
this note, and the problem requires a meticulous examination of the way entstatic meditation
praxis (Samatha/samatha) interacts with the reflective practices (vipasyana/vipassana). This
issue has received considerable attention (though it deserves even more) in modern Buddhist
studies from la Vallé Poussin’s (1937) ‘classic’ article to recent contributions such as
Schmithausen 1981, Griffiths 1983, and Vetter 1988 (to name only some of the most remarkable
ones).

Although Abhidharma theory in general regards nirodhasamapatti as an optional practice, the
attainment continued to capture the interest of the later commentators and philosophers mainly
for two reasons: (1) the necessity to explain (away!) those passages apparently giving this
meditation a predominant role on the path to Awakening; and (2) the unique nature of the
experience which it entails, i.e., a complete cessation of all mental functions and the possibility
of restarting the psycho-biological continuum when emerging from it. The AKBh devotes quite
a few passages to it (mostly in Kosasthana II, pp. 70, 1-73, 12). So does the Vism, which in its
main treatment (604, § 16-611, § 52) deals with the attainment of cessation not as a practice
necessary for Awakening but as a benefit of the wisdom cultivation (pafifiabhavananisamsa).
Our S$rBh passage is brief but sufficient to show that it shares a similar view that
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nirodhasamapatti is a meditative attainment reserved to the Noble Ones but not absolutely
necessary for obtaining Liberation. The attainment of cessation is discussed in more detail and
using more developed concepts in the SamBh (159, 15-161, 9). This suggests that the SamBh
represents a later historical layer in the YoBh, which probably made use of the SrBh material
(see also note 248 above) but reinterpreted it in a more elaborate manner. This SamBh passage
actually contains a reference (p. 160, 1l. 6-9) to the the alayavijiiana which is employed to
explain the possibiliy of resuming the mental continnum after the psychic lacuna brought about
by nirodhasamapatti. This is what Schmithausen (1987a, 18ff) considers to be the origin of the
alayavijfiana doctrine. The attainment also appears in other later Yogacara sources which are
discussed in Schmithausen’s magnum opus on the early history of alayavijiiana (cf. also the
partial citation of our SrBh passage in ibid., Part II, p. 282, n. 156).

Finally, some recent contributions on the subject must be mentioned in this context. The first

one belongs to Paul Griffiths who in his excellent monograph dedicated to the nirodhasamapatti
([1986] 1999) lucidly discusses the doctrinal history of the praxis in the Theravada, Vaibhasika,
and Yogacara traditions and also analyses their philosophical presuppositions. The second is one
is the Chapter on ‘Asarhjhi-samapatti and nirodhasamapatti’ (actually dealing mostly with the
latter) in Dan Lusthaus’s study (2002, 123-159). Leaving aside his (rather controversial) view
that Yogacara Buddhism is a type of phenomenological approach, the examination of the
historical aspects of this meditative attainment is an important contribution (see also the
translation of the relevant fragment on the nirodhasamapatti in the Cheng weishi lun, pp.
149-151). Finally, in Japanese Buddhist studies, Hakamaya’s contribution (2001, 521-540) on
the historical significance of the attainment of cessation in the Vijhanavada tradition is
noteworthy.
259 1n spite of their frequent presence in Buddhist literature, the supernatural faculties have not
received sufficent scholarly attention. Certainly, important studies and remarks concerning their
role do exist, but we still have no detailed historico-philological monograph(s), which the
abhijfias/abhififias doubtless deserve. One reason for this is, I suppose, the wide-spread
impression that the five supernatural faculties are more or less an optional appendix in the
edifice of spiritual cultivation—to be sure, a view with deep Abhidharmic roots, though the
latter has been much more generous with its usage of ink and palm-leaves for the discussion of
the subject. To this, more often than not, we can add the persistence of a rather uncritical view
that Buddhism, especially in its early period, strictly prohibited the display of supernatural
faculties in public. It certainly did upon some occasions, but we equally find situations when
their usage is permitted and even encouraged. Modern Buddhist scholastics and apologetics
manage to find various arguments for the latter (see, e.g., Gunaratana 1985, 128-129 —not
surprising for a traditional Theravada scholar; Bucknell and Stuart-Fox 1983, whose main ideas
are developed in Bucknell and Stuart-Fox 1986, 78-94—both contributions concerned not so
much with the historico-philological problems but rather with formulating a hermeneutico-
apologetic re-interpretation of the three knowledges in a modern framework which does not
require the traditional view of samsara as actual rebirth; etc.). But what we need is a critical
study of the complex fabric of the permission and prohibition of the abhijiias/abhifirias.

This is not the place to embark upon a full discussion of the problem which would require
more than one bulky volume, and for the time being, it will suffice to mention some basic
bibliographical data. The only monograph dedicated to the subject is Lindquist (1935), which
discusses the Buddhist abhififias in relation to the siddhis in classical Yoga. The book can,
however, at most be described as a general introduction. Lindquist refers only to a very limited
number of canonical sources, draws heavily upon the Vism, his mention of the Northern
tradition is scarce and and often restricted to de la Vallée Poussin’s French translation of the
AKBh. Furthermore, its discussion of the topic in classical Yoga and Brahmanism is not always
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satisfactory. (The supernatural faculties are the main theme of Chapter Il Vibhutipada in
Patanjali’s Yogasitra, especially 1II.16-49; many of these attainments bear close resemblance to
the Buddhist abhijfias/abhififias, but lack of space and time do not allow me to go into details.)
Lindquist is frequently preoccupied with explaining the supernatural faculties in terms of
hypnotism and self-suggestion —an enterprise worth undertaking but not before a general
historical picture has emerged and not without a sound knowledge in the latest scientific
research in the field (which, by the way, has hugely developed meanwhile).

Definitely much more valuable from a historico-philological perspective are Dayal [1932]
emphasis on the latter), Démieville 1927 (discussing the three cognitions (vidya B) in Chinese
and Pali canonical sources as well as in some Abhidharmic texts), de la Vallée Poussin 1931 (an
article which is not philologically rich but meaningful in reminding Buddhist scholars of his (as
well as our!) age that the Buddha was not a pure rationalist fighting against superstitions but was
equally portrayed as having achieved supernatural faculties), and Bareau 1963, 75-91 (analysing
the various versions of the Buddha’s awakening in which the three coginitions play a crucial
role). More recently, Gregory Schopen’s excellent article (1983) on the development of the
concept of jatismara (memory of former births) in mediaeval Mahayana sutra literature is
definitely worth mentioning. The author clearly shows how this yogic attainment, which initially
was conceived of as the exclusive province of the ‘religious virtuoso’, becomes a practice or
faculty within the reach of all Buddhist believers and can be brought about even by external
agents ‘undertaking specific ritual or merit-making activity’ (p. 132) on behalf of other
individuals. Another important contribution is Donald S. Lopez’s paper dedicated to the
Buddha’s memory of former lives (1992), mostly notable for bringing welcome corrections to
Mircea Eliade’s interpretation of the concept. Last but not least, one should not forget
Enomoto’s excellent article (1982) dedicated to the early history of ‘three cogintions’ (fisso vijja
=) and the six supernatural faculties.

In addition to these contributions, one can also mention Lamotte’s introduction to the six
supernatural faculties (or ‘supersavoirs’, as the Belgian scholar rendered them) in the PPUpad
(Lamotte tr. 1944-1980, vol. 4, pp. 1810-1816). Vallée Poussin’s notes to the AKBh (especially,
Poussin vol. 5, p. 98, n. 1) as well as the CPD entry on abhififia are also very useful. As most of
the relevant primary sources are listed in these works (especially Lamotte tr. 1944-1980), in
what follows I shall concentrate only upon particular aspects relevant to our StBh passages.

251 According to the ABKh 422, 2, ‘the five supernatural faculties depend on the level of the
fourth dhyana’ (paficabhijiiah caturthadhyanabhumikah) (see also note 33 above). The AKBh
422, 2-12, explains why their basis cannot be the immaterial atttainments. The Vism also hints at
the fact that the achievemnt of the supernatural faculties is preceded by the attainment of the
fourth absorption. Glossing upon the subject of the canonical formula describing the practice of
the abhififias, Buddhaghosa says: tattha so ti so adhigatacattujjhano yogi (Vism 317, § 13)
‘herein, “he” is the yogi who has attained the fourth absorption’. See also Vism 317, § 19; 323-4,
§ 49; 347, § 22; etc. In the PPUpad, we told: PUi##% i@ 515 (T25.265b15) ‘in the fourth
absorption, all supernatural faculties are easy to obtain’ (compared to the preceding dhyanas,
which are suitable for the attainment of only particular abhijias; this view is presented as the
opinion of ‘some people’ 5 AE  *ity apare but is not rejected by the author(s) of the PPUpad).
Cf. also $rBh passage 3.28.1.2. above.

252 What exactly this ‘pure absorption’ (parisuddhar dhyanam) means is not defined here, but
some similar terms and concepts are found in other sources. In the Samarifiaphallasutta, after
the description of the four absorptions and the contemplation of the impermanence of the body,
the Exalted One explains in detail the supernatural powers. Each is introduced by the phrase
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evam samahite citte parisuddhe [...] (DN 1 77, 6; etc.) ‘with [his] mind thus concentrated,
purified [...]". Vism 317, § 14, explains that here parisuddhe refers to purification by means of
the ‘cultivation of the purity of mindfulness [brought about by] equanimity’
(upekkhasatiparisuddhibhavena) (on the interpretation of this term, see note 207 above). See
also Skt. parallel at SanghBh II 246, 13: evam samahite citte parisuddhe [...].

I could not find, however, any Pali or Sanskrit source mentioning or describing *parisuddham
Jjhanam/parisuddham dhyanam as such. The closest term to this notion appears to be suddhakam
dhyanam, which we find, for instance, in the SamBh and the AkBh. (Let us, however, note that
suddhakam dhyanam itself does not occur in the SrBh.) At SamBh 132, 3-7, the term is
explained as a meditative state of not savouring the pleasant feelings which one can derive from
the attainment of absorptions: sa paratah prathamadhyanasamapatter asvadam adinavam ca
srnoty uttare ca nihsaranam. [...] samapadya tam evadinavam manasikurvann uttari ca
nihsaranam prajanan nasvadayati. ‘He [i.e., the ascetic] hears from other[s] [i.e., his master
and/or fellow-meditators] of the relish of the first absorption and of [its] detriment as well as of
the [necessity to achieve] riddance [from it by proceeding] to the upper [levels]. Having attained
[the absorption], fixing [his] attention on the fact that it is such a detriment and knowing the
[necessity of] riddance [from it by proceeding] upwards, [he] does not relish [it].” At AKBh 427,
4, we read: nirmanacittad api suddhakam dhyanam nirmanacittam cotpadyate nanyat ‘from
[/after] a [magical] creation, in its turn, there arise a pure absorption and [another magical]
creation thought, nothing else’. The concept of pure attainment is defined at AKBh 437, 7:
laukikam kusalam samapattidravyam suddhakam ucyate ’lobhadisuddhadharmayogat ‘the
entity of the mundane wholesome attainment is called ‘pure’ since it is associated with pure
factors [like] non-greed, etc.’.

In a Mahayanika context, we also find a similar concept in, for example, BoBh (210, 18-211,

4; for a French translation, see Demiéville tr. [1957] 1973, 317-319). Here, it is called
bodhisattvasya visuddham dhyanam ‘pure absoprption of the bodhisattva’ and classified into ten
types. The first one, reminding of the SamBh, runs as follows: laukikya suddhya visuddham
anasvaditam dhyanam (BoBh 210, 19-20) ‘non-relished absorption pure as far as mundane
purity is concerned’ (Demiéville (p. 317) renders: Le Dhydna en tant que non savouré, qui est
pur d’une pureté mondaine (see also n. 2, p. 318); I construe the instrumental as a instrumentalis
partis (see Speijer [1886] 1988, 53-54); cf. Tib. jig rten pa’i dag pas rnam pa dag pa ro myang
ba med pa’i bsam gtan (D Wi 112b7-113al); Ch. seems to understand it as an instrumental
expressing cause: FH 1H ¥4+ BiE 35 2 R 1BV §R E, T30.528b14).
252 1 read here: yo < >nenabhijiiadhipateyo dharma<h>. Shukla also suggests a more or less
similar emendation (see note 355 to Skt. crit. ed.). MS nenabhijfiadhipataye and Wayman’s
reading ‘nenabhijiiadhipataye represent a possibility which though remote, is, however, worth
considering. The way to construe such a reading would be to see °adhipataye either as a dative
singular of adhipati, a word which means ‘controller, dominant influence or factor’ (BHSD, s.v.;
cf. Pali adhipati ‘ruler, master, owner; controller, dominant factor’ in CPD, s.v.; ‘ruler, master;
ruling over, governing; predominant; ruled or governed by’ in PED, s.v.; see also PE, s.v.), but
none of these sense would fit in here. Wayman’s translation (p. 129) reads: ‘that [doctrine] in
order to master the supernormal faculties’, but adhipati in the sense of mastery of a certain skill
or knowledge is, to the best of my knoweldge, unattested. The same can be said of ddhipateya
which also means ‘control, influence, mastery, overlordship’ (see BHSD, etc.; none of the
occurrences would point, however, at a ‘mastery’ of a skill; the meaning seems to be that of
political control).

The word ddhipateya, which appears to me the best editorial choice, is an abstract semantic
development from ‘overlordship’ but in a rather different direction. It means ‘having something
as the chief/main [topic/interest]’. The term is actually employed similarly in a few other
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passages in the SrBh. At MS 101alL, Sh 377, 11, Maithrimurthi 1999, 278, § II [1.], we read:
maitryadhipateyam dharmam adhipatim kytva, correctly rendered by Maithrimurthi (1999, 296)
as Anhand eines Lehrtextes, welcher das Wohlwollen zum Thema (genauer Hauptthema?) hat’
(‘main topic’, suggested by Maithrimurthi within brackets, is more appropriate). Similarly, MS
101b4L-M, Sh 381, 2-3, reads: tadadhipateyarh dharmam adhipatim kytva, with a similar sense,

‘this’ (tad) referring here to the ‘dependent origination’ (pratityasamutpada). See also MS 6b2R,
StBh-Gr 108, 9, Sh 69, 9: yadadhipateyam; MS 6b3L, SrBh-Gr 108, 10, Sh 69, 11: na
tadadhipateyam (Sh wrongly reads here: ca tadadhipateyam); SrBh MS 107b4L, Sh 411, 11-12;

etc. The term also occurs at SamBh 107, 15-16.

Let us finally note the Tib. rendering, which in our passage is dbang du byas pa, lit., ‘made

the chief [topic/point]’ suggests a similar understanding. (Note, however, the alternative (but
less precise) translation at D 27b6 and b 7: dbang des and dbang de med pas corresponding to
the last two Skt. occurrences in the SrBh quoted above.) Xuanzang’s 3 I, lit., ‘increase-above’,
(T30.453b1, 454a17, 407b2, and 407b4 corresponding to the SrBh citations above), usually
meaning ‘additional’ or ‘superior’, is too literal. I think that to the average Chinese reader, such
a rendering fails to convey the sense of the Skt. word.
254 Skt. rddhivisaya ‘range of miraculous powers’. I must confess that am not completely
happy with my rendering of rddhi as ‘miraculous powers’ for three reasons. (1) The word
‘miraculous’ may carry a (here unwished for) connotation of ‘divine intervention’. Needless to
say that in a Buddhist treatise on meditation, especially a Srévakayﬁnika one, such a nuance is
not present. (2) A miracle is usually understood as an inexplicable break in the known laws of
Nature, but from a Buddhist viewpoint, the attainment of the abhijiias is a ‘natural’ result of
one’s spiritual cultivation. I must stress in this respect that I write and translate from the
viewpoint of prthagjana who in his deluded belief in natural laws as defined by modern physics
would describe rddhi (if proven to be a reality at all!) as a miracle. (3) From a strictly lexical
viewpoint, the exact meaning of the Pali iddhi and Sanskrit rddhi is not that of ‘power’
(miraculous or not). A semantically closer rendering would be ‘accomplishment’ or ‘success’.
AKBh 425, 5, glosses rddhi as rdhyati ‘succeeds’ (or ‘prospers’, etc.), which AKVy 658, 21,
further explains as sampadyata ity arthah ‘[its] sense is “succeeds [/is fulfilled/accomplished]”.
Buddhaghosa, in much more detailed in gloss (Vism 318, §§ 20-23), explains iddhi as ijjhana
‘succeding’, nipphati ‘accomplishment’, patilabha ‘obtainment’ (318, § 20). In spite of these
strictly semantical considerations, a rendering like ‘accomplishment’ would hardly evoke in
English the idea of passing through walls and stroking the Sun and the Moon (see below).

The compound rddhivisaya used here in the SrBh is attested in other sources as well. More
often than not, Pali texts employ iddhividhd ‘type(s) of miraculous powers’ (Vism 323, § 47,
glosses upon vidha as kotthasa ‘divison, part’), but occasionally we also see iddhivisaya (e.g.,
Vin Il 67, 17). Sanskrit sources are divided between the usage of rddhividhi (Panca 83, 8;
DasBh Kond6 ed. 56, 16; MVyut # 208; etc.) and rddhivisaya (AKBh 421, 8; AKVy 654, 3;
BoBh 58, 13; etc.).

255 Skt. cyutyupapadajiiana ‘knowledge of the deaths and births [of all sentient beings]’ is
also known as the ‘divine eye’ (Skt. divyar caksuh; Tib. lha’i mig; Ch. KHR; see MVyut # 202;
etc.). Ji also says: Fmfig FLil P EAE T BN R RIRHERE, (T43.122b22) ‘Amongst the five
supernatural faculties explained in the [Yogacarabhiimi] Sastra, the supernatural faculty of
the knowledge of the deaths and births [of all sentient beings] also [refers to] obtaining a
[type of] wisdom associated with the divine eye’.

258 Skt. cetahparyayajiiana ‘knowledge of the ways of thought [of other sentient beings]’. I
rely on Edgerton’s understanding of the term (BHSD, s.vv. cetahparyaya and paryaya). Tib.
sems kyi rnam grangs shes pa uses (rather mechanically) rnam grangs, lit. ‘part-number’, for
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paryaya (probably in the latter’s sense of ‘arrangement’ or ‘method’), which points at a similar
understanding. Ch. /[0>Z 338 ‘comprehension of the mind distinctions [/differences]’ is a
rather free rendering (Z5!| for paryaya!) but basically shows the same understanding. The
Theravada commentarial tradition, on the other hand, construes pariyva as ‘penetration’. Thus,
the Vism 344, § 8, links the word with verbs like pariyati ‘goes round’ and paricchindati
‘determines’. PED translates the word as ‘penetration’ s.v. pariya, but construes it as a syncope
of pariyaya s.v. cetopariyaya, whose equivalent is given as ‘the ways of the heart (= paricca)’.
PTS Concordance, vol. 3, p. 190, s.v., renders pariya as ‘encompassing’.

Let us add here that the canonical order of describing or listing the supernatural faculties is

miraculous powers (rddhi), divine ear (divyasrotra), knowledge of the ways of thought [of other
sentient beings] (cetahparyayajriana), recollection of [one’s own] previous lives (piurva-
nivasanusmyti, also spelled purvenivasanusmrti, see purvenivasa® in our passage; cf. BoBh 66,
22; ibid., 389, 15) knowledge of the death and birth [of all living beings] (cyutyutpadajiiana),
and, when the sixth abhififia (attainable only by Buddhist adepts) is added, knowledge of the
destruction of the contaminations [/cankers] (Skt. asravaksayajfiana; Pali asavakkhyariiana).
This order seems to be ‘scrupulously followed by the Pali Nikaya and Abhidhamma and a
considerable part of the Sanskrit Agama’ (Lamotte 1944-1980, vol. 4, p. 1819, n. 1). This is also
the order adopted by SanghBh II 246, 13-251, 16; DasBh Kond6 ed. 56, 16-59, 8 = Rahder ed.
pp- 34-36; Panca 83, 7-88, 6; AKBh 421, 6-9; AKVy 23; BoBh 58, 13-15; etc. The order in the
SrBh is, however, different from this as well from the order of the ‘meditation scripture [or:
scriptures?]” MERE (T25.464c25-465a13) and that followed by the Buddha during the night
before his Awakening (T25.465a13-b16), both of which are discussed in the PPUpad (see
Lamotte 1944-1980, 1822-1827). 1t is difficult to decide whether the SrBh passage here reflects
a different scriptural tradition or is just an arrangement peculiar to our text and does not
constitute a historically significant variation. The MVyut (Sakaki ed. § X1IV) confronts us with
yet another order: divyam caksuh, divyam sSrotram, paracittajiana/ cetah(citta)paryayajiiana,
purvanivasanusmytijfiana, rddhividhijiiana, and asravaksayajiiana. (Sakaki ed. contains an extra
parasya cetahparyayajfiana after divyam srotram, which appears to be Sakaki’s own addition
since it has no Tib. and Ch. equivalents and is not found in either Csoma de Korés ed. § C L X
XIX (11) or Ishihama and Fukuda ed., p. 12, §§ 199-206, of the M Vyut.)
257 Skt. arthapratisarvedinah ‘thoroughly knowledgeable about meaning’ and Skt.
dharmapratisamvedinah ‘thoroughly knowledgeable about [the wording of the respective]
teaching’ seem to be related to the first two of the four kinds of thorough knowledge (Skt.
pratisamvid, Pali, patisambhida), i.e., arthapratisamvid, dharmapratisamvid, niruktipratisamvid,
and pratibhanapratisamvid. Various renderings of pratisamvid into European languages as used
by Buddhist scholars up until the early 1930s are gathered by Dayal ([1932] 1978, 259-260).
Dayal proposes ‘detailed and thorough knowledge’ (ibid. 261), which is very apt but rather long.
I think that ‘thorough’ also implies that the knowledge is ‘detailed’. Let us note that other ways
of construing the term are also possible (see Vasubandhu’s understanding and Oltramare, in ibid.,
262). Equally pertinent is Dayal’s brief description of the raison d’étre of this set: ‘They simply
imply thorough knowledge of something for purposes of propaganda’ (ibid. 261).

The patisambhidas ar known from early canonical sources (e.g. AN I 160, 19-37; etc.) and
have received extensive treatment in the sastra literature (e.g., Patis I 88-91; Vism 372, §
21-374, § 27; AKBh 419, 7-420, 5; BoBh 258, 4-24; etc.). In Mahayana Buddhism, developed
and re-seasoned in the spirit of the new movement, they become cardinal virtues of the
bodhisattva (for further sources and discussion, see Dayal [1932] 1978, 259-267, and Lamotte
1944-1980, vol. 3, 1614-1615).

The Kosa identifies dharmapratisamvid with the knowledge concerning the complexes (kaya)
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of names, phrases, and syllables, and arthapratisamvid with the knowledge concerning the
meaning of these complexes of names, phrases, and syllables (AKBh 418, 13:
namapadavyanjanakayesv artha®). To use modern terms, we could roughly say, that the former
represents the signifier and the latter the signified. The sense of dharma® in dharmapratisamvid
is explained as ‘Buddhist teachings’ (AKVy 652, 14: dharmapratisamvid iti: iha desana
dharmah; see also Vism 373, §§ 23-24).

BoBh 258, 5-10, defines the terms as follows: yat sarva-dharmanam sarva-paryayesu
yavadbhavikataya yathavadbhavikataya ca bhavanamayam asaktam avivartyam jiianam, iyam
esam dharmapratisamvit. yat punah sarva-dharmanam eva sarva-laksanesu yavadbhavikataya
yathavadbhavikataya ca bhavanamayam asaktam avivartyam jianam, iyam esam
arthapratisamvit. ‘That which is unhindered (asakta; cf. Tib. thogs pa med cing, D 137al; Ch.
SEFTIHTEE, T30.539b6 and 8-9), unshakable knowledge produced by meditative cultivation, with
regard to every single type [of expression/teaching] of all dharmas covering the entire reality
and in conformity with reality, that is their [i.e., the bodhisattvas’; cf. Ch. R4 EREE EREAE,
T30.539b6-7] complete knoweldge with regard to [the teachings concerning] phenomena.
Furthemore, that which is unhindered, unshakable knowledge produced by meditative
cultivation concerning every single characteristic of the same all dharmas covering the entire
reality and in conformity with reality, that is their complete knowledge concerning the meaning
[of phenomena]’. The sense of dharmas in the first sentence is usually construed as ‘teachings’.
In the second sentence, however, dharmas appear more likely to be used in the sense
‘phenomena’ (laksana does not fit well with ‘teachings’). If this is true, then sarva-dharmanam
eva ‘the same all dharmas’ suggests that in the first sentence, too, the meaning is also
‘phenomena’. In his commentary on BoBh, Sagaramegha explains dharma here as referring
to ’dus byes rnams ‘conditioned things’ and sarva-laksanesu as svalaksana, etc. (rNal 'byor
spyod pa’i sa la byang chub sems dpa’i sa’i rnam par bshad pa, 506).

In many of the Northern Abhidharma texts as well as Mahayana sources, the four kinds of
thorough knowledge are listed with dharmapratisamvid as the first member followed by
arthapratisamvid. In the Pali tradition as well as in a few Mahayana scriptures, we find,
however, the reverse order (Dayal [1932] 1978, 263). The latter is also seen in our SrBh passage
here.

We should also notice that although the four kinds of thorough knowledge usually appear
together, sometimes only the pair arthapratisamvid and dharmapratisamvid is mentioned. (This
pair may have historically preceded the four-pratisamvid formula.) In the Pali Canon, we find
the following expression: tatha tatha so tasmim dhamme atthapatisamvedi ca hoti dhamma-
patisamved; (DN I 241, 6-8; AN II 21, 17-19; etc.). Closely related to this seems to be the
collocation of atthaveda with dhammaveda (e.g., MN 1 37, 30-31; etc.). Dayal ([1932] 1978,
263) also refers to the occurrence of only two knowledges and points out the pair arthavadi
dharmavadi in the DasBh (Rahder ed. 24, 22 = Kondo ed. 39, 7). Furthermore, Dayal draws the
attention to what he takes as a set of three kinds of thorough knowledge in the BoBh (which
exclude niruktipratisamvida). This, however, appears to be a mere scribal omission. Dayal
worked before the publication of any edition of the text and had to rely only on one Skt. MS.
Wogihara’s ed. (89, 25) actually has niruktipratisamvida and notes that the MS omission is
emended on the basis of Tib. (see p. 89, n. 4). Dutt’s ed. (63, 14) contains the word (reading:
niruktipratisamvidapratibhanapratisamvida ca—this is probably a typographical error to be
emended to niruktipratisamvida pratibhanaparatisamvida ca), without any note, which means
that the MS discovered by Sankrtyayana does not omit it.

The order of listing the four kinds of thorough knowledges is discussed in the AMVibh (T
27.905b7-25). According to it, in the sutras 32#E, the arthapratisarivid is listed first, followed
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by the dharmapratisarvid (like in our StBh passage), while in Abhidharma B BiEEE, the
order is reversed. It is interesting that the AMVibh explains both enumeration orders by making
appeal to the experience of the meditation adepts F{MET (*yogacara) (cf. also Nishi 1975,
252). A definitive conclusion is not possible, but if we regard the order adopted by the SrBh as
symptomatic for its doctrinal affinities, we could speculate that our authors deliberately chose a
pattern different from the Abhidharmic tradition. Were they trying to distance themselves from
the Vaibhasikas and stress their reliance upon canonical sources (and a related Darstantika/
Sautrantika tradition)?

See also passage 3.28.5.2.11. below and respective notes.
258 AKBh 430, 5-14, admits that certain individuals can also have innate (upapattyapta,
upapattilambhika, upapattipratilabdha, or upapattipratilabhya) miraculous powers similar to
the abhijfias. Technically, however, they should not be called abhijias and do not have the same
‘high quality’ of the latter. For example, the divine eye of a person with innate miraculous
powers cannot see beings in their intermediate states (anatarabhava). In contrast to these, the
supernatural faculties developed by the ascetic represent the fruit of spiritual cultivation
(bhavanaphala), which actually is the same term used in our S$rBh passage.
259 Or: ‘ideation of agreement [/conformity] between body and mind’. Let us also note that in
passage 3.28.5.2.5. the compound appears in the reverse order: cittakayasamavadhanasamjia
‘ideation of the mind-body fusion’. For its definition, see passage 3.28.5.2.5. below.
259 Here the ideation is called adhimuktisarjfia, but in passage 3.28.5.2.6.1. below, which is
dedicated to its definition, the term employed is adhimoksasamjia. Tib. (mos pa’i ‘du shes) and
Ch. (Bfi#18) use the same renderings for both Skt. readings. If adhimuktisamjfia (here) and
adhimoksasamjfia (below) are the exact wording of the SrBh authors, then there is no doubt that,
at least in this context, the two compounds were regarded as freely interchangeable synonyms.
261 Although many of these ideations have canonical and Abhidharmic parallels, the dvadasa
samjiiah listed here seem to represent a set unique to the SrBh. More details will follow in the
text and notes below. Here it will suffice to quote a general remark in Ji’s Commentary: 3&fiE-+
PR AR EHERE, BRUREE— @, (T43.122b26-27) ‘Amongst the twelve
ideations explained in the [Yogacarabhimi| Sastra, the first five ideations represent the
cultivation of the miraculous powers, the remaining four [ones represent] in the order [of their
enumeration] the cultivation of each of [the rest of] the supernatural faculties’. This means that
the recollection of the previous lives is attained through the sixth ideation, the divine ear through
the seventh one, the knowledge of the deaths and births of all sentient beings through the eighth
one, and the knowledge of the ways of thought of other sentient beings through the ninth one.
The remaining three ideations constitute well-known meditative practices but are not directly
linked to the achievement any particular faculty. As argued below, passage 3.28.5.2.11., where
the last three ideations are discussed, may represent a later addition to the SrBh. It is very likely
that the original text of the SrBh contained only the first nine ideations, and the the ideation of
the eight liberations, the ideation of the eight bases of mastery, and ideation of the ten totalities
were added later (just in order to complete the yogi’s repertoire?). Their somehow irregular
presence in this context is also supported by the fact that they perform no specific role in the
attainment of the supernatural faculties. For more details, see note 304 below.
262 gkt. atman appears to be used here in the sense of ‘one’s own body’ (a sense recorded in
PW, s.v. and MW, s.v.). Tib. makes this quite clear: bdag nyid kyi lus. In the next passage, Skt.
reads kayam, which Tib. similarly renders as bdag nyid kyi lus. The meaning of ‘body’ for this
word generally thought to be the paramount denotation of the Soul may be quite surprising.
However, such a usage is seen even in the most orthodox Hindu texts. For example, Saﬁkara, in
his Commentary upon the Bhagavadgita, clearly construes some occurrences of atman as deha
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‘body’ (two occurrences) or indriya ‘sense faculties’ (one occurrence) (see Hara 1999, 71; cf.
also p. 77, p. 84). A careful look at the Bhagavadgita passages so glossed upon by the great
philosopher prove that he did not miss his ‘semantic’ mark (though such interpretations
surprised a modern Indologist like Zachner—see Hara 1999, p. 67, n. 2). One of the usages of
atman, which goes back to the Rgveda, is that reflexive pronoun or ‘oneself’. It is, after all, not
so surprising to see ‘oneself” construed as including or simply referring to the body. And such an
understanding appears to be even older than the Bhagavadgita. At Chandogya Upanisad 8.8.4.,
atman is employed in a sense which seems to refer to the ‘body’ (Radhakrishan [1953] 1989,
504, renders this occurrence as ‘one’s (bodily) self’). In Buddhist literature, too, this usage is
rare, but not absent. At Thi 28, we read: sele khambhesim attanam ‘1 propped my body [/myself]
against the rock’, where attanam is best understood as referring to ‘oneself” in a physical sense,
i.e., ‘body’. Thi-a, 33 construes attanam as attabhavarm. One of main meanings of attabhavan is
‘body’ (see CPD, PED, PD, s.v.). For attabhava as one of the terms in the semantic group
denoting ‘body’, cf. also Abhidhanappadipika, p. 25, ver. 151.

293 Skt. tulapicur va karpasapicur va vayumandalake. The pair tiulapicur va karpasapicur va
appears in a series of scriptural sources. In a context similar to our SrBh passage, the Ayogula-
sutta describes how the Tathagata can reach Brahma’s Realm with his mentally-constructed
body (manomayena kayena) as well as his physical body made up of the four elements
(catumahabhiimikena kayena). As a result of his exquisite meditative and miraculaous powers,
the Tathagata can rise up from the ground ‘light as a tuft of #ila-cotton or a tuft of
kappasa-cotton wafting through the air’ (seyyathapi [...] tulapicu va kappasapicu va lahuko
vatupadano SN V 284, 1-2) (for other occurrence of vatupadana, see also SN IV 399, 27).
Though not connected with supernatural faculties, the same expression is also employed as a
simile for lightness at SN V443, 27-28 (Ch. equivalent at T2.107b29-3 reads: Z/MEHL, /7
HHRFENBENEIETR, WHEK, AIFERERM—F, ). The tila-cotton and kappasa-cotton
are found as similes for the soft touch of the treasure-woman’s (itthiratana) skinat DN I 175,
27-28 and MN Il 175, 4. In Sanskrit sources, we find talapicur va karpasapicur va at Divy
210, 14-15, 388, 14-15. Tulapicu alone is also employed in the Vism 341, § 131 (explaining the
ideation of lightness (see note 265 below) by means of which the ascetic reaches Brahma’s
Realm ‘as a tuft of cotton blown by the wind’ vatukkhittatulapicuna); Asta 286, 4-5 (as a simile
for the wavering intellect (buddhi) of a bodhisattva not cultivating the perfection of wisdom; cf.
AbhisamAl 584, 3-4); AKBh 167, 25 (as a comparison for the softness of the soil of Indra’s
royal residence on the top of Mount Meru); etc. For Sanskrit sources from Central Asia, see
SWTEF, s.v. tiula-picu.

The main difference from the Pali parallel phrases (SN V 284, 1-2 and 443, 27-28) is
vayumandalaka. 1 assume that the reference here is not the ‘wind-sphere’ (though both Tib. and
Ch. render as such) as a cosmic region but rather to a strong ‘whirlwind’ (see MW, s.v.; BHSD,
s.v. vayumandalavat). We see the expression vayumandalavat at Avad 114, 1, where five
hundred hungry-ghosts (pafica pretasatani) are whirled round in the air as a whirlwind
(vayumandalavat akase paribhramanti). Vayumandalaka in our SrBh passage here may be a
stylistic change (the force of the whirlwind emphasising the image of lightness) or a corruption
(oral or scribal) of the old Pali compound vatupadano.

The most difficult part is the exact identification of the materials which karpasa and tula
denote. All lexicographical sources I have consulted basically render both of them as ‘cotton’. In
the case of the former, we appear to know more. Monier-Williams (s.v.) identifies karpasa as the
‘cotton-tree’ or, simply, ‘cotton’ and gives the scientific term of Gossypium Herbaceum.
Similarly, the Japanese scholar Maku (1977, 129-131) translates karpasa as 7 % ‘cotton’ or
F T & ‘cotton-tree’ (with a photo on p. 129, and the same Latin name Gossypium Herbaceum
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in the Index, p. 10). No such a precise identification seems possible for zi#la (even in modern
Indo-Aryan languages and dialects, the derivates which can be traced to ti#la merely point to
‘cotton’; see Turner 1966 [1999], s.v.).

The Tib. and Ch. renderings raise the additional problem of determining to what precisely
they refer. Even if the translators had a clear idea about what these plants and materials meant,
they had to grapple with languages reflecting quite different ecosystems. Tib. shing bal gyi 'dab
(= tula) literally means ‘tree’(shing)-‘wool’ (bal)-‘leaf’ (’dab). As a compound, BTsh, s.v.,
records shing bal gyi ‘dab ma and renders it into Chinese as ##% ‘floss silk’. It is difficult to
know, however, whether this applies to old souces such as the StBh translation. In the case of
karpasapicu, its equivalent is ras bal gyi 'dab, literally, ‘leaf of cotton-wool’, but, once again,
its precise identification is not easy. (Note that the modern English word ‘cotton wool’ refers to
‘raw cotton’ and probably has nothing to do with the Tibetan rendering above.)

Ch. translates tizla with the help of a phonetic transcription: #h#ERE ‘duluo-cotton’ (for the
reconstruction of the mediaeval pronunciation of #i and #&, see Pulleyblank 1991, 83 and 203
respectively) and karpasa as 38 ‘white (?) cotton’ (B usually means ‘to fold up’ but can
also have the sense of ‘white cotton’ or, simply, ‘cotton’; see DKW]J, s.v., and Mathews 1943,
s.v. 8 = ‘a kind of white cotton cloth’) . The word tila transcribed in this or various other
ways (for which, see T54. 510b13; 1172a23-27) is well-attested in Chinese sources and has
attracted the attention of a number of exegetes. Of direct concern is Ji’s Commentary who
glosses upon the term as follows: =M E T : FEAME, A MEM, (T43.122b5) ‘The
tiila-silk mentioned in the [Yogacarabhiumi] Sastra is [obtained from] the cocoon of wild
silkworms and called tigla-silk’ (in this case, ## should be construed as ‘silk’ not ‘cotton’). The
word is similarly defined by To-ryun (T42.474¢23-24). However, Puguang &, who as Ji was
also one of Xuanzang’s chief disciples, shows a different understanding: #h¥Exf : th &R 4,
FOVERIEE [var. lec. ] U, LR ; ANSWIEE, (T41.189b10-11) ‘Tizla-cotton: tila is the
name of a tree, [and] the cotton comes from the fruit of the tree, [therefore] it is named
tiila-cotton,; it is like the expression “willow-catkins™ (i.e., the latter word is coined in the same
way the term tila-cotton). (Puguang’s gloss is ad AKBh Ch. T29.59¢26 = Skt. 167, 25.) A
similar and more detailed definition is found at T54.1172a23-27. It is hard to decide which of
the glosses is the correct one, but even if we could attain a decision, the exact material or species
from which it comes would remain obscure. See also MVyut # 5874.

A more comprehensive study accompanied by a sound knowledge of Indian plants and
textiles may reveal more in the future, but to all intents and purposes, I have decided that here
we have to deal with two types of cotton and the safest way to distinguish them is to make use
of the original Sanskrit. It can be briefly mentioned here that Indian flora abounds in species of
cotton. A very brief browsing through the vast botanic literature has led me to the ‘discovery’ of
two types of so-called silk cotton trees: red and yellow. Their scientific names are Bombax
malabaricum and Cochlospermum religiosum respectively (see Saldanha and Dhawan 1984,
plates 47-50).

Finally, let us add that the phrase occurs one more time in the SrBh (MS A*b4L; this is part of
a folio omitted by Sh). The context is the exposition of the mindfulness of breathing, a practice
in which the yogi becomes aware of all types of wind or air (vayu) circulation in and around his
body. One type of wind is described as follows: evam sarvam kayam [...] tadyatha talapicur va
karpasapicur va laghukam adhimucyate ‘[the ascetic] thus concentrates upon [his] whole body
as [being] light like a tuft of ti#la-cotton or a tuft of karpasa-cotton’ (= Tib. P 195b4-5 and D
162a1-2 (which I follow here): dper na | shing bal gyi ’'da’ ba dang | ras bal gyi ’da’ ba ltar
yang ba nyid du mos par yang byed do | | ; Ch. 464b20-22: AN#h AR S AN B 3R S AT
RFERTIRREAE, ).
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264 We can reconstruct with a certain degree of confidence the monastic furniture which
serves for our yogi’s ‘trans-gravitational’ itinerary. The Pali Vinaya lists four types of beds
(marica) and four types of chairs (pitha) (Vin IV 40, 5-8). The former are also described by
Krishna Murthy (1982, p. 78 and figures X VIl and XIX; for pitha in the sense of ‘stool’, see p.
8 and for ‘chairs’ in general, see pp. 37-42 and figure IX). The third piece mentioned in our text
is trnasamstaraka which Edgerton renders as ‘mat or bed (of grass)’ (BHSD, s.v. samstaraka; cf.
also SWFT, s.v.). The Pali equivalent tinasantharaka also suggests a grass mat (cf. also Krishna
Murthy 1982, p. 79) but not necessarily serving as a bed. At Vin 1 286, 24, it is used to put a
robe on it, at Vin II 113, 36, to protect a bowl from being broken, and at Vin I 116, 15-16,
to protect a kathina-frame from dust. In our SrBh passage, it, too, seems to be a grass mat but
not used for the bed (the yogi flies from the latter to the tynasamstaraka and then back). As
suggested by the Ch. ELEE, it seems to be a rather grass mat used as a seat (for meditation?) set
as a separate piece of furniture.

Concerning the Tib. and Ch. equivalents, some unavoidable slight differences exist, but
roughly speaking, they seem to match the Skt. original. The only slightly problematic term
might be Ch. JL. In Classical Chinese, the word is basically used in the sense of ‘a small table’
used to place things or support one’s elbow on it (see DKWIJ, s.v.; HDC, s.v.) (Its shape can
easily be figured out from the form of the character, which is a pictogram.) The sense of ‘bench’
is, however, also attested (see Mathews 1943, s.v.). As far I can see, this seems to be a secondary
meaning, but in the light of the Skt. original, it is more likely that Xuanzang used the word in
the sense of ‘bench’ or ‘stool’.

Let us also remark that the yogi’s flight is described here with a certain reticence, and this
seems to have been the general tone for the Abhidharmic ‘accounts’ of the initial steps in such
experiences. In the AMVibh, we are told that the *yogacara ¥&{MET cultivating the range of
miraculous powers #3518, first rises above ground as high as half a sesame-seed P E %
(T27.414c26) and then slowly increases his ‘flight abilities’ to a full sesame-seed, etc. It is only
in the final stages of his training that he can reach the realm of the gods at summit of the
conditioned world (*akanistha devah) 3t E R (T27.414c29).

295 Skt. laghusaryjia. The ideation of lightness as a method facilitating the attainment of the
the ability to raise from the ground can already be seen at SN V 283, 9-10; 17-19; 23-24:
sukhasanfian ca lahusanfian ca kaye [var. lec. kayena] okkamitva viharati ‘[The Tathagata]
dwells having attained (okkamati) [for this verb, see CPD, s.v.] the ideation of pleasure and
ideation of lightness in [his] body [var. lec.: by means of [his] body]’. SN-a Il 261, 9, explains
the term as follows: kilesa-dandhayitattassa ca abhava lahu-safifia nama ‘and because of the
absence of slowness [caused by] defilements, it is named “ideation of lightness™. This points at
an understanding not only as physical lightness which allows flying but also, more abstractly, as
getting rid of the ‘weight’ of the cankers. The Vism (340, § 131) contains a more detailed
explanation, which similarly makes a point in saying that the lightness comes from having
become freed from hindrances (nivaranehi). There is no doubt, however, that this lightness
allows the yogi to fly with astonishing speed to Brahma’s Realm in his physical body (kayena
Brahmalokam gacchati). Though the term laghusamjfia is not found in the AKBh, the treatise
refers, however, to a similar praxis: rddhyadinam tu laghutvasabdalokamanasikaranam
prayogah (AKBh 422, 11-12) ‘but the preparatory practice for [the attainment of] the
miraculous powers, etc. is the contemplation of lightness, sound, and light’. AKVy 656, 22-24,
explains that the contemplation of lightness prepares for the miraculous powers, the
contemplation of sound for the divine ear, and the contemplation of light for the divine eye.

260 Skt. kauseyarh va kacar va pattam va. The identification of the materials is again a task
far from easy. Furthermore, the Tib. and Ch. translations face us with lexical items which
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complicate the picture. Kauseya is rendered by Monier-Williams (MW, s.v.) as ‘silk cloth’ or,
simply, ‘silk’ (which I have adopted for my translation here). This, however, does not agree with
Tib. rendering which is shing bal or ‘cotton’. It is rather intriguing that the same Tib. word is
employed to translate kauseya here and fila in the preceding passage. I do not know whether
this should be seen as a proof of their synonymity or simply as a symptom of a ‘loss of words’
(quite literal!) on the part of the Tibetan team.

Ch. ## % ‘silk [/cotton] sack’ (a binome otherwise not attested in any lexicographical
source) adds further problems. ## means both ‘floss silk’ and “cotton’ (see Mathews 1943, s.v.;
DKW]J, s.v.; HDC, s.v.), and it is difficult to asertain which of the two materials Xuanzang had
in mind. Furthermore, #& ‘sack’, ‘bag’, etc. looks rather odd here. A remote possibility would
be to construe it the sense of ‘sack material’ (i.e., ‘cloth’?), but I am not sure whether ZE& could
be used in such way. (For ‘cloth’, i would have been a much better choice.) Another (equally
remote!) possibility would be to take ¥ as a metaphor for the body, i.e., ‘[like a soft] sack
[filled with] floss silk/cotton’. It is true that occasionally Buddhist scriptures compare the body
with a ‘bag’, but not in a context similar to ours and usually with pejorative connotations. For
instance, at MN 1 57, 21, the ascetic engaged in the practice of satipatthana views his body as
a ‘double-mouthed bag’ (ubbhato mukka mutoli). This is definitely a negative image, which has
nothing to do with the semantic spectrum one would expect in our SrBh passage. It is quite
possible that Xuanzang had another lection in his MS. If this was the case, I would rather
suspect that whatever stood for & was probably a corrupt reading.

For the next word, kaca, I have followed Edgerton’s ‘cotton or raw silk’ (BHSD, s.v.). This
agrees with (at least one of the meanings of) Tib. srin bal. Das (TED, s.v.) equates the
compound with ras bal and renders it as ‘cotton, flock silk, raw silk’. I am not sure whether srin
bal covers all these materials. Judging from its component words, i.e., srin < srin bu ‘worm’
(here, ‘silkworm”) and bal ‘wool’, it rather appears that (at least the primary) meaning of the
compound is ‘silk’. Actually, BTsh s.v. defines the compound as srin bu las byung ba’i bal
‘wool produced from [silk-]worms’, and gives 2245 ‘silk floss’ as its Chinese equivalent. (See
also MVyut # 5870.)

On the other hand, Xuanzang’s translation of kaca is &8 which usually means ‘down’,
‘very soft feathers’ (DKWJ, s.v.). This sense is certainly stressed by the second character, an
ideogram in which the repetition of ¥ ‘hair’ or ‘fur’ graphically represents the minuteness of
the feathers. Actually, we also find E2 in as a synonym or, more likely, an explanation of the
tula: ‘it is [as soft as] down’ (T54.1172a26) (see also note 263 above). It is somehow surprising
that the binomic lexeme £ is not always employed in connection with soft cloth or garment.
We actually find it in the same SrBh (SrBh-Gr 278, 9 = Ch. T30.422b4), where £ stands for
aurnika ‘woolen’, and 7K (StBh-Gr 278, 8 and 10 = Ch. T30.422b3 and 5) translates
namatika ‘wearing garments of felt’. The latter binome can hardly refer here to soft wool since
namatika is one of the austerities (dhiitaguna) which by their very nature rule out any degree of
comfort. Actually, a similar rendering can be seen in the Chinese Ekottarikigama &% R &
translated by Gautama Samghadeva sometime in the latter half of the fourth century C.E. In a
sutra parallel to the second half of the Pali Mahasihanadasutta (MN No. 12), wearing E&
(T2.671b23) is one of the extreme forms of ascetic practices which Gautama had undertaken
before his Awakening. It is not clear what ZE£8 precisely means here since the Pali counterpart
is more developed and contains more types of cloths which Gotama wore (compare
T2.671b22-23 with MN I 78, 10-15). One possibility is that it refers to black antelope skin
(ajina) (typical of Brahmanical ascetics), but this is a mere conjecture. Whatever it is, the
material could, however, hardly convey the idea of ‘sofiness’. Now to return to our SrBh
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passage, in spite of the conflicting usages of £, our binomic lexeme 2 should be taken here
as a soft material. As to exactly what material it refers, I am afraid that a certain answer is not
easy to give. Roughly speaking, however, ‘down’ or ‘soft wool’ are the most likely meanings.
On the other hand, ‘silk’ is, I think, quite improbable.

According to MW, s.v., patta, the third of our similes, refers to ‘cloth, fine or coloured cloth,
woven silk’ (see also pata ‘woven cloth’, ‘cloth’, etc.; for the meaning of the latter in Buddhist
literature, cf. BHSD, s.v.). Tib. dar simply means ‘silk’, but Ch. Z# seems to be used here in
the sense of ‘dressed silk’ (see Ak in Mathews 1943, s.v. # (b) ‘to soften raw silk by
boiling’; DKWJ, s.v. Bk = 120 EROKAR; HDC, s.v. Bk = EiksL. M. MALUFEZ
JEEZEHK). ‘Fine cloth’ for patta is a possible rendering, but it is more likely that the authors of
the SrBh wanted to enumerate different kinds of silk and contrasted patta in the sense of silk
processed and already woven in a cloth or garnment to kaca ‘raw silk’. Of course, both of them
are very soft and primarily meant here to be similes for the ascetic’s ‘body being soft’
(mrdukam kayam), but stylistically it sounds better to list quasi-synonyms each with a different
nuance (one cannot, however, exclude the possibility that our authors were not so good at or did
not care so much about literary effects!). ‘

Let us also add that there is another possible reading here: praga (see note 115 to Skt. dipl. ed.
and note 379 to Skt. crit. ed.), which also makes good sense, but in my opinion, not so good as
patta. Edgerton (BHSD, s.v.) renders praga as ‘figured silk’ (see also BWDJ, s.v.). Actually,
both dictionaries cite Mvyut # 5866 (var.lec.: brnga), whose Tib. equivalent is dar ri mo can and
Ch. rendering is ##H. It seems that the stress is on the ‘figures’ (Tib. ri mo; Ch. #§) of the silk,
which would appear to me less relevant in our passage. Admittedly, one of the meanings of
patta given by Monier-Williams above is ‘coloured silk’, but this does not appear to be of
primary importance in our passage. Let us also note the fact that when Tib. uses ri mo, it
probably must have a substantial semantic weight. The term dar ri mo can also renders
citrapattaka (TSD, s.v.) where dar renders patta which is qualified by ri mo can = citra,
probably in the sense of ‘spotted, speckled’ (or ‘bright-coloured’?). Though prriga remains a
‘candidate’ lection in our passage, I think that patta, with its nuance of ‘woven/dressed’ as
opposed to ‘raw’, seems better. Besides, though the MS decipherement here is not easy, the
word most probably reads parta, which requires no emendation. The other possible
decipherment is pariga, which would have to be emended in order to read prrga.

2%7 The meaning of Skt. ripagatarh seems to be ‘any [kind of] matter’ or ‘consisting in
matter’. The Tib. rendering gzugs kyi rnam pa should probably be construed as ‘type of matter’.
Ch. 53§ litterally means ‘collection of matter’, here % most likely standing for ‘collection’
in the sense of ‘variety of [types of] matter’ (see below). Ripagata is also found in Pali. We see
the compound at, for instance, AN IV 422, 24, alongside vedanagatam, safifiagatam,
sankharagatam, vifiiadnagatam. The basic meaning does not appear to be different from rupa,
etc. used alone. The text says that whatever ‘belongs to [/consists in/is associated with] matter’,
etc., all these factors (te dhamme) are seen by the meditator who dwells in the first absorption as
being impermanent and causing suffering (aniccato dukkhato), etc. See also AN-a IV 195,
15-16: [...] yam rapam nama pavattati; vedanagatadini sampayuttavedanadinam |[...]. This
canonical passage seems to be the basis of a reference at AKBh 435, 14-16: yat tatra bhavati
rupagatam va yavad vijiianagatam veti [...] riupagatam veti navaksyat (cf. Honjo 1984, pp.
110-111; Pasadika 1989a, p. 120, # 485). The Tib. translation here is also gzugs kyi rnam par (P
Ngu 78a5) and gzugs kyi rnam pa (P Ngu 78a7). Both Paramartha (T29.297b26 and 28) and
Xuanzang (T29.146a26 and 29) have f3E ‘type of matter’. It is noteworthy that both
translators render ripajati occurring in the same passage also as f&3H. Cf. also rnam pa used
for -gata in the DasBh (cf. TSD, s.v.) as well as in the MVyut # 4651 drstigatam = Ita ba’i rnam
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pa ’am lta bar gyur ba.

268 The idea that the perfect unity or interpenetration of mind and body leads to supernatural
faculties is very old. SN V 283, 8-12, describes it using terms and images clearly similar to
our SrBh passage: yasmim Ananda samaye Tathagato kayam pi cite samadhati cittam pi ca kaye
samadhati || sukhasafifiaiica lahusafifiafica kaye okkamitva viharati || tasmir Ananda samaye
Tathagatassa kayo lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca || (see
also commentary at SN-a I 261). The SrBh passage here is more developed and uses its own
concept of cittakayasamavadhanasamjiia, but there is little doubt that its authors (or the
tradition to which they belonged) must have drawn their inspiration from this canonical source.
The theoretical refinement of the idea that the body-mind unison serves as the basis for the
attainment of supernatural faculties also appears to have continued in the Theravada School, as
reflected in, for instance, the Patis I 111 (cf. Patis-a I 345).

299 Skt. karaniyam vistarena can be construed as an instruction for the ascetic, i.e., ‘[the
exercise] should be done in full’. The Tib. and Ch. renderings clearly point in this direction (see
below). An alternative, not necessarily contradicting the first interpretation, is to take the phrase
as a direction for the preacher/reader/listener of the text, in the sense of ‘[the rest of the
elements] are to be supplied [/understood] in full’. A similar phrase is found at Divy 377, 1:
vistarena karyam, which Edgerton translates as ‘the text is to be done (i.e. recited in full)’
(BHSD, s.v. vistara). Cf. also the Index to the Divy, s.v., where Cowell and Neil explain the
word vistara as ‘direction to the narrator (‘expand here’)’ (p. 690). Pali vittharena is also used in
the sense of ‘in detail’. E.g., DN Il 241, 15: dhammam vittharena paresam deseti ‘teaches
other the doctrine in detail’ (a phrase seen in other texts as well: AN Il 178, 4, and below; also
with negation at ibid., p. 177, l. 12, and below; etc.). In Sanskrit sources, vistarena is also
frequently employed with the same meaning: BoBh 90, 21; AKBh 327, 5 (vistarenakhyatam );
394, 11 (vistarenoktarh Sastre), etc.; AbhisamAl 36, 8 (vistarenoktah), 43, 9-10 (vistarena
nirdistah), etc.

Tib. seems to take the sentence as an instruction for the yogi and translates in a rather free
way: de bzhin du ’byung ba chen po re re zhing gcig la gcig "khrul bar rgya cher mos par byed
pa dang | ‘Thus, [he] intensely envisages (mos par byed pa) in full [/detail] each of the elements
in such a way that one transforms (’khrul bar) into the other’. It appears that the content of
karaniyam (for which, one would usually expect bya ba) is concretely explained by
supplying ’khrul, which is a synonym of ‘phrul (meaning ‘magical feat [/transformation]’, TED,
s.v.; cf. BTsh, s.v., rendering it into Ch. as %], %J{b).

Ch. also seems to construe the phrase as an explanation of the yogi’s praxis and freely renders
karaniyam as an active sentence: M ——ZBIAKFEBEIE/E ‘in this way, the elements, one
by one separately, transform one into another [lit., create each other]’ or ‘in this way, [the
ascetic] mutually creates [i.e., transforms] [with regard to] each separate element’ (the latter
reading is suggested by the kundoku reading at KDK 152 and KIK 246). What is peculiar to Ch.
is that it (wrongly) takes vistarena & with the next sentence: BERISB{LETIEREAR, BB L,
8024l This sentence can be interpreted in two ways. (1) ‘Broadly, [he] intensely envisages
in accoradance with the magical creations, be they magical creations of visible [things] or
magical creations of sounds’. This is the most natural reading in Chinese, but we would have to
assume that Xuanzang’s MS read: *yatha nirmitam adhimucyate. (Z{L.FT{E is a rendering for
nirmita; see BCSD, s.v; cf. also # {t BT fE in Paramartha’s translation of the
Mahayanasamgraha which in Tib. corresponds to sprul pa—see Nagao 1994, Part 2, s.v.
nirmita.) (2) ‘Broadly, [he] thus (?) intensely envisages the magical creations, be they magical
creations of visible [things] or magical creations of sounds’. This reading takes # as rendering
tatha (which occurs as such in our Skt. MS), which is a lexical possibility (see BCSD, s.v.), but
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from the view point of Chinese synatx, it is far less natural.

279 1 render here adhimucyate as ‘intensely envisages’. As explained above (see notes 15, 209,
and 246), adhimoksa and the related forms have a wide semantic sphere, which cannot be
covered by one single word in English.

271 The BoBh devotes a whole passage (p. 60, 1. 5 - p. 61, 1. 9) to the bodhisattva’s powers to
transform the elements (mahabhita) from one into another by deliberately cultivating the firm
convinction (adhimucyate) that they are (or will become) as he decides. Its underlying ideas as
well as some phrases (e.g., sacet prithvim apo ‘dhimucyate tat tathaive bhavati, 60, 5-6; duram
c’asannam adhimucya, 61, 8; etc.) bear a close resemblance to our SrBh passage.

272 1t seems that although all the five ideations mentioned so far must be perfected in order to
achieve the miraculous powers detailed in this passage, the ideation of conviction plays a central
role. This is clearly expressed in the phrase laghumydvakasadhatucittakayasamavadhana-
samjiAaparigrhitayadhimuktisamjfiaya at the end of the first paragraph of this passage.

273 Qkt. atmdanam ‘oneself’, or, as we have seen in passage 3.28.5.2.2. above, one’s ‘own
body’. Tib. renders the Skt. word here as bdag nyid (unlike bdag nyid kyi lus in passage
3.28.5.2.2.). In this passage as well as in 3.28.5.2.2., Ch. translates as .

274 Skt. < *>bhidyamanena srotasa literally means ‘by means of a stream which is not broken’
or ‘without the stream being broken’. Cf. SanghBh 2.246, 20: abhinnasroto.

275 This list of miraculous powers is based on a stock-phrase frequently employed in Pali and
Sanskrit sources. Let us first see the canonical fromula in Pali: so anekavihitam iddhividham
paccanubhoti—eko pi hutva bahudhd hoti, bahudha pi hutva eko hoti, avibhavam tirobhavam
tirokuddam tiropakaram tiro-pabbatam asajjamano gacchati seyattha pi akase, pathaviya pi
ummujjanimujjam karoti seyyatha pi udake, udake pi abhijjamano gacchati seyyatha pi
pathaviyam, akase pi pallankena kamati seyyatha pi pakkhi sakuno, ime pi candimasuriye evarm
mahiddhike evam mahanubhave panind parimassati parimajjati, yava Brahmaloka pi kayena
vasam vatteti (DN 1 78, 1-10, which, however, misprints: [..] kayena va samvatteti) (= MN
I 34, 10-20; 494, 24-35; SN II 212, 18-27; AN 1 255, 3-13; etc.; for a detailed
explanation see Vism, 314-342). For Skt. parallels, see SanghBh 2.246, 15-23, and below; Parica
83, 7-84, 2; DasBh Kondo ed. 56, 16-57, 7; BoBh 61, 2-4 (abbreviated formula); AKVy ,602,
11-17 (bhiryo on line 15 is to be emended to surya-); MVyut # 215- # 228; etc. Our SrBh
passage describes the same stock of miraculous powers linking it with the five ideations
described above and also adding two new ideations.

279 Skt. parigrhita, which I have translated rather freely as ‘assisted (by)’, seems to be used
here in the sense of ‘followed (by)’.

The ‘due order’ refers here to the fact that the last four miraculous acts described above

correspond to the each of the four ideations in the order of their enumeration.

277 Skt. upadayaripa ‘derived matter’. More literally, it means ‘matter [arisen] in dependence
upon [the four elements, i.e., earth, water, fire, and wind]’. The concept is seen, for instance, at
Dhs 124, 33-34: cattaro ca mahabhuta cattunnafi ca mahabhutanam upadaya riapam—idam
vuccati sabbam riupam ‘the four elements [lit., great elements] and the matter depending on the
four elements—this is what is called all [kinds of] matter’. The Vism (375, § 33 - 382, § 80),
which treats the topic in detail, calls the matter based upon the four elements bhutarupa (aptly
rendered by Nanamoli (tr. [1956] 1991, 443) as ‘primary materiality’) and distinguishes it from
upadayarupa ‘derived matter’, classified into twenty-four types (eye, ear, nose, etc.). The same
distinction is seen in the Northern Tradition. The Kosa mentions upadayaripa quite frequently
(AKBh 8, 12; 53, 24; 84, 12; 85, 2; 103, 4; 199, 12-14; 340, 8; 413, 16). Vasubandhu does not
give a detailed definition of the term, but from his usage, it is obvious that he basically has in
mind a dichotomy similar to the one set forth in the Southern Abhidhamma (see especially
AKBh 199, 12-14). YoBh 52, 10-53, 8, discusses in detail the relation between the four elements
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and the derived matter as well as the complex mechanism of the dependence of the latter’s seeds
(bija) on the former. For our purpose here, it suffices to cite the following: katham tannisritam
upadayarupam bhavati | tatha hi | utpannam upadayarupam bhitadesavinirbhagena pravartate
| (YoBh 53, 2-3) (= Tib. D Tshi 26b3-4: rgyur byas pa’i gzugs ji ltar de Itar de la brten ce na
| °di ltar rgyur byas pa’i gzugs skyes pa de ’byung ba’i phyogs dang tha dad pa med par gnas
pa’i phyir | ; Ch. T30.290a9-11: =& EMEKPHLER 2 H11E 64 OB R FER ML, ) ‘Why
is it [said] that derived matter depends upon the [elements]? It is because derived matter exists
[/functions] having arisen [from them] [and] not being separated from the locus (Skt. desa; Tib.
phyogs; Ch. B) of the elements’. Cf. also YoBh 207, 5ff., which classifies derived matter into
ten material bases (dasa rupiny ayatanani) and matter included in the base-entities [not
perceptible by external senses)] (dharmayanaparyapannam ca rupam) (YoBh 207, 6-7).

27% This paragraph constitutes an additional gloss upon vase vartayati. It explains the
‘wielding of power’ (vase vartana) as (1) exercising bodily mastery in a spatial sense, i.c.,
moving at will to Brahma’s World; and (2) exercising physical power on material entities up to
Brahma’s World, most likely in the sense of being able to move or alter them. The Eastern
exegetical tradition shows a similar understanding. Ji, who offers two interpretations, says: —
ERRER TR, WE o, TR ARG, SRS E —4, (T43.122¢6-7) ‘One
part of the derived matter refers to matter and sound, therefore it is said one part. Because
[the ascetic] does not act upon the touch and the five sense organs [but only upon] the external
objects, it is said one part’. Shentai 43§, an early Tang exegete whose work has survived only
in To-ryun’s quotations (cf. Yiiki 257-258), explains as follows: —fiHi#E : — #HEAHTE
RETE; Z. el — &6, TSR EERY, 3 —Y), §—59, (T42.475al1-14)
‘Two types of vartana [mean]: (1) by means of the miraculous powers, [the ascetic] goes to and
returns from [Brahma’s World] at will; (2) [the ascetic] can modify a part of the derived matter
in Brahma’s World, [for example,] [colours like] blue or yellow are acted upon at will; [however,
this] is not [the ability] to act upon the entire [World of Brahma], [and therefore] it is said one
part’. (This view actually agrees with Ji’s second interpretation, see T43.122¢7-9.) The SrBh
passage is, admittedly, far from easy, and this lead to erronous explanations even among
traditional commentators (e.g., Fuhui &% (T85.944c3-5) who is completely off the mark).

Though not exactly the same, a similar miraculous power is described by the Vism in a
different context. Glossing upon dure pi santike adhitthati ‘[the ascetic] concentrates [/sets his
mind] [upon something as if being] close in spite of [its being] far’ (Vism 339-340, §§ 120 -
128), Buddhaghosa gives examples of miraculous feats performed by the Exalted One and his
advanced disciples. One of these is travelling by making far destinations come physically close
to them and sometimes even by taking other monks with them. We are also told here of the
ability to make what is much (bahukam) become little (thokam) and vice versa, or what is sweet
(madhuram) become non-sweet (amadhuram) and the other way round. It is interesting that
Buddhaghosa also describes the yogi’s ability to travel to Brahama’s World in this body, whether
a visible (dissamanena kayena) or an invisible one (adissamanena kayena) (Vism 338-339, §
119), but nothing similar to our S$rBh passage is said here.

Northern Abhidharma literature, though hinting at developments and refinements of the
concept of magical travel, does not, however, show clear similarities with the SrBh description.
At AKBh 425, 9, we are told: sariravahini adhimoksiki manojava ca tatra gatih ‘there are three
[types] of going, [to wit] that carrying the body, that [based on] conviction [/zealous meditative
application], and that [moving] with the speed of mind’. The Kosa continues by explaining that
the last of these three kinds of supernatural movement is reserved only to the Buddha, but
sariravahini and adhimoksiki can also be achieved by sravakas and pratyekabuddhas. They are
defined as follows: [...] Sariravahini ca gatih | paksivat kramena sariravahanat | adhimoksiki
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ca durasyasannadhimoksenasugamanat (AKBh 425, 15-16) ‘and the going which carries the
body is [called so] because of carrying the body by means of [gradually] moving like a bird [i.e.
flying]. And [going based upon] conviction [/zealous meditative application] is [called so]
because of rapid going by means of the conviction that what is remote is near’. These two kinds
of movement, especially the last one, is probably similar to the first of type of vase vartana in
the SrBh, i.e., ‘[actually] going’ (gamana).

It is hard to determine whether the SrBh gloss here is part of the original early version of the
text or is a later interpolation coming from the hands of a compiler who felt that some further
clarifications were needed. Whichever textual layer it may belong to, the explanation of vase
vartana seems, however, to be unique to the SrBh. The BoBh (61, 2-9) also contains a passage
on the bodhisattva’s ability to travel not only to Brahma’s World but to wherever he wishes in
the whole Trichiliomegachiliocosm [lit., Universe consisting of a triple thousand great thousand
worlds] (trisahasramahasahasram lokadhatum gacchaty agacchati ca). Here, however, no
mention is made of the bodhisattva’s ability to alter material phenomena in these worlds.

279 Skt. audarikaudarikataya ‘clearly [manifested]’ (cf. olarika ‘manifest, clear’, CPD, vol. 2,
p. 768, s.v.). This seems to be a natural semantic development of audarika. From its basic sense
of ‘coarse’, ‘not-subtle’, etc., the adjective was probably construed as expressing the
‘completely manifested’ or ‘clear’ (i.e., ‘not faint’, ‘not slight’) quality of the noun which it
qualifies, or, if used adverbially, of the verb it modifies.

289 Skt. avyutkramanikaya literally means ‘in the manner of not skipping [/passing over] [each
act]’. See note 417 to Skt. crit. ed.

28! In analogy with passage 3.28.5.2.9. below, it also is possible to construe bhavanaphalam
as the direct object of an elliptical verb like pratilabhate and render as ‘[obtains] the fruit of the
cultivation’. Or the elliptical verb could be wutpadyate as in bhavanaphalam
cetahparyayajianam utpadyate (passage 3.28.5.2.10. below). However, the sentence can be
understood even without presupposing such an ellipsis.

282 The primary function of Skt. vistarena here is to mark a direction for the
listener/reader/preacher to supply the exact wording of the stock-phrase which describes how
past experiences are recalled. This function is clearly stressed by yavat. A smilar usage of
vistarena yavat is seen in passage 3.28.5.2.9. below. As pointed out in note 269 above, vistarena
might also be taken as a direction for the yogi: the act of recollection should cover all details as
in the canonical formula. Basically, this is not contradictory to the interpretation suggested
above. Since the yogi must recollect his past lives following the exact pattern of the canonical
formula, this ends up meaning pretty much the same thing: the ascetic (who is at the same time a
listener or reader of the text) must supply the wording of the entire stock-phrase. The difference
with the plain listener/reader (if such recipients were ever envisaged by the SrBh authors), is
that the ascetic would have been also expected to practice and actually attain what the canonical
formula describes.

The SrBh passage here refers to the canonical formula which starts with the recollection of
one life (ekam pi jatim) and ends with many aeons of formation and disintegration (aneke pi
samvatta-vivatta-kappe). The canonical passage can be found at DN I 81, 9-82, 18. In a
shorter version, it is also seen at MN [ 35, 5-18; 495, 23-36; SN II 213, 16-32; AN I 255,
30-256, 7; etc. This texteme is glossed upon and discussed in detail at Vism 346, § 13-357, § 71.
For Skt. parallels, see SanghBh 2.249, 3-34; Panca 86, 1-87, 2; DasBh Kondo ed. 58, 1-11;
MVyut # 229- # 230 (partial citation); etc.

283 Skt. sakararm soddesam ‘with [all] aspects and particulars/details’ (soddesarm comes
from sa+uddesa ‘with+explanation, exposition, setting forth’). Vism (357, § 71), commenting
upon the canonical formula which contains this phrase, says: namagottavasena sa-uddesam,
vannadivasena sakaram ‘due to [including the recollection of] the name and the clan, [it is
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called] with [all] particulars; due to [including the recollection of] the appearance [/colour],
etc., [it is called] with [all] its aspects’. In the stock-phrase, it is stated that the ascetic recollects
his name, clan, appearance, the food which he has eaten, his pleasant as well as painful
experiences, and his death.

284 The basic structure of this long and intricate sentence is the typical syntactic construction
employed in definitions: ‘tatra X, yah (/yad/ya) Y’. In our case, this is: tatra
nanaprakarasabdasamnipatanirghosasamjid [ ...] ya samjiiabhavana. In our passage here, the
sentence continues after samjfiabhavana with a relative clause introduced by yaya, but I am
afraid that the English style would not bear any attempt of further expanding the sentence. I
have, therefore, rendered this relative clause as an independent sentence: ‘by means of this
[ideation] [...]" (see below).

285 Skt. tatra nimittam udgrhya literally means ‘having grasped the characteristic regarding
this’. Here, tatra appears to be used in the sense of ‘in this regard’, referring to the sounds and
noises which in the Sanskrit sentence are enumerated before.

286 Skt. aryanaryesu refers, most likely, to the Noble Realm (aryayatana), where the Noble
Law prospers, and to its counterpart, the ‘border regions’ (pratyanta), populated by barbarians.
Tib. dbus dang | mtha’ ’khob pa ‘central and border [areas]’ clearly construes the compound in
this way. Of course, Aryayatana implies the Sanskrit language, and ‘the noble sounds’ may refer
(only or mainly?) to sounds uttered in Sanskrit. I think it is, however, more likely that the usage
of arya here is wider, and though it certainly includes the language, it should be probably
construed as ‘the sounds uttered by the people living in the Noble Realm’.

The $rBh (StBh-Gr 10, 9-10) describes a person belonging to the Noble Realm as madhyesu
janapadesu pratyajato bhavati ‘[someone] born in the middle regions’. This is one of the
propitious conditions regarding oneself (atmasampad) which is a requisite (sambhara) for the
practice of the Noble Path. The reverse is being born in a border region (mtha’ ’khob—Skt.
unavailable; for Tib. text, see SrBh-Gr 6, 1-5).

The Noble Land (aryavarta) is also a central concept in the cultural and spiritual geography
of Brahmanism and Hinduism. The Manusmyti, chapter 2, ver. 22, defines it as follows: a
samudrat tu vai purvad a samudrat tu pascimat | tayor evantaram giryor aryavartam vidur
budhah || (Olivelle ed., pp. 406-407). ‘The land between the same mountain ranges extending
from the eastern to the western sea is what the wise call “Aryavarta” —the region of the Aryas’
(Olivelle tr., p. 95) (the same mountains refer here to the Himalaya and Vindhya ranges which
are mentioned in the preceding verse). This is ‘the natural range of the black buck’ (krsnasaras
tu carati mygo yatra svabhavatah | (Manusmpyti 2.23a-b, Olivelle ed. p. 407; tr. p. 95) (a
rendering closer to the original is found at Doniger with Smith tr., 1992, p. 19: ‘where the black
antelope ranges by nature’). The concept had important practical consequences because the
twice-born were expected do all efforts to settle in this regions, beyond which lie the lands of
the barbarians (mlecchadesa) (Manusmyti 2.24; ibid.). Even travelling outside the prescribed
boundaries should be avoided, and when a journey to barbarian lands becomes absolutely
necessary, strict rites of purification await the twice-born upon return to Aryavarta.

287 The canonical passage describing the divine ear can be found at DN I 79, 6-22 (in its
most developed form); MN [ 34, 21-24; 494, 36-495, 3; SN II 212, 31-35; AN I 255,
14-17; etc.). DN 1 79, 6-22, is the basis of the discussion at Vism 343-344, §§ 1-7. For Skt.
parallels, see SanghBh 2.248, 1-12; Panca 84, 9-16; DasBh Kondo6 ed. 57, 7-9; etc.

288 See SrBh Sh 416, 2-4. Cf. also SrBh Sh 421, 18fF.

289 Once again, we have a direct reference to and partial quotation from a canonical formula,
this time the texteme describing the divine eye. Let us first see the Pali stock-phrase. It starts
with: So dibbena cakkhuna visuddhena atikkanta-manusakena satte passati cavamane
upapajjamane, hine panite suvanne dubbanne sugate duggate yathakammiipage sate pajanati
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(DN 1 82, 26-29). ‘By means of the pure divine eye, surpassing the human [one], he sees
sentient beings passing away [and] being [re-]born, he fully knows sentient beings, [whether]
mean [or] lofty, pleasant [or] unpleasant, happy [or] unhappy, [each being] born [lit., reaching a
state] according to [their] acts’. (A similar idea is hinted at by kusalakusalakarma-
kriyadibhedena in our SrBh passage). The ascetic sees then how those having committed wrong
bodily, verbal, and mental deeds are reborn in a bad form of existence and those with a good
karma and correct views (sammaditthika) ‘after the destruction of the body after [their] death are
born in a good destination, a heavenly world’ (kayassa bheda param marana sugatim saggam
lokam upapanna) (DN 1 37-39). This last part is actually cited in our SrBh passage. The only
difference is that in Pali we find no equivalent for ‘amongst deities’. The latter appears, however,
in the Sanskrit parallel: kayasya bhedat sugatau svargaloke devesupapadyante (SanghBh 2.250,
16). The beginning of the citation, ‘by means of the divine pure eye’, is also found in both Pali
(see above) and Skt. (divyena caksusa visuddhena; SanghBh 2.250, 5-6).

For the canonical formula in Pali sources, see DN I 82, 22-83, 34 (in its most developed
form); MN 1 35, 18-36; 496, 1-17; SN II 213, 33-214, 18; AN I 256, 8-24; etc. Vism
discusses and glosses upon the canonical formula at pp. 357-368, §§ 72-129. For Skt. parallels,
see SanghBh 2.250, 3-19; Pafica 87, 3-88, 6; DasBh Kondo ed. 58, 11-59, 5; etc.

299 Skt. klesakrtaripavikarasamjiia ‘ideation of the specific changes in physical appearance
determined by defilements’. Vikara and vikrti (used below in rupavikrti) mean ‘alteration,
transformation, modification’, etc. The sense of the term here seems to be that of a ‘change’ in
the physical appearance of a person in accordance with the type of defilement dominant in him
or her. Let us also note that one of the senses of vikara is ‘contortion of the face, grimace’ (see
MW, s.v.).

291 Skt. paridaha ‘ardent desire’. The word can also be rendered as ‘feverish longing’ or
‘fever’ in a purely pathological sense (see BHSD, s.v.). Paridaha does not appear to be a
standard Abhidharmic category, at least, not in the doctrinal system expounded in the AKBh.
Actually, passage 3.28.2.1.2.4. of the $tBh (see above) lists pradasa ‘stubborn adherence [to
one’s views]’ after mraksa in a similar enumeration of defilements. It is not excluded that
paridaha here is a scribal error or later editorial change of pradasa, but the former is not out of
place here. Actually, paridaha appears in other Buddhist sources, too, sometimes occurring in
similar lists of defilements. Pali parilaha or ‘fever’ is frequently employed in a figurative sense
of ‘feverish passion’ and in collocation with k@ma or other ‘burning’ defilements (e.g. MN I

101, 30; SN I 143, 28; 151, 19: kamaparilaho; 151, 25: vyapadaparilaho; 151, 30-31:
vihimsaparilaho, AN 1 68, 5; 137, 18-19; etc.).

The word paridaha occurs in Sanskrit sources with apparently the same meaning. I could not
find a scholastic definition of the term, but its often being enumerated together with defilements
leaves no doubt that it was considered one of them. At LalVis 42, 21-22, we find it alongside
raga, dvesa, moha, irsya, matsarya, mana, mraksa, and mada. See also LalVis 206, 3, kamesu
paridaha ‘burning longing for sensual pleasures’, in a passage containing several parallel
expressions: kamesu nandih, kamesu ragah, [...]. DasBh Kond6 ed. 39, 14-15, includes it in the
following list: krodhopanahakhilamalavyapadaparidahasamdhuksitapratighatyani (var. lec.:
°adyani) (my underlining). At SikSam 109, 26-27, in a quotation from the Ugradattapariprccha,
the term paridaha appears with raga, dvesa, moha, mana, mada, mraksa, lobha, irsya, and
matsarya as one of the mental states which the bodhisattva must fear and abandon.

It can easily be seen that these enumerations partly overlap with our $rBh passage. Such a
textual tradition may have determined the SrBh authors to deliberately include paridaha here in
spite of the similar enumeration at 3.28.2.1.2.4. which has pradasa. 1t is unclear to me, however,
whether this is a change motivated by doctrinal reasons (I cannot see any impelling ones
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requiring it!) or is just a pure stylistic preference.
292 Ch. contains extra items in its list of defilements (see note 332 to Ch. ed.). Furthermore, it
is not clear whether Ch. 1& renders pradasa or paridaha (see note 331 to Ch. ed.).

With the exception of paridaha (see preceding note), all the other defilements enumerated in
Skt. also appear in passage 3.28.2.1.2.4. above. For their meanings and doctrinal background,
see respective notes to the Engl. tr. of the passage.

293 Skt. sagadgadasvarata. The word gadgada usually means ‘stammering, stuttering’, but
Monier-Williams also records the sense of ‘indistinct or convulsive utterance (as sobbing, etc.)’
(MW, s.v.), which I think is more relevant for our passage. A person dominated by hatred is
more likely to be depicted as having wrathful ‘convulsive utterances’ than as ‘stuttering’ (though
admittedly wrathful ‘convulsive utterances’ may sound or culminate in hysteric ‘stuttering’ or
‘indistinctness’ of sounds).

294 A detailed description of the persons ‘whose [habitual] behaviour [is governed/dominated
by] passion’ (ragacarita), ‘whose [habitual] behaviour [is governed/dominated by] hatred’
(dvesacarita), and ‘whose [habitual] behaviour [is governed/dominated by] bewilderment’
(mohacarita) is found at the beginning of Yogasthana II (SrBh—Gr (13) 106-112, in Chapter
3.5. (see my Synoptic Presentation above), which contains the classification of persons
(pudgala) into 28 types.)

295 Skt. vitarkitam vicaritarh mano manasa. In the Pali canonical formula, the parallel
sentence runs as follow: so parasattanam parapuggalam cetasa ceto paricca pajanati (DN 1
80, 22-24). This corresponds to Skt.: sa parasattvanam parapudgalanam vitarkitam vicaritam
mano manasa yathabhutam prajanati (SanghBh 2. 248, 18-20) (for other sources, see note 296
below). In Skt. sources, as in our SrBh passage, we see cetasa ceto paricca replaced by mano
manasa and vitarkitam vicaritam added to the sentence. In Pali, the latter is not only absent in
this sentence but also lacks in the enumeration of the various mental frameworks known by the
yogi. This list starts in Pali sources with saragam va cittam and ends with avimuttam va cittam
(e.g. DN I 79, 35-80, 14) while in Sanskrit texts, it begins with saragam cittarm and finishes
with <su>vimuktam va cittam (e.g. SanghBh 2. 248, 20-26). Vitarkitam vicaritarm appear to be
construed here as action nouns which clarify the content of manas (grammatically, they are
appositions to the latter). Rendered more freely, vitarkitam vicaritam mano [..] prajanati is:
‘[the ascetic] fully knows the mind [of the sentient beings], [i.e.,] their thinking, be it coarse or
subtle’.

299 The canonical description of the knowledge of the ways of thought of other sentient beings
is found at DN I 79, 26-81, 8 (in its most developed form); MN 1 34, 24-35, 4; 495, 4-22,
SN IO 213,1-15; AN 1 255, 18-29; etc. Vism discusses the canonical formula at pp. 344-345,
§§ 8-12. For Skt. parallels, see SanghBh 2.248, 16-249, 2; Pafica 85, 1-14; DasBh Kond6 ed. 57,
9-58, 1; etc.

In our $rBh passage, we see three characteristics in the treatment of this supernatural faculty.
(1) Like with other abhijfias, its obtainment is based on a particular type of ideation. (2) The
mental states described in the stock-phrase are modified to accommodate the personality
taxonomy peculiar to the SrBh and brought in line with the much more precise Abhidharmic
typology of defilements. (3) In the canonical description of the supernatural faculty, the
knowledge of other people’s minds is a psychological process (albeit a supernormal one), but in
our SrBh passage, the yogi starts from observation of the physiognomy and only later achieves
actual penetration into the thoughts of other beings. It must, however, be added that such a
development is not confined to the SrBh alone. Though implying a different procedure, the idea
of beginning with the observation of a material phenomenon is also met with in the Vism
(344-345, §§ 9-10). Here the meditator who has already obtained the divine eye makes use of
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this supernatural faculty and looks at the colour of blood (lohitassa vannam) in another being’s
heart (hadaya®). He thus comes to understand that a mental state of satisfaction
(somanassacittam) is accompanied by red (ratta) blood, dissatisfaction by dark or black (kala)
blood, etc. When his practice has gained firmness (thamagate), the meditator does not need to
look at the blood colour and can penetrate directly the minds of other beings. Non-dependance
on material signs also allows him to know the minds of the beings in the immaterial (arupa)
spheres of existence.

Z97 For a presentation and discussion of these sets of spiritual exercises in canonical and
Abhidharmic sources, see Lamotte tr. 1944-1980, vol. 3, pp. 1281-1290 as well as their
treatment in the PPUpad, ibid., pp. 1291-1307. See also AKBh 456, 8-458, 9.

298 This refers to SamBh pp. 136-140, which discusses all these sets of meditative exercises.
299 To-ryun comments upon this as follows: B @, {LRBER, Refhd, BEEE :
EEEME, EHEE (var lec. B) EARE, RAMBKE, LB, (T42.475b14-16).
‘Transformation is the essence of [this] faculty, creation is the fruit of [this] faculty, [which] is
also called miraculous power [lit, divine penetrating faculty]. The faculty of conviction: [the
ascetic] “becomes convinced that what is remote is near” [and thus becomes convinced that by]
bending and stretching his arm [or] neck, [he can] reach the Summit of the Material Realm (i.e.,
Akanistha), and formulates the ideation that “earth is water”, etc.—[this faculty] is called
conviction’. To-ryun’s citations seem to be based on the passage 3.28.5.2.6.1. above.

For a detailed treatment of parinamiki rddhih and nairamaniki rddhih, see BoBh Wogihara ed.

58, 19ff. (Dutt ed. 40, 16fT.).
309 Skt. tadyatha seems to be used here in a rather irregular way. Usually, the word clarifies
the immediately preceding lexical element or brings illustrations to it, but here neither sense
seems to fit in this context. The words following tadyatha appear to be listed as further
accomplishments obtained through the cultivation of the vimoksabhibhvayatanakytsnayatana-
samjia. Tib. contains the equivalent of fadyatha ='di lta ste but continues juxtaposing (with
dang) the rest of the nouns in a sequence similar to the former part of the sentence. Ch. clearly
construes the lexical elements after tadyatha as an addition to the preceding terms: K AES|
‘and [he] can [also] generate [...]".

The nouns following tadyatha also seem to show a grammatical irregularity. Unlike the

preceding nouns which are in accusative, arana, pranidhijiianam, catasrah pratisamvidah
tadyatha dharmapratisamvit, arthapratisamvit, niruktipratisamvit, pratibhanapratisamvit are in
nominative. I think that all nouns in accusative would sound (at least, stylistically) better, but I
must confess that I have not checked all usages of tadyatha in the SrBh and related texts. This
change of case may have been an admissible change. If this was not, emendation becomes
necessary. The irreguliarity could then be explained as a corrupt transmission or a less careful
(oral?) style. Or it may reflect a later accretion which was included in the text without carefully
linking it to the rest of the sentence, i.e., without making the grammatical case uniform.
801 Skt. arana ‘freedom from impurity’. In Pali, a-rana means ‘free from passion (beyond
strife)’ (CPD, s.v.) and is often contrasted to sa-rana (see MN M 235, 17-237, 17; Dhs 7, 3;
Vibh 19, 9; etc.) (cf. also the compounds aranavihara and aranaviharin). The semantic duality
of rana, which means both ‘fight, battle’ and ‘intoxication, desire, sin, fault’ (PED, s.v.; cf. also
CPD, s.v., which explains that rana is identified in the Pali tradition with kilesa), seems to
survived in later usages and definitions of arand in Buddhist literature. The word is translated
by Edgerton (BHSD, s.v.) as ‘free(dom) from depravity, passion; impurity’ (BHSD, s.v.). I
render the word here as ‘freedom from impurity’, but I think that the nuance of ‘beyond strife’
may have also remained in the word as a (latent?) connotation.

I shall discuss here two occurrences. The first one comes from Subhiiti’s story in the Avad
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(231-233). Before becoming an Arhat, Subhiiti had a very irascible character and this was
related to his previous 500 rebirths as a serpent (naga). Having realised this, Subhiiti feels pity
not only for himself but also for all sentient beings harbouring hatred against others. During his
alms-round, he thus starts to inspect the ground in order not to harm living beings and
formulates the wish that no one, not even an ant (pipilaka), should have reasons to bear grudge
against him (232, 14-16). In the end, he is declared by the Exalted One to be ‘the foremost
ends with an explanation of the ultimate cause of Subhtiti’s 500 births amongst serpents: this is
his ‘not having abandonned the defilements’ (aprahinatvat klesanam, 233, 13), which would
appear to underlie the basic sense of the word a-rana. But even with this specification, the
nuance of ‘conflict’ is present since among the details concerning the nature of these defilements,
an important one is Subhtiti’s former attitude of hatred towards mendicants and his scolding
them ‘with words [harsh as] a venomous serpent’ (asivisavadena, 233, 14).

The definition in the AKBh (417, 2-5) also witnesses the semantic complexity of the term:

tatrarana nama kascid evarhan klesaprabhavam sattvanam duhkham viditvatmanam ca
daksiniyavisesam paresam tadalambanam klesotpadam parihartukamas tad dysam jianam
utpadayati yena paresam sarvathapi ranam notpadayati | na kasyacit tadalambano raga
upadyate dveso mano va | naisa pratipat kimcid eva ranayatity arana |. ‘Herein [i.e. in the
compound occurring in the preceding senetence], the so-called arana is [as follows]: indeed,
some Arhat, realising that the suffering of the living beings has its source in defilements and that
he himself is especially worthy of reveration for others, wishing to avoid that a defilement
having him as its support may arise in others, produces such a knoweldge [that] by its means he
does not arouse others’ passion [/conflict] (rana) at all [in such a way that] no passion, hatred, or
arrogance having him as its support arises in anyone. Because this practice does not become the
cause of anybody’s becoming contaminated (ranayati), [it is called] arana’ (ranayati is equated
with klesa by Yasomitra—ranayatiti klesayatity arthah (AKVy 651, 21); cf. also BHSD, s.v.
ranati). (AKBh 417, 5-16, continues with the discussion of various doctrinal facets of the
concept.) It is true that one of the defilements the Arhat may produce in others is ‘passion’
(raga), but another is ‘hatred’ (dvesa), which implies a nuance of conflict. Furthermore,
according to Sthiramati’s explanation in the Abhidharmakosabhasyatika (P Tho 495a8), the
most obvious defilement which might be generated by the sight of a Worthy One is envy (cf.
also AKBh 128, 3).
302 Skt. pranidhijfiana ‘cognition [arising from] the wish [to know an object as it is in reality]’.
After discussing several theoretical aspects of the concept (most of which are similar with
arana), the AKBh (418, 5-6) describes how pranidhijfiana is attained: pranidhipurvakam
JjAanam pranidhijianam | yad dhi pranidhaya prantakotikam caturtham dhyanam samapadyate
“idam janiyam” iti, tad yathabhutam janati, yavams [MS, Pradhan read: sarvas; I follow AKVy
652, 11] tatsamadhivisayah | (my punctuation). ‘Pranidhijiana is a [form of] knowledge
preceded by a wish. For having resolved upon what [is to be be known], [the meditator] enters
into the fourth absorption [which represents] the culmination [of the dhyana levels] [or: into the
highest [form] of the fourth absorption], [thinking] “I’d like to know this”, [and] that he [comes
to] know in conformity with reality as much as the domain of his meditation [extends].’
According to the AKVy 652, 11-13, the last part of the sentence appears to refer to the fact if the
meditator is a disciple (sravaka), he can know only as much as the domain of knowledge of his
sravaka level allows, which is different from that of pratyekabuddha, etc.

For the definition arana and pranidhijfiana, see also AbhSamBh 127, 26fFf. (§§ 156-157).

393 For a discussion of the set of the four kinds of thorough knowledge and its first two
members, see note 257 above. Here, I shall briefly present the last two members. According to
the AKBh 418, 13, nirukti is the thorough knowledge concerning speech. Edgerton (BHSD, s.v.)
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is, I think, correct in remarking that nirukti is ‘explanation, not necessarily etymological, of the
meaning of a word or text’. See also AbhSamBh 128, 8ff.

The last of these knowledges is defined by the the Kosa as follows: yuktamuktabhilapitayam

samadhivasisamprakhyane cavivartyam jiianam pratibhanapratisamvit (AKBh Sastri ed. 1103,
1-2 = Pradhan ed. 418, 15-16) [1 follow Sastri; Pradhan reads the last word as: pratibhanasavit,
cf., however, Tib. P Ngu 68bl: spobs pa so so yang dag par rig pa and AKVy 652, 26:
pratibhanapratisamvit; see also AKBh Index (vol. 1, p. 436), Corrigenda, which emends to:
pratibhanasamvit]. ‘Pratibhanapratisamvid is the unobstracted knowledge concerning the
clarity [obtained] by one who has mastered meditation, [clarity] which is expressed
appropriately [and] unimpededly’. (My rendering relies on Yasomitra’s understanding; see
AKVy 652, 22-26). For a discussion of the niruktipratisamvid and pratibhanapratisamvid, see
also Dayal [1932] 1978, 265-267.
394 The passage bears the mark of an editorial adjustment and probably represents a later
addition. The explicit reference to the SamBh shows that it must have assumed its present form
after the latter Book had been compiled. We cannot be certain whether the ur-Sravakabhiimi
gave full information concerning the practices listed in this passage or even whether it contained
this passage at all. I think that the hypothesis of its complete absence cannot be ruled out. The
so-called ‘ideation of the [eight] liberations, [eight] bases of mastery [and] [ten] totalities’ does
not seem to be a form of cultivation in its own, and the passage as such does not offer any clue
on how it or the meditative techniques it is supposed to trigger should be practised. This
contrasts with the other ideations which describe or present concrete forms of praxis. Besides,
all the other ideations are related to the obtainment of supernatural faculties. This last passage,
on the other hand, first anounces three names of ideations about which no details are given and
which have no direct relevance to the abhijfias. It then continues with the enumeration of other
unrelated forms of spiritual cultivation and knowledge derived from it.

The passage, especially the cognitions appearing it its last part, reminds of the AKBh
fragment which starts with karika VI.35 (AKBh 416, 17ft.). Vasubandhu states that the Buddha
shares some qualities (guna) with the disciples (sravaka) and some gunas even with the ordinary
people (prthagjana) (presumably referring here to ‘ordinary people’ engaged in spiritual
cultivation). The qualities listed by Vasubandhu include: aranapraniddhijiianapratisamvid-
abhijiiadhyanarupyapramanavimoksabhibhvayatanakrtsnayatanadayah (AKBh 417, 1) (AKVy
651, 12-14, explains that the qualities shared with the disciples are arana, praniddhijfiana, and
so on, and those common with ordinary people are abhijiia, dhyana, arupya, etc.). Vasubandhu
first treats the first three categories in detail and then deals with the six abhijiias (AKBh 421,
5ff.). Though not expounded in detail, we also see a similar list of spiritual practices and
cognitions in the BoBh, which this time are presented as being shared by bodhisattvas with the
érévakayénikas: bodhisattvavimoksabhibhvayatanakytsnayatananam pratisamvidarana-
pranidhijiianadinam gunanam sravakasadharananam (Wogihara ed. 207, 21-23). It thus
appears that these practices and cognitions, which are anyway ancillary or optional in the great
edifice of the spiritual path (at least, in Abhidharma literature), were perceived as forming a sort
of a common set or section in the overall treatment of meditation and ensuing cognitions.

I surmise that the editors of a late or final version of the $rBh looked for a place to fit in this
appendix, and due to an Abhidharmic tradition which discusses it in the vicinity of the abhijfias
(as, for instance, the AKBh does), the subchapter on the ideations linked to the supernatural
faculties appeared as appropriate. This must have been felt quite suitable also because they
occur in the Laukikamarga Chapter, and some of these techniques were considered as attainable
even by ordinary people and non-Buddhists (see the AKBh and AKVy above). Such a conjecture
would also mean that the ideations must have originally been nine, not twelve. As for the
reference to the SamBh, I think that it could be even later (see Subsection 2, Section II,
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Chapter Five, Part One above). See also note 261 above.

39% Like other Buddhist texts (see AK VI.35: sisyasidhdrand anye dharmah kecit
prthagjanaih | arandapraniddhijiianapratisamvidgunadayah | | and AKBh 417, 1 (quoted with
AKVy explanation in previous note above); cf. also AKBh 421, 9-10, about the first five
supernatural faculties: asam pafica prthagjanaih sadharanah), our text admits of the possibility
that the ordinary people can attain miraculous powers, but the quality of the latter is decidedly
poor, apparently not surpassing the level of magic. It is, however, important to note that though
expounding the mundane path, to which even non-Buddhists have access (see passage 3.28.1.1.
above), the authors of the SrBh are very keen to stress the ‘noble supernatural faculties’ (or:
‘supernatural faculites [cultivated] by the Noble Ones’) (see also aryanam [...] gunanam in the
paragraph below and aryam rddhim abhinirharati in passage 3.28.5.2.11. above).

Ji does not say anything about this in his Commentary on the YoBh (see T43.122c), but the
whole of this SrBh passage is cited in another major work of his, the Dacheng fa yuan yi lin
zhang KIEIEILFZAE (T45.336¢3-7). The citation appears in a section dealing with
differences in meditative attainment and derived faculties between the Noble Ones and ordinary
people.

39% Tb. *phags pa rnams kyi yon tan suggests: ‘qualities of the Noble Ones’. Ch. 3#EBIhfE is
not clear: # could refer to 52 ‘the Noble Ones’ or to ZHf#i ‘qualities’.

897 My rendering above is a compromise between the attempt, on one hand, to keep as close to
the original as possible and, on the other, to make the sentence sound reasonably natural and
clear in English. The Skt. original does not contain any active verb, and a more literal rendering
would be: ‘the generation of [...] should be known’. The number of lexical elements modifying
abhinirhara has, however, made me desist from any attempt to stay close to the original.
Though I do not deny that a more experienced translator could find a better solution, it must be
noted that the Skt. sentence itself is rather clumsily constructed. Actually, both Tib. and Ch.
appear to have experienced similar difficulties and probably tried to bring more clarity by
splitting the sentence into two phrases (see Tib. ed. and Ch. ed. as well as respective notes). The
place of the two adverbs yathayogam seems particularly problematic. It is not excluded that the
have been felt as being limited to the supernatural faculties only. Probably later in the editorial
process, a second yathayogarn was added after the phrase aryanam ca gunanam aprthagjana-
sadharananam in order to stress that these qualities, too, are generated ‘in accordance with what
is suitable in each case’. It goes without saying that this is a merely conjectural scenario, and
other alternatives (from a rather careless style to a corrupt transmission) are also conceivable.
39% With the exception of the Heavenly Worlds corresponding to the attainment of
non-ideation, all these cosmic planes, similarly structured, are also listed and discussed at AKBh
111, 16-114, 4. See also YoBh 75, 14-76, 9; MVyut # 3084 - # 3113; etc. (for other sources, see
note 242 above).

809 Skt. yathayogam ‘in due order’, indicating here that the lowest Heavenly World on the
respective cosmic plane is obtained if the ascetic has a low level of meditative proficiency, the
second one if his proficiency is intermediate, and the third one if his practise has been intense
and fully mastered the respective dhyana.

819 Skt. upasampadyate. Usually, the verb means ‘to come to, to reach, to arrive; to obtain’
and is often used in the context of spiritual cultivation. In its absolutive form, Skt. upasarmpadya
(Pali, upasampajja) (preceding viharati) appears in all canonical formulae describing the eight
meditative attainments (see above, especially passage 3.28.3.1.7. which glosses it). We also find
it employed in the description of other meditative states. E.g., AKBh 197, 24: samadhim kayena
saksatkytvopasampadya  (scriptural  citation); AKBh 439, 9: pritim  kayena
saksatkytvopasampadya (scriptural citation); AKBh 455, 2: subham vimoksam kayena
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saksatkytvopasampadya vihartiti trtithah [i.e. the third of the eight liberations]; etc. In the
present context of the SrBh, which presupposes being ‘[re-]born’ in Heavenly Worlds, one
would expect upapadyate. A corrupt transmission cannot be ruled out, but our text is consistent
all throughout this passage. Tib. and Ch. simply read ‘is born’ in all occurrences. If
upasampadyate was indeed the original word employed by the SrBh authors and was intended
to be more than just a quasi-synonym of upapadyate (though, admittedly, the two words are not
usually construed in a relation of synonymity), it must have been meant to stress that one attains
a meditative level and as its result is reborn in the cosmic plane corresponding to it.
Unfortunately, there is no English (and, as a matter of fact, no Tibetan or Chinese) word able to
convey both nuances, and ‘is [re-]born’ appears to be the best solution.

#11 More precisely, Skt. sabhagata means ‘likeness, community’. Cf. also Tib. skal ba [/pa]
mnyam pa (see note 870 to Tib. ed.). BHSD, s.v., also gives the sense of ‘being one of a
category or group’. AK II.42a defines it as ‘similarity [shared by] living beings’ (sattva-
samyam) (AKBh 67, 12; see also AKBh 67, 13: sabhagata nama dravyam | sattvanam sadysyam
[...])- AKVy 157, 4-5 glosses upon this as: samano bhago bhajanam esam iti sa-bhagah.
tad-bhavah sabhdgata. ‘[They are called] “with [the same] share [/lot]” because they have the
same share [or] possession. This state is sabhdagata’. The term also refers to the ‘similarity’ in
general physical appearance of the beings sharing the same cosmic sphere.

312 My renderings of the Heaven names in this sub-chapter cannot convey their entire
semantic wealth. A detailed description of their meanings and traditional interpretations
represents a very complex issue which cannot be tackled here. In what follows, I shall limit
myself to those Heavens which are terminologically more problematic.

313 The exact sense of the word avrha or abrha (see also note 473 to Skt. crit. ed.), which
serves as the name of this Heaven, is not clear (cf. also PED, s.v. Aviha ‘of uncertain origin’;
CPD, s.v,, PD, s.v., and SWFT, s.v., do not mention anything concerning its etymology). I think
that Edgerton is probably right in suggesting that ‘as the lowest of the five Su. [i.e. Suddhavasa]
classes these gods may have been called [relatively] not great’ (BHSD, s.v.). This is what Tib.
Mi-che-ba clearly suggests (cf. also MVyut # 3102). At least one of Yasomitra’s scholastic
etymologies points in the same direction: Suddhavasantarebhyo ‘nutkystatvad abpmhita ity
Abrhah. (AKVy 255, 22). ‘[These deities are called] Abrha because [they] are not [fully]
developed [/prosperous] on account of lack of excellence [when compared] to the other Pure-
Abode[-Gods].” The other, more fanciful, etymology would suggest a translation as ‘Heaven
which is not [easily] thrown away’. Yasomitra’s gloss runs as follows: nalpena va kalen’
atmanah sthanam brhanti [both Wogihara and Sastri read: brmhanti, but this is to be emended;
see below] jahatity Abrhah (AKVy Wogihara ed. 255, 22-23; Sastri ed. 382, 23). ‘Or [they are
called] Abrha because they do not throw away [lit., root up], abandon their own place in a short
while.” I think the sentence makes sense only with the emendation suggested above. There are
actually two verbs with the same root v brh: one (spelled v brh or v vrh) means ‘to tear,
pluck, root up’; the other (spelled v brh or 4 brrirh) has the sense of ‘to grow great or strong’
MW, s.vv.,, p. 735). It is very likely that the name of the Heaven discussed here is
etymologically linked with the latter verb, which is actually YasSomitra’s first line of
interpretation. The second etymology, however, seems to exploit the other root. The sentence
would actually make little sense if we read it as ‘[...] they do not prosper [and] abandon [...] ina
short while’. The present form of the first root is brhati, while the latter v br(m)h has both
brhati and brmhati (see MW s.v.). Actually, this similarity can also explain the scribal mistake
which must be at the basis of both modern editions cited above. The gloss links v/brha with the
verbal root v brh which is semantically similar to v ha ‘to abandon’. The same etymology is
also seen in the Abhidh-s Tika (126, 17-18): imesu pana pathamatalavasino appakena kalena

585



attano thanam na vijahanti ti Aviha. (This seems to be a a hermeneutical or nirukta etymology,
the term ‘hermeneutical or nirukta etymology’ was proposed by Seyfort Ruegg in his excellent
contribution published in 1998, pp. 118-119, especially note 9. One could also define this type
of exegesis as ‘scholastic etymology’ since such semantical exercises were done by scholars
trying to find the ‘original’ meaning of words which, more often than not, were (made to be) in
conformity with their own philosophical paradigms.) The modern translators of the Abhidh-s
also seem to reflect this understanding in their renderings of the Heaven’s name: ‘immobile
gods’ (Aung and Mrs Rhys Davids, Compendium of Philosophy, p. 142) or ‘the Enduring’
(Wijeratne and Gethin, Exposition of the Topics of Abhidhamma, p. 165).

The Chinese translation of the SrBh, on the other hand, renders the name of the Heaven or of

its celestial denizens as #EfH ‘Without-Affliction’. This is probably based on a different (folk
or hermeneutical) etymology which must have linked brha with v barh/varh, a verb meaning,
among others, ein Leid zufiigen (PW, s.v.) or ‘to hurt’ (MW, s.v.). Xuanzang employs this
rendering here and in other translations as well (e.g., AKBh T29.41a20-21 = Skt. p. 111, 1. 24).
The term was not, however, devised by him. We already see it in several earlier Chinese
translations. E.g., the Chinese version of the *Madhyamagama FFI &S (see T1.478bl)
rendered by Sanghadeva between 397-398; the so-called Different Translation of the
*Samyuktagama 5|ZEHERT S S (see T2.442b29 and c14), whose translator’s name is lost but
whose date can be placed between 350-431 (see Akanuma Chizen, in Ono Genmyd ed. 1968,
vol. 7, p. 62, s.v. HER[EHE); the *Sarmyuktagama HERTEHE (see T2.159b8 and b22) translated
by Gunabhadra sometime between 435-443; etc.
314 The AKBh (362, 9 - 366, 5) gives ample details about this meditative practice. Some
Arhats and Non-Returners (anagamin) mix moments (ksana) of non-contaminated (anasrava)
and contaminated (asrva) fourth absorptions. The culmination of the exercise is fusing the
non-contaminated and the contaminated dhyana in the same moment. This is actually a
Sautrantika view which is supported by Vasubandhu. The Kashmiri Vaibhasikas, on the other
hand, did not agree with this and held that only the Buddhas can mingle the two in the same
moment. Vasubandhu tells us that there are three reasons for undertaking such a practice: (1)
Non-Returners with keen faculties (tiksnendriya) may cultivate it in order to be re-born in the
Pure Abodes (AKBh 363, 2) (this is also the category hinted at in our SrBh passage); (2) the
same class of persons may cultivate it in order to dwell in a comfortable state (sukhavihara®) in
this very life (drstadharma®) (AKBh 363, 2-3); and (3) Non-Returners with weak faculties
(mrdvendriya) may practise it ‘by excluding the meditation associated with delectation because
they are afraid of [the re-activation of] the defilements, [or to be more precise] in order to avoid
falling back [to a lower level]’ (klesabhirutaya casvadanasamprayuktasamadhidirikaranad
aparihanyartham, AKBh 363, 3-4; Pradhan reads: [...] aparihinartham; 1 follow the reading of
AKVy 566, 3-4). In the case of Arhats, there are two classes who engage in this form of
exercise: (1) those with keen faculties practise it in order to dwell in a comfortable state in this
very life; and (2) those with weak faculties cultivate it in order to avoid falling back (AKBh 363,
4-5) (see also AKVy 565, 25-566, 4). AKBh 363, 7-11, continues with a brief discussion of the
five Pure Abodes.

The AKBh discusses in detail (436, 17-437, 13; 447, 1-15; etc.) the differences between
non-contaminated meditative attainments, which are conducive to the abandonment of the
defilements, and their counterpart, i.e., contaminated meditation. The latter is further analysed
into two aspects: (1) the meditative state itself which being dissociated (albeit temporarily) from
the realm of sensual pleasures, is called pure (suddha); and (2) its enjoyment or delectation
(asvadana), described as being associated with craving (satrsna), i.e., developing attachment to
such blissful (yet, alas, impermanent) states. Of course, the non-contaminated attainments are
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never associated with such enjoyment and are practised only with the aim of Liberation.

815 The Kosa similarly divides the first three absorptions into three planes each and the fourth
dhyana into eight levels: dhyanam tribhamikam tatra caturtham tv astabhiimikam (AK
I .2¢c-d). Yasomitra makes clear that this division depends on the intensity of the meditative
practice. Using expressions similar to our StBh passage, he says the following about the first
three absorptions: tatra ripadhatau sarvesam api dhyananam myrdumadhyadhimatrabhedena
pratyekam tribhumikam (AKVy 254, 34-35). Then, the fourth dhyana is commented upon as:
tasya tv  adhimatrasyaivanasravadhyanavyavakiranena  mydumadhyadhimatradhimatra-
taradhimatratamabhedabhinnena punah paiica sthanantarani (AKVy 255, 3-5).

%1% The same idea is expressed at AKBh 112, 1-8. AK 1I.3a says: aripyadhatur asthanah
‘The immaterial realm contains no [physical] place’. The Bhasya comments upon this as: na
hy ardpinam dharmanam sthanam asti (AKBh, 112, 2) ‘because there is no [physical] place
[necessary for] the immaterial factors’. The lack of matter obviously accounts for the absence of
the different physical landscapes which exist in the Heavens of the material realm (ripadhatu).
The only difference in the immaterial spheres becomes the mental state itself (vihara)
experienced by the ascetic as long as his karmic ‘fuel’ lasts.

317 For the attainment of non-ideation, see passage 3.28.4.2. above and note 242 (which deals
with the abodes of the beings without ideation).

818 Skt. na casyeryapatha asu paryadiyate ‘his posture does not quickly come to an end [or: is
not exhausted]’. I am not aware of any other context in Sanskrit or Pali literature in which
paryadiyate/pariyadiyati is found in collocation with iryapatha/iriyapatha (see BHSD, s.v.;
CPD, s.v,; etc.). The verb means ‘masters, overcomes; exhausts’ (BHSD, s.v.). In Pali (see PED,
s.v. and PTS Concordance, s.v. pariadati) as well as in Buddhist Sanskrit (see BHSD, s.v.), it is
frequently employed for (usually bad) mental states and sometimes for physical elements (e.g.,
udakam [...] sigham pariyadiyati, JA 'V 186, 27-28, ‘the water swiftly goes out [/is
exhausted]’). Its usage in the SrBh passage here is not, however, impossible to understand. It
seems to refer to the fact that the person detached from sensual pleasure does not restlessly
change his (or her) posture but keeps it for a long time with no agitation. The sight of such a
person is, no doubt, bound to impress anyone as a mark of dignified deportment. This
characteristic is actually detailed in the next sentence, too.

Tib. de’i spyod lam myur du mi ’jig pa faithfully translates the Skt. (see especially ’jig pa ‘to
destroy; to be lost, to decay’). Ch., on the other hand, seems to be a rather free rendering which,
furthermore, contains an extra phrase. From the viewpoint of the syntactical order, the phrase
corresponding to Skt. na cdsyeryapatha asu paryadiyate should be BUEME 1L HABE ‘in
[his] postures there is no agitation’. B 1L is a four-morpheme compound synonymous
with JB(f#, the usual Ch. rendering for iryapatha, which is actually employed below in the same
sentence. Literally, B 1L means ‘postures, advancing, [and] stopping’; the original and
‘orthodox’ sense of JEf# is ‘dignified [/decorous] demeanour’; in a Buddhist context, the main
semantic value is that of ‘postures’, but the nuance of ‘dignified deportment’ (which a monk is
expected to show at all times) is also present (see DKWJ, s.v.). The compound B{EHELL is
frequently seen in the Chinese Canon: e.g., T22.412¢5; 412¢7; 412¢9; T23.649b10-11; 876c24;
909al18; T24.462a21; 682b2; 806a12; 1018b8 (all the above occurrences are from Vinaya texts);
T54.1284c24 (in a passage dealing with morality); etc. (cf. also BCSD , s.v. 1L =
iryapatha; but as usual, BCSD does not indicate its sources). In the YoBh, our passage here is
the only place which uses B(f#&1E 1L (incidentally, the compound is not recorded in the YoBh
Index.)

As for BEfE “(be) agitated, troubled, disturbed, etc.’, this is a binome which in the SrBh
(quite aptly) translates words like: utplavitatva (SrBh-Gr (17) 20, 1 = T 30.436¢25), samksobha
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(SrBh Sh ed. 418, 21-22 = T30.461al5), or (apparently both) druta and pluta (StBh-Gr 132, 2:
drutamanasah, plutamanasah = T30.409cl: 5 EBERIE; alternatively, one may take B as
rendering druta and #& as standing for pluta, with both words condensed in the same phrase for
the sake of brevity). To return to our SrBh passage here, ¥ E:# can hardly be a translation
of na paryadiyate. In order to find the Ch. equivalent of the latter, we actually must go two
phrases below. Here is how the whole Chinese sentence reads: B I A BRI, R—B#E
RERSREA, T B, MBS BB . ‘In [his] postures there is no agitation, the time [he]
can spend in one posture is long, [he] is not surprised and frightened, [he] does not repeatedly
change [and] leave [his] posture [for another] as long as necessary ({&1)’. It seems that Ch. 7~
[...] Bt stands for na paryadiyate. But this leaves us with two Ch. phrases (FEH B:E and
%) for the Skt. present participle aparitasyamanah. The BHS verb paritasyati means ‘is
wearied, exhausted, troubled, disturbed’ (BHSD, s.v.). Semantically, both Ch. phrases are not far
from the Sanskrit word, though the latter would seem rather too strong (see also the presence of
% which has no direct Skt. equivalent). A different reading in Xuanzang’s MS is not excluded,
but it is also possible that the Chinese master decided that aparitasyamana has two main
semantic values, both of which had to be translated. Thus, #EH B ‘there is no agitation’, i.e.,
the postures are ‘not troubled/disturbed’, translated the typical BHS sense of paritasyati, which
is actually the most appropiate in this context. On the other hand, the verb paritasyati is
equivalent with paritrasyati (see BHSD, s.v.), the latter being based on the root + tras ‘to
tremble, to be afraid’. This sense of the root may have been rendered as %1% (modified by %
for rhythmic reasons, i.e., four-character phrase, as well as for enhancing the stylistic effect (?)).
Actually, we find instances in the YoBh where (a)paritasana is rendered as (¥%)1:59 (see Choi
2001, 245 and 344), which semantically is not so far from (7).

819 Skt. bhavati ‘is’. It is difficult to convey all the shades of the Sanskrit verb. Here, it
implies that the qualities are not inborn but obtained through practice. One could render as ‘he
has become’ or ‘he has acquired’ [as a result of spiritual cultivation]. This would, however,
disturb the style of the English sentence, and I have, therefore, chosen the less ‘dynamic’
dimension of the verb rendering it as a simple copula.

320 Skt. na sanganikaramah, na sarmsargaramah. Both terms are known from Pali canonical
sources. E.g., sanganikarama(t@) at DN 1T 78, 11-12; MN I 110, 16-17; etc.; at AN I 293,
11ff.-295, 2, it appears together with samsaggarama(ta)) and similarly has the pejorative
connotation of associating with the ‘madding crowds’, which can hamper spiritual cultivation.
AN-a I 348, 16-19 (ad AN I 293, 11f.-295, 2) glosses the words as follows: samganika ti
ganasamganika; sa ekassa dutiyo hoti dvinnam pi tatiyo ti adina nayena veditabba. samsaggo ti
savanadassanasamullapasambhogakayasamsaggavasena pavatto samsatthabhavo. ‘Samganika
means association with a crowd; it should be understood [in the following way:] one [person]
has [with him or her] a second [person], the two [persons] have in their turn (pi) a third [person
with them], and so one similarly [until it makes up a multitude]. Samsagga means the state of
living in association [with others] which happens for the sake of hearing, seeing, conversing,
eating [/living] together, [and] having bodily contact.” If we are to follow strictly this
explanation, it would appear that samganika is a gathering of people without any strong bonds,
while samsagga would rather point at a stable human group sharing a common mode of living.
It is hard to know whether all Buddhist authors and compilers, including those of our text,
shared a similar understanding, but we continue to see the two terms used side by side in
Sanskrit Buddhist literature, usually with the same negative nuances. E.g., Lank 49, 7-8:
samganikasamsargamiddhanivarana®, which should be abandoned by the bodhisattva who
wishes to fully realise (bodhisattvena [...] parijiatukamena) the unreal nature of the dichotomy
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between the grasped (grahya) and the grasper (grahaka); SikSam 111, 24 (as a citation from the
Ratnarasisutra): samsargasamganikabhirataih sattvaih (Bendall reads: °samganikabhir etaih;
emended on the basis of Tib.), i.e., worldly beings who pursue thoughts directed at sensual
pleasures (kamavitarka), malice (vyapada) and thoughts of violence (vihimsavitarka)—these
being precisely the thoughts which the ascetic in our $rBh passage had to eliminate; see note
164 above as well as note 323 below).

It is interesting to note here that both Tib. bre mo gtam ‘foolish talk’ and Ch. FEHE
‘boisterous mixing’ seem to construe sanganika as the frivolousness or the noise associated with
a crowd rather than as the group itself.

821 Skt. no tu seems to be emphatic here. In Vedic Sanskrit, no means ‘and not’, but from
Epical Sanskrit onwards, the negative adverb becomes used mostly as a substitute for na due to
metrical reasons (PW, s.v.). It is possible that no might also carry a nuance of emphasis. This,
however, is not registered in the main lexicographical sources. The authors of the PW (s.v.) say:
Die lexicographen (AK.3,55,11. H.1539) fiihren =t mit anderen Negationen auf ohne Angabe der
Bedeutungsverschiedenheit. (AK. is an abbreviation for the Amarakosa; H. stands for
Hemacandra's Abhidhanacintamani.) As far as I could check, later commentators on the
Amarakosa do not add anything conclusive and only limit themselves to giving examples (see
Amarakosa with Unpublished South Indian Commentaries, vol. 2, p. 625). On the other hand,
the Japanese Indologist Naoshiro Tsuji (1987, 256) holds that no is an emphatic form of
negation. In Pali, too, no appears to be stronger than na (PED, s.v.; see also Warder 2001, 400).
Whether reflecting a usage in Classical Sanskrit or in BHS, the adverb in our SrBh passage,
occurring in collocation with the adversative conjunction fu, seems to have an emphatic nuance:
the ascetic perceives sound, etc., but experiences absolutely no passion for it (Let us remember
that our yogi has already attained detachment from sensual pleaures and his detachment is,
presumambly, complete!).

322 Skt. upagiidha means ‘hidden, concealed, covered’. This is faithfully rendered by Tib. nye
bar bskor ba and Ch. F@%. See also Pali upagilha ‘embraced’, derived from upaguhati ‘to
embrace, to clasp’ (CPD, s.v.). Here, however, the sense of the word appears to be more general:
‘containing’ or ‘possessed of’. Cf. also °gudha used to depict the Realm of Absolute Reality or
Dharma-body (dharmakaya) or Tathagata-embryo (tathagatagarbha) as ‘hidden’ under the husk
of countless or all defilements (RatVibh 40, 17, (a)paryantaklesakosakotigiudhah and RatVibh
79, 11-12, sarvaklesakosakotigudhe respectively; Takasaki (1966a) in his Correction and
Emendation (396-399) reads: -upagiudhah for RatVibh 40, 16-17, aparyantaklesa-
kosakotigudhah).

323 Qkt. kamavitarkadayah most likely refers to the canonical triad which begins with
thoughts directed at [/under the sway of] sensual pleasures (Skt., kamavitarka; Pali,
kamavitakka) and continues with thoughts of malice (vyapadavitarka; vyapadavitakka) and
thoughts of violence (vihimsavitarka, vihimsavitakka). For sources and a discussion of this
sense of vitarka/vitakka, see note 164 above.

824 1t is difficult to convey all the nuances of Skt. tavat. Its basic sense is that of ‘so much, so
far, so long’, but here favat also means ‘to begin with’. This indicates that the mundane path is
the first of the two topics of the Yogasthana IV. Though not entirely succesful, my rendering
tries to capture both shades of meaning.
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ADDITIONAL NOTES

@D 1 should like to add a few remarks on the kiripaka fruit (referred to in note 54 above) as
well as on the tila-cotton and the karpasa-cotton (discussed in note 263 above).

Unfortunately, none of the sources on Indian flora which I have consulted (see Dastur 1964;
McCann 1966; Randhawa 1974; Santapau and Henry, [1973] 1983; Majupuria 1988; Pandey
1989) registers any of these Sanskrit terms. However, the following botanical information has
some relevance to the notes.

According to Pandey (1989, 53-54), the Sanskrit name of Trichosanthes palmata
(Cucurbitaceae family) is Mahakala. The name does not correspond to kimpaka, as identifed by
Monier-Williams. Pandey describes Trichosanthes palmata as ‘a large climber, commonly found
in the Himalayas, upto 5,000 feet’ (p. 54). Its ‘red coloured poisonous fruit’ is apparently used
by Hindus of Western India for religious purposes as an ear ornament for the idol Ganapati
(ibid.). Some details fit the features discussed in note 54 above. It is not excluded the tree was
known by more than one name, and kimpaka may have been an alternative appellation.
Concerning my remark that it is not likely that the tree was familar to the Tibetans readers, this
should be qualified. It appears from Pandey’s description that Trichosanthes palmata grows up
to ca. 1,500 metres. This is certainly lower that the Tibetan plateau (which averages 4,900
metres), but since the tree is ‘commonly found in the Himalayas’, it may have been known to
the Tibetans as well. I still think, nonetheless, that in the light of the canonical intertextuality
presented in note 54 above, it is more probable that shing kim pa ka’i ‘bras bu reflects a reading
in the Indian MS used by the Tibetan team.

Concerning the silk-cotton trees, which I have mentioned in relation to the iz/a-cotton and the
karpasa-cotton, it seems that some of the species are used commercially to produce cotton. Thus,
the red silk-cotton (Bombax ceiba) is used for ‘stuffing pillows and mattresses’ (Santapau and
Henry, [1973] 1983), s.v., p. 24). According to Randhawa (1974, 90), the floss covering the
seeds of the yellow silk cotton tree is also used for stuffing mattresses, pillows, and cushions. It
would thus appear possible that botanically, fula could have been linked to one or more species
of silk-cotton trees. This, however, remains just a hypothesis until firm linguistic evidence is
adduced.

For the description of the silk cotton trees, see also McCann 1966, 75, 128, 129, 130. On
Gossypium herbaceum, see Santapau and Henry, [1973] 1983), s.v.,, p. 74. On Gossypium
arboreum, see also Santapau and Henry, [1973] 1983), s.v., p. 74; Majupuria 1988, 251; Pandey
1989, 23.

@ The latest instalment of the edition and translation of the Sravakabhiimi prepared by the
Sravakabhiimi Study Group of Taisho University has been published:

Shomon ji Kenkytkai 7= R#iAfFE2 ed. and tr., ‘Bonbun Shomon ji (21): Daini yugasho
(9) wayaku, kamon * LRI (2 1) — B ZENKL (9) FiR - B 3C—, Taisho daigaku
5080 bukkyo kenkyijo nenpo KIEKFHE HhBHEFFCATEHR 28 (2006): 1-53.

The article has been issued just as I prepare to send my draft to press, which unfortunately
makes it impossible to cite and refer to it in this book. With the publication of this intsalment,
the entire Yogasthana II has been covered. According to the Preface to the article (p. 1), the
Group plans to publish the whole edition and translation of this Yogasthana as a separate volume.
No doubt, this will constitute a further major contribution to the understanding and study of the
Sravakabhimi.
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