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The asubha Meditation in the Sarvastivada

K1, DHAMMAJOTI

1. Abhidharma and meditative praxis

While 1t 1s undeniable that there developed in the Abkidharma tradition
distinctive elements of what is comparable to the Western tradition
of scholasticism, it is no exaggeration that the whole of Abhidharma
1s fundamentally concerned with meditative praxis. The following
distinction among the three divisions of the Buddhist canon, pertaining to
their distinctive natures as teachings directed at the spiritual practitioners
at different stages, spells out this fundamental concern:

Further, there 1s also a difference in respect of their stages (avastha).
That 1s: 1n terms of the stage of the beginner (adikarmika), the Sitra is
taught; in respect of the stage of the mastery (krtaparijaya), the Vinaya
1s taught; in respect of the stage of absolute' mastery (atikranta-
manaskara), the Abhidharma is taught.’

As we shall see below, the three terms, adikarmika, krtaparijava and
atikranta-manaskara, refer, significantly, to the three levels of mastery
in meditative praxis. Accordingly, we are justified in interpreting the
above distinction thus: All the three divisions constituting the totality
of the Buddhist canon are teachings meant for spiritual development,
specifically, meditative attainment. And among them, Abhidharma is
essentially meant for none other than the most advanced practitioners.

The mmportance of meditation in the Abhidharma is also underscored by
the following definition of abhidharma in the MVS which directly links

the two together:

The intrinsic nature of abhidharma from the standpoint of
absolute truth (paramartha) is none other than the outflow-
free/ pure (andsrava) prajiia. ... For this reason, the CIRta-mayi
prajfia generated — namely, the asubha, the anapanasmrti, etc.,
— are also known as abhidharma; this is because they are able to
contemplate on the aggregates individually and collectively ...
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Moreover, these requisites {sambhdra) sustamn the outflow-free prajria
which [as a result] becomes more promunent; for this reason they are
also known as abhidharma.?

Abhidharma, in its highest, absolute, sense, 1s the outflow-free prajid
which is insight into reality truly as it is. For an ordinary worldling
(prthagiana), however, he must first begin by developing the withoutflow/
impure (sasrava) insight which is capable of leading finally to the
acquisition of this pure insight. For the Abhidharmikas, this first step
in the path of spiritual progress, properly speaking, consists of the
intellectual study of Abhidharma within the context of a life conducive to
spiritual development. This is called the stage of “understanding derived
from (lit., made of) listening” (§ruta-mavi prajid). Next, the practitioner
enters the stage of “understanding derived from reflection™ (cinta-mayi-
prajfid). 1t is important to note that here “reflection™ does not refer to
intellectual thinking, but is said to comprise meditative praxis such as
the contemplation on the impure/loathsome (asubsa) and mindfulness of
breathing (@rdpanasmirti). This in turn leads to the final preparatory stage
for the development of the with-outflow insight, called “understanding
derived from cultivation” (bhavand-mayi prajia) which is again,
meditation on the Four Noble Truths. It is at the end of this threefold
stage of preparatory effort (prayoga) that he is finally able to sail into the
stage of spiritual transformation called “the path of insight” (darsana-
marea) which, once again, is meditation on the Four Noble Truths; the
outflow-free prajfiid, now generated for the first time, sees directly the true
nature of dharma-s. Through this process of meditative transformation,
and necessarily through this process, also known as “direct realization™
(abhisamava), he becomes a Buddhist saint (an @rya). As a matter of fact,
in the Abhidharmika definition of abhidharma, “abhi” (“facing) clearly
has the significance of abhisamaya, in as much as 1t is explained n the
sense of “directly facing (ie., directly realizing) the characteristics of

dharma-s’ .’
2. The various contexts of the application of the asubha

The meditation on the impure/loathsome is sometimes called
asubhabhavand, or very often, simply asubha. When we examine the
meditative practices discussed in the Sutra and the Abhidharma, we find
that this meditation is very much emphasized, and is taught 1n numerous
doctrinal contexts.



2.1. The asubha as a practice of k@ayanupasyana

The asubha 1s often prescribed as a method of the first of the fourfold

abode of mindfulness (smriyupasthana), viz, the abode of mindfulness of
the body (kava-smrtyvupasthina). The Dharmaskandha-sastra, probably
the earliest Sarvastivada canonical Abhidharma text, cites this context

from the Sutra as follows:

At one time, the Bhagavat was in Srﬁvasﬁ, residing in the Jetavana,
the Anitha-pindada Park. Then the Bhagavat told the bhiksu-samgha,
“I shall expound m brief for you the cultivation of the fourfold
abode of mindfulness: With regard to this body internally, a bhiksu
abides 1 sequential observation® of the body (kidva-arupasvand).
When he 1s accomplished m proper effort, proper awareness and
proper mindfulness, covetousness (&, abhidhyd) and dejection
(&, daurmanasya) concerning the worldly life are eradicated.”
With regard to that external body, he abides in sequential observation
of the body. ... covetousness and dejection concerning the worldly life
are eradicated. With regard to the internal and body, ... covetousness
and dejection concerning the worldly life are ea::r::u:‘lica;te,d."""5

The text proceeds to provide an exegesis of the various terms, including
the following:

“With regard to this body intermally, he abides in sequential
observation of the body”

With regard to this internal body, a bhiksu observes and reflects,
from the feet to the head, as it is placed (Fvathavasthitam), that it
1s tull of the various kinds of impurity and loathsomeness. That is,
within this body, there exist only various [impurities] — head-hairs,
body-hairs, nails, teeth, dust, taint, skin, flesh, sinews, veins, bones.
bone-marrow, spleen, kidney, heart, lung, liver, gallbladder, intestines,
belly (? 5. *udarya), fat, grease (vasa?), brain, diaphragm, pus,
blood, bile (pn‘m" is possibly a corruption from fE), phlegm (slesma?
A5 possibly a corruption from #%) tears, sweat, snot, saliva (P, kheta),
upper stomach (=R, amasaya®), lower stomach (e, pakvasaya®)
feces and urine !’

The discernment (f§#8; vicava), the profound discernment
(HREEGFE; pravicava), utmost profound discernment (RERRSEE;
*supravicaya/*parama-pravicaya), observation {8 [ ; *upalaksana),
proper observation (FY; *samlaksana, *samjanana), close
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examination (3T I; upaparxisam) .. realization ((2HH; pandirya).
operation of understanding (Z17; prajiig-cara, insight (vipasyanda)'
— which are generated with regard to dharma-s when he 1s thus
reflecting on the signs of the impurity — constitutes the sequential
observation of the body internally. It 1s also called “the abode of
mindfulness of the body™.

“IHe] abides (viharari)”: “He is endowed with this observation,
manifests it (sam-ud-a-v'car), pursues it (anu-v car), moves fully
[with it] and pursues it fully, operates it and resolves on it (F21T;

*adhimukti~ car).”

“Covetousness’’

This 1ncludes various species of covetousness — the greed
(raga, samrdga) towards sensual object-domains, obstinate clinging
towards them, being internally bound to them, longing for them, etc.

“Dejection”

This refers collectively to all mental dejectedness generated by
contact which conduces to sensation of dejection. It is subsumed by
uneven (unpleasant) sensation (asarafasaid vedanda).

“Covetousness and dejection concerning the worldly life are
eradicated”

These two dharma-s are abandoned, fully known, utterly
separated from, subdued and destroyed.'~

The following1s amore typical siitra account, quoted inthe Arthavinscaya-
sttra, as the first of the fourfold cultivation of concentration (samadhi-

bhavana): >

Here, O bhiksu-s, a bhiksu has gone to a hermitage, to the root of
a tree, or to an empty hut. He reflects on this very body, truly and
properly with understanding (samvak prajiava), from the top of the
head above to the soles of feet below, bounded by the skin, as they
are located, as they placed (yath@vasthitam yathapranihitam), as tull of
various kinds of impurity thus: “There are in this body, [1] head-hairs,
[2] body-haitrs, [3] nails, [4] teeth, [5] dust, [6] taint, [7] skin, [8] flesh,
[Q] bones, [10] sinews; [11] vemns (Sirafsira); [12] kidnev (vrkka);
[13] heart; [14] spleen; [13] lung; [16] mtestines; [17] mesentery
(small intestines); [18] upper stomach; [19] lower stomach;
[20] bladder {udarya); [21] liver (yakri); [22] feces:; [23] tears; [24]




sweat; [25] saliva; ,, [27] grease (vasa); [28] synovic fluid (lasika),
(29] marrow (majja); {30] fat (meda); [31] bile; {32] phlegm; [33]
pus; [34] blood; [35] head; [36] brain.”” O bhiksu-s, just as a man with
good sight (caksusman) looking into a storehouse with both doors
opened, filled with various types of grains, rice, sesame seeds, ...
In this very same way, O bhiksu-s, a bhiksu reflects on this very body
.. This, O bhiksi-s, is the cultivation of samddhi which, when well
practised, developed and done repeated, leads to the abandonment of
sensual greed (ka@ma-raga)."?

Although this sitra might not have been affiliated to the Sarvastivada,
we see once again, that 36 parts are enumerated. Notice also that the
enumeration of such items as dust and taint — not found in the Pah list
— agrees with the DSS enumeration.’

2.1.1. The asubha as pratimukhi smrti

The beginning part of the version cited partially in the MVS is even
closer to the Pali version than the AVN:

1

A bhiksu dwells in an arama, or under a tree or a secluded hut.
Having seated cross-legged, with the body upright, vowing properly
(L:E"E) and abiding in face-to-face mindfulness (pratimukhi smrti %t
j.'l’:.ﬁ.)

Notice that Xuan Zang understands pranidhaya as “x;owing”.

However, 1n some places, he also seems to understand it as “putting aside
other (1.e., unskillful — see below) mental objects (J=EE4%)""

In both the Theravada and Mahayvana traditions, in the si@fra, a bhiksu is
often described as going to a forest clearing, sitting cross-legged and gets
established in “face-to-face mindfulness.” We see similar description
also in Mahayana sarra. For instance, the Vajracchedika prajiiaparomita
speaks of the Buddha after returning from His alms round thus:

bhagavarn ... prajiapia evasane parvankam abhujya rjum kavam
pranidhaya pratimukhim smrtim upasthapya ... ' (Xuan Zang’s tr. [,

ST . RSB EIE . An ol ER A Jﬁ%lE'}?E H ,.%3‘74.@1)“’

Xuan Zang’s Chinese rendering (words underlined) of the MVS and
vajracchedika sentences are identical.



The MVS records the various explanations on the kev terms in the sitra
¥ p Y
1 passage quoted above:*

(1) “paryarikam abhujya ( “bending [the legs] crosswise’)”

There are many reasons for which the Buddha is described as
assuming this posture. These include (1) It 1s the usual deportment
of the Noble Ones. All Buddha-s and their disciples in the past and
future enter into samadhi while 1 this posture. {(11) This deportment
is best for cultivation of the skilful mental state because it avoids
the tiredness resulting from walking and standing and torpor from
reclining. (in) Other postures can also led to unskilful dharma-s
such as sensual desire. (v) It is most effective in leading various
types of sentient beings into the True Dharma (v1) It 1s most capable
of inspiring respect and faith men, gods. asura-s, hell beings, etc.
(vi1) It 1s with this posture alone that one can attain the supreme
perfect enlightenment as a buddha; with other postures there can
only be the attainment of the bodhi of the two vara-s. (viii) It 1s In
this posture that the Buddha subdued the Mara-s (Isvara and the
defilements). (3x) It is not found among the outsiders. (x) It 1s the
posture most conducive to the development of samads.

(2) “With the body upright (rjum kavam)”
This means being seated straight up.
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(3) “Pranidhaya” (‘putting [the body] upright’)

Xuan Zang seems here (and likewise in his translation of the
Vajracchedika) to take pra-ni-v dhd to mean ‘vow’, as in pranidhanaf
pranidhi in a bodhisairva’s career; hence his rendering 1EJ,
‘properly vowing' — “This means focusing the citfa in conformity
to the skilful categories [of dharma-s] (BellEE AL M0 LFE).”
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! (4) “Abiding in face-to-face mindfulness™:
| What is the meaning of abiding in pratimukhi smrti 7

(1) Mukha refers to the object of meditation, prafi means gazing
E directly ((208); this smrti causes the citta to gaze directly at the
: object of meditation and discern without topsy-turviness.

(ii) Mukhareferstodefilements; prati { ‘opposing )means tocounteract.
This smrti counteracts the foremost defilement responsible for
samsara (1.e., greed), hence called pratimukhi smrei.”
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(1) Mukha means one’s own face; prati means towards.
This mindfulness causes the citta to gaze towards one’s own face to
~contemplate on another object, hence called pratimukhi smrti.

Question: Why does one place mindfulness on one’s own face?

 Answer: From beginningless time, a male falls for the appearance
of a female and vice versa, mostly on account of facial appearance.
Hence one contemplates on one’s face to subdue defilements.
Moreover, the greedy citta of sentient beings arises mostly with the
support of the eye-brows, eyes, lips, teeth, ears, nose, etc., on the
face, and not other bodily parts. Hence one contemplates on one’s
face to overcome sensual greed. Furthermore, the face has seven
cavities through which impurities flow out incessantly; it is more
eftective than other bodily parts for one to generate a citta of disgust.
Hence, one contemplates on one’s own face to cultivate dispassion.
Furthermore, it is rare that one sees one’s own face, and one gives
rise to craving [on its account]. Hence one fixes mindfulness on
the face and not elsewhere, for when one does not illuminate (? Or,
‘1s not reflexive’ (7): -FEE) one does not see oneself, Furthermore,
meditators mostly delight in examining the characteristic of the
twelve dyatana-s. There are always nine different dvatana-s on the
tace; thus they contemplate on the face.

Some take the prefix prati to mean “aﬂainstfopposinﬂ” and interpret
“pratimukhim smrtim upasthapya” to mean: “abiding in OppOSINg
mindfulness” (L2 lit.: ‘back-facing mindfulness’). The compilers
do not object to it, and in fact explain this interpretation:

By the force of this mindfulness, one turns the back on pollution

~ {samklesa) and faces towards purification (vyvavadana), turns the back
on samsara and faces towards nirvana, tumns the back on procession
(pravriti} and faces towards recession (nivrifi), turns the back on the
fivefold sensuality and faces towards the object of samadhi, turns the
back on the existent-body view (sarkava-drsti) and faces towards the
liberation-gateway of emptiness (Sianvata-vimoksa-mukha), turns the
back on Self-attachment and faces towards non-Self-ness, turns the
back on the false Dharma and faces towards the True Dharma.

When the meditawr abides in this mindfulness — whether in the sense of
“facing” or “opposing” — he is said to be abiding in the pratinukhi smrti.?!
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This term is further discussed more explicitly with reference to the
asubhd meditation: |

Question: What is called “face-to-face mindfulness™?

Answer: The meditator fixes his mindfulness between the eye-
brows. He contemplates [the corpse] as [1] turning black-blue

-

(58, vinilaka) or [2] becoming bloated (BERE: vvadhmataka)

or [3] putrefying (B vipayaka) or [4] disintegrating/rotting
(FFIE: vipadumaka/vipatumaka) or [5] [turning] reddish/bloody (&
ﬁfﬁ; vilohitaka), or [6] being eaten [by worms, etc] (#R B vikhadita),
or [7] being scattered apart (77#8f; viksiptaka); or [8] he contemplates
the white bones (HE'; svetdsthi), or a [9] chain of bones (‘B #H; asthi).
These are called “face-to-face mindfulness.*

Questii:m: Why does he fix his mindfulness between the eve-brows?

Answer: The meditator initially produces the happiness of the noble |
ones with this spot as the support, and [the happiness] gradually
permeates the whole body. Thus, he fixes mindfulness between the
eve-brows. This is like one who experiences sensuality: the sensual
pleasure initially arises at the place of the male or female organs,
and gradually permeates the whole body. Likewise 1s the case here. ...

When the meditator in this way fixes his mindfulness between the
eve-brows and contemplates on the corpses appearance as being
bluish, etc., it is the contemplation on the loathsome. Herein, he 1s
said “to abide in face-to-face mindfulness™.*

It is further explained as to why here only the asubha is called a “face-
to-face mindfulness”, not the anapanasmrti or the dhatu-bheda
contemplation. Various explanations are given. (1) The other two could
indeed also be so-called. (ii) the asubhda is the first of all meditations,
kence when it is so-called, the other can also be known likewise.
(iii) Most meditators rely on the asubha, not the other two, to enter
into the Noble Path. (iv) Ghosaka states that “all mindfulness induced
by systematic mental application (yoniSo manasikara) 18 prafimukht
smri.”* He further explains: Sensual desire 1s the foremost of the
hindrances, when it is counteracted by the asubha, the other hindrances
will be abandoned accordingly. The asubha, being thus the proximate
counteraction, is called the “face-to-face mindfulness™.*
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Obviously, the kayanupasyand includes other forms of practice
besides the asubha. The DSS in this very context in fact goes on to
prescribe two more practices of contemplation on the body. One is the
contemplation on the different elements of the body (both internally
and externally): Contemplating the body as comprising merely the six
elements (dhatu-bheda) — the four Great Elements, the space-clement
and the consciousness-element. The other is the contemplation on its
nature as being, impermanent, unsatisfactory, empty and without any
Self, and being subject to destruction. The kavagatasati-sutta of the
Majihimanikaya prescribes, additionally, the practices of the mindfulness
of breathing, mindfulness of the postures (walking, standing, sitting
and lying down) and full awareness (sampajana) of all movements
and actions.?® Moreover, the MVS states that the practitioner is said to
have accomplished the practice of asubha when finally, at the stage of
absolute mastery (atikranta-manaskara), focusing his mind between the
eyebrows, he is able to proceed from asubha onto the four abodes of
mindfulness sequentially from kayanupasyana to dharmanupasyana.”’

2.2. As the speciﬁc antidote for sensual craving

The Pali kdvagata-sati-sutta also prescribes the asubha in the form of
meditation on the different stages of decomposition of a corpse:

Moreover, O bhikkhu-s, just as a bhikkhu were 10 see a body thrown
into the charnel ground, dead for one or two or three days, bloated
(uddhumataka), turned blue-black {wmlaka}, putretving (vipubbakajaia).
He compares this same body to it: *This body too is of such a nature,
such a state of being, not exempted from being thus.”® _. '

More generally, however, this form is prescribed specifically as the
antidote for sensual craving.” In the Sarvastivada tradition, it is one of
the two “gateways for Immortality (amrta-dvara)”, namel}f Nirvana.
In the scheme of the fivefold character-rectification, it is specifically
recommended for the character type in whom greed predominates
(adhzmga r:ama}

Tradition sa}fs that at one stage some Sixty bkzk.m -s within a single day
committed suicide after practicing this meditation, and it is at that stage
that the Buddha began to emphasize the practice of the mindfulness of
breathing.** The Vinaya account relates a sham recluse named Migalandika
who at the request of some of these bhikkhu meditators, went around
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asking who would like to be slain by him. It is stated that “fear arose
in those bhikihu-s who had not been detached (avitardaga) ... But fear
did not arise in those bhikkhi-s who had been detached (vitaraga) ...™"
We know, of course, that vitaraga is an epithet of an arahant. This would
imply that at least some arahat-s were among those who were slam
The Mahisasaka-vinaya in fact states very clearly thus:

That candala (i.e. Mrgalandika) understood well the signs of those
who had or had not developed disgust with regard to therr bodies:
“If a bhiksu, who is an ordinary worldling, generates fear when the

knife is being held facing him, then he has not developed disgust with
recard to the body. If I kill him, I shall acquire little merit (punya).
I must seek out those who have attained the fruit of the path*™ and do
not generate fear.”

This tradition seems to have contributed to the later doctrinal
classification of a type of arhats called cetana-dharman.* They
are usually explained as those of the nature of capable of endmg
their lives at will in the fear of losing their spiritual attamment.’

However, some Abhidharma manuals, both early and later, have also
explicitly indicated the lmk with the asubha. The *Amrta-rasa-sastra
explains these arhat-s as being “weak in understanding (*mrdu-
prajfia) and effort, diligent in contemplating the body as asubha
intending (generating the will) to destroy the body themselves.™

The *Abhidharmahrdya explains likewise.”” In the *Nyayanusara,
Samghabhadra ton, states that this type of arhat-s, when abiding
in their attainments, are capable of being greatly disgusted with
sensual desires; and being thus disgusted they generate the volition
to end their own lives. Though being weak faculties (mrdv-indriya),
in their preparatory stage they have accomplished a strong power of
mindfulness, abiding mostly in the contemplation of loathsomeness.
Worrving that such adverse factors as sicknesses, etc., would result
in their being slack in effort and hence eventually retrogression,
they generate the volition to kill themselves.” In the Sarvastivada,
the cetana-dharman type is not confined to the arhat-s; it is also found
among practitioners who are not yet @rya-s but have reached the sub-
stages of progress known as moksa-bhagiya (‘pertaining to [the stage]
conducive to emancipation’) and rirvedha-bhagiya (‘pertaining to
[the stage] conducive to penetration’) — both subsumed under the
preparatory stage (prayoga) preceding the entry into the path of vision.™
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! 2.2.1. afubha as meditation on the nine or ten stages of decomposition - ||l
5 of a corpse - [

We have above (§ 2.11.(4)) that the MVS describes asubha as Al
a contemplation of nine stages of the decomposition of a corpse: 1, turning Rl
black-blue; 2, becoming bloated; 3, putrefying; 4, disintegrating/rottening; '
5, [turned] reddish; 6, being eaten (by worms); 7, being scattered apart;
8, white bones; 9 a chamn of bones. This is the standard description in the
Sarvastivada texts. |

YaSomitra, in the context of expounding the five “abodes of liberation”™
(vimukty-Gyatanani), cites a virtually identical list of nine (with only 3 and
4 apparently interchanged): 1, vinilaka; 2, vipiyaka: 3, vwadhmataka:
4, vipatumaka; 5, vilohitaka; 6, vikhaditaka: 7, viksiptaka; 8, asthi;
O, asthi-sarkalika.®

The passage cited above (§2.2) from the Kavagatdsati-sutta mentions the
first three of these stages. The Dhammasargani™ enumerates 10 stages.
This i1s adhered to in the Vism:* ‘

1, bloated (uddhumataka); 2, black-blue (vinilaka); 3, 'putrefying
(vipubbaka); 4, disintegrating/fissured (vicchiddaka); 5, being eaten .

- up (vikkhayitaka); 6, scattered (vikkhittaka); 7, destroved and scattered
(hatavikkhittaka), 8, reddish/bleeding {lohitaka): 9, worm-infested
(pitlavaka); 10, bones (atthika). '

P The *Vimuktimarga enumerates exactly the same 10, in the same order.®

The Vism states thateach of these nine forms of contemplations counteracts

a specific type of greed: 1 counteracts greed for shapes (santhana-
raga); 2, bodily beauty (sariravanna-raga); 3, bodily odour originated
from scents, etc (malagandhadivasena samutthapitasariragandha-raga),
4, solidity in the body (sarire ghanabhava-rdga); 5, accumulation of
the flesh 1 such bodily parts as the breasts, etc (mamsipacava-raga);
0, grace of the limbs (angapacargalila-raga); 7, perfection of the body
as an agglomeration {(sarirasanghdtasampatti-riga); 8, beauty produced
by adornments (alasikarajanitasobha-raga); 9, the notion of [the body]
being “mine” (mamatta-raga).”*

The AKB explains the counteractions of four forms of greed: (1}_ creed
for colour (varna-raga) is counteracted by the asubhd of tumning
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black-blue, etc (vinilakadi); (2) greed for shapes (samsthana-raga), of
being eaten and being scattered (vikhadita-viksipta); (3) greed for touch
(sparsa-raga), of bones bound by rotting [flesh] and pus (vipadumaka-
piivanibaddhasthi); (4) greed for being served upon (upacara-raga),
of a motionless dead body (niscesta-mrtakava). The asubha m the form
of a skeleton (asthi-samkald) can counteract all the fourfold greed since
these four objects of greed are absent in it.*

elaborate:

The four forms of greed are counteracted by resorting to two types
of profound reflection (JEFE; *nidhvana): 1, observation of the corpse
internally; 2, observation on the corpse externally. One with sharp
faculties resorts to the former; one with blunt faculties resorts to the

latter:

One with sharp faculties first observes all around the internal body
bounded by the skin, up from the toes and down from the head,
making the cirza become disgusted.

~ For one intending to subdue greed for colour, he should be focused
and mindful (aru~Y smr) of the changing colours within the body —
i pus, blood, fat, semen, saliva, snot, marrow, brain, feces, urine, etc.,
He should also be mindful of the changing colours on the skin of the
internal body caused by diseases — yellow, white, blue, black like
 clouds and smokes, motley, dark, blurred and unclean. When as
a result great disgust is generated in the mind, he 1s able to subdue
the greed that takes colour as cogmitive ObJECTS. BY TRUDINMLZ EWar
that this body, being as such, is not the basis (adhisthana) of desired
colours, he can become detached from all [colours].

For one intending to subdue greed for shapes, he should mdividually

an aggregation, arrangement and combination of 36 things, headhairs,
body-hairs, etc.,; apart from these, there exist no shapes as hars, etc.,
Through resolve (adhimoksa), he further dissects the body into two or
more parts, scattered on the ground, eaten by birds and animals which
compete with one another, bones and flesh dropping in random, bodily
parts being torn apart. When as a result great disgustis generated m the
'mind, heisabletosubdue the greed thattakes shapes as cognitive objects.

Samghabhadras explanations on this fourfold counteration are more

observe that the bodily parts of the internal body are made of
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For one intending to subdue greed for pleasant contact, he should
remove the skin and flesh through resolve and contemplate on only
the bones as being coarse like broken tiles. ...

For one intending to subdue greed for being served (/honour), he should,
through resolve, contemplate on the internal body, as if he is at sleep,
drunk, has fainted or suffering from epilepsy (apasmara), being unable
to mobilize the limbs, as if when one is old and sick — whether such
a time has or has not actually arrived, one’s body is entangled with such
things. He further contemplates the activities within the body as being
without freedom; all are generated in dependence on conditions; there
1s not the slightest bodily part that can serve as the support-base for
the deportment of serving(/honouring) — they are falsely clung on to
as the agent of honouring. There is definitely the act of honouring; but
by “honourmg”, what is supposed to signify is that: with certain bodily
parts as conditions, there can definitely be the actions of deportment
of dancing, singing and comedy or sad shows, etc. He contemplates
that such actions are completely without any definite nature; they are
like the tunes generated from a flute, all being like magical shows.
When as a result great disgust is generated in the mind, he is able to
subdue the greed that takes honour as cognitive object.

"This is how a sharp-faculty beginner; by observing the internal body
with the understanding derived from reflection, comes to overcome
the fourfold greed, rendering them unable to arise.

In the case of a blunt-faculty, his faculties being blunt, the intense
defilements are difficult to subdue without the help of external
conditions (praivayva). He must therefore first observe an external
corpse with clarity, and then gradually subdue the defilements within
his own mind. That is, when at the beginning he intends to observe
~ anexternal corpse, he first generates a thought of kindness and go to the
charnel ground (sivapathika). As the Bhagavat has said, “A beginner
practitioner seeking the means for promptly destroving sensual greed
should generate a thought of kindness and visit the charnel ground,
practising contemplation diligently. ...” Having reached there,
he should practise the asubha in accordance with the sitra on the
tourfold charnel-ground practice (see below), contemplating on the
signs of an external corpse and then comparing them to his internal
body: “Those signs being thus, the same should also be the case with
this [body].” Through this means, he is gradually able to make his
thought generate profound disgust towards the internal body as well,
and thus able to counteract the aforesaid fourfold greed. as he comes
to see the intrinsic nature within the bodv*
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The siitra that Samghabhadra refers to above seems 10 correspond to
the Kavagatdsati-sutta. This, as does the Mahasatipatthana-sutta,”’
also describes the following nine forms of a corpse thrown Into the
charnel ground (sivathikayam chadditam):

1, acorpse bloated, turning black-blue, putrefying;

2. acorpse being eaten by Crows, €tc.,;

3. a chain of bones with flesh and blood. connected by sinews (aithika-
samkhalikam samamsalohitam naharusambandham),

4, achain of fleshless bones smeared with blood, connected by sinews
(atthika-samkhaltkam nimmamsalohitamatthikam naharusambandhamy;

5, a chain of fleshless and bloodless bones, connected by sinews
(atthika-samkhalikam apagatamamsalohitam naharusambandham);

6, disconnected bones scattered In Vvarious directions (aithikan:
apagatasambandhani disavidisasu vikkhitant);

7 bones bleached white, like the colour of shells (arthikan: setan:
sankhavannipanibhant), |

8. bones heaped up (atthukdn: pufijakajatant);

0 bones more than a year old, rotten and crumbled (atthikdn:
terovassikani pitini cunnajatant)™ |

However, although nine stages are distinguishable, the northern tradition
explicitly groups them into four sets, regarded as respectively the
counteractions of the fourfold greed (for colour, shape, contact and being
served upon). We have already seen above, the Sarvastivida grouping
given in the AKB. According to Samghabhadra,” it is somewhat different:

I, greed for colour — contemplation on the corpse turning black-blue

and becoming reddish;
11, greed for shape — being eaten and being scattered;
II1, greed for contact — on its rotting and on the bones;
IV, greed for being served upon — being bloated and putretying.

(Like in AKB, contemplation on the skeleton is said to be able to
counteract all four types of greed).

The Yogacidra grouping again differs slightly. The description m the
$ravakabhiimi of Yogdcdrabhimi-sastra is as follows:
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... he purifies the citza from sexual greed conjoined with the fourfold

greed — greed for colour, greed for shape, greed for contact,
greed for being served upon.

Therein, [I,] when he reflects (manasikarett) on [a corpse] becoming
- black-blue, or putrefying or rotting or bloated, or being eaten,

he purthes his citia from the greed for colour.

[IL,] when he reflects on its becoming reddish {covered by blc:od)
he purifies his citta from the greed for shape.

[I0,] when he reflects on its bones or the bone-chain or the skeleton
(asthi-samkalika), he purifies his cifta from the greed for contact.

- [IV.] when he reflects on its being scattered, he purifies hlS citta from
‘the greed for being served upon.

In this way, he purifies the cizza from sexual greed.

Like the Theravada Kayagatasati-sutta and Mahasatipatthina-sutia,
the =Sariputrabhidharma likewise, 1n the context of kayanupasyand,

besides the anupasyana of the various impure parts of the body,

also prescribes various other forms of contemplation,. including
the anapanasmrii, mindfulness of postures, contemplation on the
elements, the different stages of decomposition of a corpse, etc.”

1.

2

The latter comes under the internal-cum-external anupasyand of the body:

A bhiksu sees a corpse thrown mto the charnel Oround [dead] for c}né
da}' [or two days] or three days.

He sees such a corpse being bloated and turning black-blue.
He sees such a corpse being eaten by animals. _
He sees the corpse whose bones are connected, [the body] being _

- reddish, putrefying, with foul pus and blood.

He sees the corpse whose bones are connected Wlth sinews and
veins not yet severed, covered by blood and skin.

He sees the corpse whose bones are connected, already without blood
and flesh but with sinews and veins not yet severed. '

He sees the corpse whose bones have decaved but not yet removed
from their original location.

He sees the corpse whose bones have been broken and far removed
from their origimal locations; the foot-bones, thigh-bones, handbones,
back-bones, hip-bones, ... scattered in various places.

262




B - hen sl S TITRe TR o el e e i e WU TE LT s Ca g QAT e pm—— 3 gt Lo ray . . 4 o, . . . T . o . . e m oy . ., ..
d e R I T T e T R X L R R i L e B L A . . .

KL DHAMMAKTLE The asubhd Meditation in the Sarvastivida

0. He sees the corpse whose bones, after the lapse of a long time, having
become white like shells and bluish like dove, rotten and Efumbl%é

10. He sees the corpse lying on a heap of fire; 1ts head-hairs, body
hairs, skin, blood, flesh, sinews, veins, bones 'and muarrow
[etc.], are consumed by fire and gradually dissipate completely.
“He contemplates thus: ‘these dharma-s do not go and abide in the
gast, south, west, north, or in the four mtermediary or upper and
lower directions. These dharma-s arise not having been, and vamish
after having arisen (*abhina bhavanti | bhitva pratigacchanti P2)."

It can be observed that this description varies somewhat from the
aforementioned nine- or ten-stage accounts. Moreover, if we discount the
first stage whose description is repeated as a part of the next two stages,
the number of stages or forms then reduce to nine.

2.3. The context of the contemplatmn on loathsomeness of
food

In the Aniguttara-nikdya, the “1deation on the loathsomeness with regard

 to food” (@hdre patikkiila-saiifi@) 1s given as one of the 10 ideations.*

(See also § 2.4 below). The Vism expounds it as an md1v1dual object of
practlce (kammatthina).™

In the Sarvastivada, the asubha is also prescribed as a practice to
counteract indulgence in taking delicious food. The SgP$ prescribes it
as one of the fivefold “ideations which bring liberation to maturity™™®
(AR FARERE: *vinukti-paripdcaniva samjia). These are: 1, ideation of
being impermanent; 2, ideation of the impermanent being unsatistactory;
3. 1deation of the unsatisfactory being without a Self; 4, ideation of the
loathsomeness of food: 5, ideation of death. (See also the 10 ideations 1n
§ 2.5). The 4" ideation is described thus:

With regard to rice, he should generate the resolve (adhimoksa) of
a bloated corpse; with regard to porridge with added vegetables, of
thin feces; with regard to fresh butter (£Fk; nave-nita) and curd,
of human brain and marrow; with regard to ghee (F38%; sarpis),
oil, {etc.], human grease; with regard to groats (sakzuit), bone pieces;
with regard to biscuits, human skin; with regard to salt, broken teeth;
with regard to vegetables born from stems, skull {(kapala) joined with
hairs; with regard to juices, pus and blood.”’
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It can be seen that this Sarvastivada version explicitly applies the
asubha (using elements of both the 36-part reflection and the that on
a corpse) 1n the i1deation of loathsomeness of food. This makes the
MVS feel necessary to distinguish the two contemplations — although
both equally have loathsomeness (pratikizlya) as their mode of activity
(@kara),’® the two can be distinguished: the former is an ideation of the
loathsomeness of rigpa; the latter, of taste. According to some: the former
counteracts sensual greed; the latter, greed for food.””

In the *Sariputrabhidharma, on the ideation ef the impurity of ‘lump
(1.e. matenal) food (kavalikardhdra), 1t 1s said thus: |

A bhiksu takes lump food as Jf cating a son’s flesh; he practices the
asubhd 1deation.”

The Sangiti-sutta of the Digha-nikiya also enumerates five vipuutti-

paripacaniva sanfid. But the hist differs in the last two items which are
given as pahana-saiia and viraga-sanna.” |

24. The context of the eight-fold liberations (wmoksa) and
spheres of conquest (abhzbhv-ayamna)

The doctrine of the eightfold hiberations is found in both the Theravada
as well as the Sarvastivada texts.®? “Liberation™ here does not refer to the
attainment of Nibbana/Nirviana. Buddhaghosa explains it as “resolving/
incliming towards” (adhimiuiccana); and this 1s in the sense of (I) “being
properly liberated from opposing states” (paccanika-dhammehi suithu
vimuccananattho)’ and  (1I) “properly inclining towards the cognitive
object by wvirtue of delight” {(Grammane ca abluirati-vasena sutthu
adhimuccanattho).®® This Theravada explanation essentially agrees
with that in the *Sariputrabhidharma: “The citta faces towards it, holds
it as supreme, is inclined towards it, is liberated in respect of it.”®
The Sarvastivada explains it as “liberation from all that hinders”.* It is also
in the sense of “turning one’s back on” (vaimukhyartho hi vimoksarthah):®
the first two turn the back on the cirza that is greedy for matter; the third,
‘on that of the asubhda; the fourth to seventh, each on that of the preceding
lower stage (bhitmi); the eight, on all citta-s taking cognitive objects.®’

The Mah&sakuiudmf -sutta. merel}r enumerates them, witheut any

—— — — e -
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(2) internally without any ideation of matter, one sees matter externally

(ajjhattam arfpasaiinii bahiddhd ripani passati); (3) one becomes

resolved exclusively “it is beautiful”. (subhan r'eva adhimutio hoti |); (4) as
a result of transcending 1deation of matter in everyway, of the vanishing
of 1deation of the resistant, and of not applying the mind to ideation of
diversity, [resolving] *space 1s infinite”, one fully attains and dwells in

i |

the sphere of infinity of space (sabbaso ripasafifigGnam samatikkama |

patighasafiianam aithangamd | nanattasananam amanasikara | ananto

akaso ti akasanaficavatanam upasampajja viharati |); (5) transcending
the sphere of infinity of space in everyway, [resolving] *consciousness
is infinite”, one fully attains and dwells in the sphere of infinity of
consciousness (sabbaso akasanaiicavatanam samatikkamma anantam
ViRAGnan 1 viniananancdyatam upasampajja vikarati); (6) transcending
the sphere of infinity of consciousness in everyway, [resolving] “there is
nothing”, one fully attains and dwells in the sphere of nothingness (sabbaso
vifRananaficavatanam samatikkamma natthi kificiti akificaifiavatanam
upasampajja viharati); (7) transcending the sphere of nothingness
in evervway, one fully attains and dwells in the sphere of neither

ideation nor non-ideation (sabbaso akificanfdvatanam samatikkamma
nevasafRanasanfidayatanam upasampajia vikarati |); (8) transcending
the sphere of neither ideation nor non-ideation in everyway, one fully

attains and dwells 1n the cessation of i1deation and sensation {(sabbaso

gy S Ay ey

nevasannandasaniavatanam  samatikkamma  safRavedayitanirodham
upasampajja viharati ).

The first three of this eight are of special interest for our discussion.
(See also below) According to the commentary, matter in the first liberation
refers to jhana pertaining to the fine-material sphere (ripa-jhana),
generated through the power of a kasina with regard to one’s hairs, etc.,;
and “possessing matter” means that the meditator possesses that matter.®

The Arthasalini offers a more elaborate commentary on the first liberation:

“Possessing matter” — Matter 1s the fine-matenial jhana (rigpajihdanam)
generated mnternally with regard to the hairs etc. For, mternally, when
doing the preliminary exercise of blue, one does it with regard to the
hairs or the bile or the pupil of the eye. When doing the preliminary
exercise of yellow, one does it with regard to the fat, the skin, or the
vellow region of the eyes. When doing the preliminary exercise of red.
one does 1t with regard to the flesh, the blood. the tongue, the palms
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of the hands and feet or the red region of the eyes. When doing the
preliminary exercise of white, one does it with regard to the bones,
the teeth, the nails or the white region of the eves.” This is said with
reference to one who has thus done the prelimmary exercise and
endowed with the arisen jhana.

“One sees matter” — E};ternall} too one sees through the jhana—eve
(jhana-cakkhu), matters of the kasina, blue, etc. |

With this [sentence] the obtainment of jadna Wlth regard to the
kasipa comprising internal and external bases is shown.”

From this, it is clear that the first liberation concerns a contemplation on
one’s own bodily parts. The meditator has not been freed from ideations
of these internal matters. Samghabhadra also interprets the first hberatmn
by referring to the statement on the second liberation:

What is the meaning intended in the sifra statement, “Possessing
1deation of matter, one sees matters™? The profound meaning in this
sutra cannot be truly (yathabhitam) comprehended by those who

have not abolished matter. Nevertheless, according to the explanation

passed down by the ancient arva-s, “rip” means “(one who) has not
been able to subdue 1deations which take internal matters as cognitive
objects”. How do we know that this is the case? From the contrast

In the statement concerning the second hiberation. i.e., concerning

the second liberation, 1t says: “Internally without ideation of matter,

one sees matters externally” From this, we know that in the first
liberation, one has not abolished ideation of matter internally.™

The Pali commentaries explain that for the second liberation, one attains
jhana by doing the preliminary exercise on external (kasina) objects.™
However, no notion of loathsomeness is anywhere exphculy referred to
in these first two liberations.

In fact, in the related doctrinal categories called the eight spheres of

- conquest {abhibhavatana; Skt: abhibhv-dvatana), the Pali texts describe

the first two as follows: (1) Intermally possessing ideation of matter
(aijhattam ripasafiiii), one sees matter externally, limited, beautiful
(suvanna) or ugly (dubbanna). Conquering them, one comes to have
such an 1deation: I know; I sece.” (2) Internally possessing ideation of
matter, ones sees matter externally, immeasurable, beautiful or ugly.
Conquering them, one comes to have such an ideation: “I know, I see.”
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As C.AE Rhys Davids rightly observes: judging by the Arthasalint (190),
“rigpi 1 the first liberation 1s equivalent to “gjjhattam ripasarini’ 1n
the description (of the first two) spheres of conquest.”™ Noticeably, in all
the first four spheres of conquest, the matter that the meditator sees are
~described as being “beautiful or ugly”. The Asthasalini explains that
“beautiful or ugly” means pure (parisuddha) or impure {(aparisuddha).
Accordingly, there 1S no connection made with the asubha meditation.

rThe Sarvastivada Abhidharma texts also describe the first four spheres
of conquest 1n similar terms. For instance, the Prakarana-pada (likewise,

the AKB) states:

Internally possessing ideation, one sees matter externally as being
limited, beautiful or ugly. Conquering these matters, one knows,
conquering them one sees — one comes to possess such an ideation.
This 1s the first sphere of conquest.™

However, at the same time, the northern Abhidharma texts also explicitly
connect the first two liberations with the asubhsd. The AKB states that
“the [first three liberations] have as cognitive objects, as the case applies,
disagreeable and agreeable material abodes (riipdyarana) pertaming to
the spheres of sensuality.”” On this, Yasomitra comments:

“As the case applies” — the cognitive objects of the [first] two are the
disagreeable matter, black-blue, etc. The cognitive object of the third
15 the agreeable [matter].”

This had i fact consistently been the Sarvastivada explanation since the
earliest canonical Abhidhrama texts. Thus, the SgPS explains the first
three liberations as follows: | ~

1. “Possessmg matter, one sees matters’ (rigpi rigpani pasyati) —
Internally, with regard to the various ideattons of matter, one has not
been freed (GEHE; *vigata), freed in each case (FHZEEE: *prativigata);
has not subdued, subdued 1n every case; has not ceased, not destroved.
As a result ... one contemplates on matter externally, through the
power of resolve (adhimoksa), as being black-blue, bloated, rotten,
scattered, ¢aten, tumning reddish, bones or skeleton. ...

2. “Internally without ideation of matter, one sees matters externally
(adhyvarmam aripasanyiit bahirdnd ripanm pasvati)” — Internally,
with regard to the various 1deations of matter. one has been freed
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. As a result, ... one contemplates on matter externally, through :
the power of resolve, as being black-blue, bloated, rotten, scattered,
- eaten, turming reddish, bones or skeleton. ...

3. “Realizing the pure liberation through the body, one, having
accomplished it, abides f[in it] (Subham vimoksam kavena
saksatkrivopasampadya viharati)” — Whatis the preparation (prayoga)
of this pure liberation? Through what expedience does one enter into
this meditative attainment of pure liberation? The beginner, at the
beginning of the contemplation, grasps the mark of a green (nila™) tree
— green trunk, green branches, green leaves ... Having grasped these
various green marks, through the force of resolve (adhimoksavasena)
he apphes his thought and 1deates, reflects, determines and resolves
({&#%; adhi-¥ muc) that this colour is of a particular green mark. ...

~ [In this process,] his thought is scattered, flowing over various marks
and cannot focus on a single object-domain. He is thus not vet able to
stabilize the citfza and enter into the meditative attainment of the pure
~ liberation. To concentrate ... he fixes mindfulness on a single green
-mark. Reflecting that it is a green, not a non-green mark, vigorously
. until he [is able to] make the cifta stay continuously for a long
t1me With this preparation, practicing repeatedly with vigour, ...
his cifta comes to abide, fully abide (FF{¥; sam-v sthd) and closely
abide (GirfE ; upa—f stha), continuously 1n a single direction, focusing
mindfulness on a single object, reflecting on the green mark, without
~a second, without reversion. One then realizes and enters into the
- meditative attainment of the pure liberation.*

In the above exposition, the connection between the asubsia and the first
two liberations is abundantly clear.®'The third, in contrast, develops the
1ideation of the beautiful by contemplating on a given primary colour.
Asregards the eight spheres of conquest, since the Sarvastivada correlates
the first four with the first two liberations, and the succeeding four with

third liberation; it 1s also clear that the first four spheres involve the
afubhﬁ. 32 (See also below, § 4.) .

2.5. The context of the 10 ideations (samjiia)

The asubhd is also prescribed among the set of 10 ideations.
There are various lists in both the southern and northern traditions,
differing somewhat in content; but all equally stress that the 10 ideations
lead ultimately to Nirvana. The Angurtara (v, 105) enumerates the
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following: asubha, dloka, ahara, sabbaloke anabhirata, anicca, anicce
dukkha, dukkhe anatta, pahdna, virdga, nirodha®* It can be seen that the
asubha-safiiid heads the hist. The emphasis on the asubha 15 even more
conspicuous m the corresponding list of the Chinese Ekottara-dgama
which enumerates several stages of the asubhid as among the 1deations:
1, white bones; 2, turning black-blue; 3, bloated; 4, indigestion of what 1s
eaten; 5, [turning] reddish ([I1%H); 6, being eaten; 7, being impermanent;
8, greed for food (HE); 9 death; 10, all pertaining to the world being
non—dehghtable i

The MVS enumerates the following: 1, being impermanent;

2, the impermanent is unsatisfactory (anitye duhkha); 3, the
unsatisfactory bemg without a Self (duhkhe anamman);, 4, death;
J, asubha; 6, loathsomeness of food; 7, all pertaining to the world being
non-delightable; 8, abandonment (prahana); 9, detachment (virdga);
10, cessation (rirodha).®

The compilers remark that these 10, no more and no less, are prescribed
by the Buddha as precisely the requisite medicines for all sentient beings.
Some other explanations given by other masters are as follows:*

(I) 1-4 are intended by the Buddha to highlight the noble path; 5-7,
- 1ts preparatory effort (pravoga); 8—10, its fruits.

(]I_} 5—7 mghlight samatha; 1-4, vipasvana; 57, fruts of famatha and
- vipasyand.

(II) 1-3 highlight the entering mto “Perfection Without the Raw”
(samyaktva-nyama = samvaktva-nivama)¥ ie. darsana-marga; 5-0,
transcendence of the attachment to the sensuality sphere {(kama-
dhatu) — there are sensual greed and greed for solid food 1n the
sensuality sphere, and one addicted to them cannot transcend his
attachment to this sphere; 7, transcendence of the attachment to the
fine-materiality sphere (rigpa-dhate) — among all forms of samsaric

existence, the sensation of joy (priti) and bliss (sukha) excel i the
finemateriality sphere and bliss of prasrabdhi (/prasrabdhi) excels
m the fourth dhvana, and one clinging to them cannot transcend
attachment to the fine-materiality sphere; 4, transcendence of the
attachment to the non-materiality sphere — the hife span in this sphere
1s very long, and one who consciously strives to retain 1t cannot
transcend attachment to this sphere; 8-10, the fruits of their paths.
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(IV) 1 highlights the direct/proximate antidote (pratipaksa) for the
hindrance of conceit with regard to the conditioning forces
(samskadra); 2, the hindrance of laziness; 3, the hindrance of Selfview:
5, the hindrance of the greed for form; 6, the hindrance of indulgence
in good food; 7 the hindrance of greed for delightable things in the
world; 4, the hindrance of being inflated on account of being alive;
8, the hindrance of the non-virtuous (adharma); 9 the hindrance of
attachment (5%%35; *abhinivesa): 10, the hindrance of the support-basis.

2.6. The context of the fivefold “meditative attainment of
vision” {(darsana-samapatti) |

The asubha is also an integral part of the practice leading to the “fivefold
‘meditative attainment of vision”. The MVS cites the sifra as teaching
these fivefold attainment as follows: '

I. A bhiksu observes truly that his own body is filled with the 36 types
of impurity: head-hair, body-hairs etc. (Whole list, as in §2.1, is given)

Il. Having observed thus, he further exeludes skin. flesh, etc.,

1

and observes only the bones in which consciousness moves. |

II. Having done as before, he observes only the bones in which
consciousness moves, abiding in this and the next life. '

IV, Having done as before, he observes that consciousness does not
abide 1 this life, but only in the next life.

V. Having done as before, he observes that consciousness abides in
nerther this nor the next life. -

According to the MVS compilers, these attainments have non-greed
(alobha) as their intrinsic nature, since they contemplate on the asubha
- In order to counteract greed. Two dissenting views are also mentioned:
some masters regard prajfia as the intrinsic nature inasmuch as these are
contemplations of things truly as they are (yathabhitam). Others hold
that the intrinsic nature is equipoise (samdadhi), since they are said to be
meditative attainments.®® ' |

“Vision (darsana)” is explained as referring to the eves; as a result

of the eyes seeing the impurities, the five meditative attainments
are successively generated. There is a hierarchy of the attainments
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with respect to the spiritual status of the attainers. The first 2 can be
acquired by both an ordinary worldling (prthagjana) and an arya; third,
by a stream-entrant and a once-retumner; fourth, a non-returner; fifth,
an arhat. Those of the Buddha are said to be unsurpassed (arutiara)
because they are capable of subduing all cognitive objects: The sravaka-s
and pratvekabuddha-s cannot collectively subdue all material abodes
(riapavatana) as being impure; Aniruddha cannot observe that the ripa-s
of the fairies are impure; none, excepting the Buddha, is capable of
observing the Buddha’s body as being impure.®®

The *Sariputrabhidharma cites the Samprasadaniva-sitra (IE{S7E) by
name as enumerating the same five meditative attainments.™

The Pali Sampasadaniva-sutta enumerates four such meditative
attainments as among the unsurpassabilities {(Grustariya) in the Buddha’s
teaching of the Dhamma. The description therein are very similar,
though not identical; but IV above 1s noticeably absent. In this sufta,
the consciousness is given as the consciousness-stream (vififidna-sota). ”!

3. The three levels of mastery

The meditator may be (1} a beginner (adikarmika), (11) one who has
mastered the practice (krta-parijaya) or (1i1) one who has gone beyond
- mental application (atikranta-manaskdra), i.e., an absolute master.”
The.above description of the meditator placing mindfulness between the
eyebrows (§ 2.1.1) pertains to the highest level.” The following account
in the AKB concerns the asubha practice with the skeleton as object —
the particular form of practice conceded by the Sarvastivada as capable
of counteracting all the fourfold greed. (supra, § 2.2.1)

(1) Beginner level

The meditator first fixes his thought on a part of hlS body, etther the
toes, or the fore-head, etc. Having made his thought abide on it, he
then, with the power of resolve, visualizes that the skin and flesh rots
away, progressively seeing the whole body reduced to a skeleton.

Next he extends the visualization, doing the same on a second
individual, in this way gradually those in a monastery, a village, a
whole country, and so on up to seeing the whole earth bounded by
the sca being filled with skeletons. In order to enhance his power of
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visualization, he then reduces the scope, gradually back to seeing
just his own skeleton. Up to this pcmt he 1s said to be beginner in
‘the asubha meditation. -

i (ii) The level of having mastered

To turther advance his power of resolve in the practice of mentally
reducing, he now leaves out the foot-bones and applies his
thought to the remaining parts, progressively reducing in this way,
leaving more and more parts out, until he finally visualizes one half
of the skull. He has now mastered the operation of reducing in the
asubha meditation and 1s said to have mastered the practice.

(iii) The level of absolute mastery — going beyond manaskara

He now advances further: He leaves out even the half of the skull

- and holds his mindfulness between his eyebrows. When he can do
this, he is said to have gone beyond mental apphcatmn and becomes
an absolute master. *

3 Besides the division into the three levels, the MVS also distinguishes
g among practitioners of different dispositions: who (a) delight in brevity,
a (b) delight in details, and (c) delight in details and brevity:

(a) One who delights in brevity

He first goes to the cemetery (3EfE]; smasana) and observes the
‘sign/mark (rimitta), black-blue, etc in a corpse. Having properly
grasped the sign, he goes aside and {mentally) observes it again.
If his thought is still dispersed and the sign is unclear, he must go 5
back to the cemetary, again observing and properly grasping that |
sign. He repeats the process until his thought is concentrated and the '
mental sign 1s clear. Thereupon, he quickly returns to his dwelling
place, washes his feet and sits cross-legged, making himself mentally
fit for overcoming the hindrantes to meditation. Recollecting the
sign that he has grasped previously, he now, through the power of
resolve, transters 1t onto his own body. starting from the stage of
black-blue to that of skeleton (9 stages as we have seen above). |
In the skeleton, he first observes the foot-bones, ankle-bones, ;
shinbones, ... (moving upwards), neck-bone, chin-bone, and finally, f-
the skull. Having observed these impure signs (*asubha-nimitta)
through resolve, he now fixes mindfulness between the eyebrows,
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abiding in tranquility (FEZAT1{F). He then turns this mindfulness

into the sequential observatlon of the body (kavanupasvana),
and successively mto that of dharma-s (dharméanupasvana). Thas 1s
the full accomplishment of the asubha of one who delights 1n

brevity.

One who delights in details

He does as in (a) up to fxing his mmdfu]ness between the
eyebrows. Having kept still for a little while, he further turns the
mindfulness first to the observation of skull, next the teeth-bones,
successively up to finally the foot-bones. Having thus observed
his own bones through resolve, he proceeds to observe the bones
externally as being by the side of his own bones, gradually filling
up a bed, a room, a monastery, ... a country, up to the entire earth
bounded by the ocean — to as far as his mental vision. can reach
— everywhere filled with bones. Next, he gradually reduces his

- visualization, until he sees only his own skeleton. In it, he further

removes the foot-bones, etc., successively until he finally sees his
skull. Having thus observed the asubha signs through resolve,
he fixes mindfulness between the evebrows and abides in tranquulity.
He further turns this mindfulness into the sequential observation of
the body, and successfully, into that of dharma-s. This 1s the full

accomplishment of the asubha of one who delights m details.

One who delights 1n details and brevity

He does as in (b) up to seeing the entire earth bounded by the ocean
to be everywhere filled with bones. He then gradually reduces the
visualization, successively until he finally sees (only) the skull.
Fixing his mindfulness between the evebrows and keeping still for
alittle while, he repeats the detailed and brief visualizations as before
until he has acquireri full mastery, and fixes mindfulness between
the eyebrows, abiding in tranquility. Next, he turns this mindfulness
into the sequential observation of the body, and successively,
into that of dharma-s. This is the full accomplishment of the asubhdi
of one who delights in details and brevity.

This repeated visualization in details and brevity i1s practiced
sO that it can be clear to practitioner that his thought has gained
sovereignty. It is in fact only one who has acquired freedom over the
objectdomain who can contemplate in this way in details and brevity.
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The meditator (yogacara) reflects thus: “From beginningless time in
samsara, my thought has been distorted by defilements, taking what
1s Impure as being pure. I must now observe the impure truly as 1t
1s.”” In order to acquire full mastery in the contemplation, he thus
repeatedly visualizes in both details and brevity.™

As to the three levels of mastery, several opinions are recorded in the
MYVS. The following is the first, apparently belonging to the compilers.”

L.

One who delights in bre'_vit}r
The beginner stage starts from his going to the cemetery to

contemplate on the signs of a corpse turning black-blue, etc., up to
his shifting, through resolve, to his own body, visualizing it as

~ turning black-blue etc., successively up to being a skeleton.

The mastery stage starts from visualizing the foot-bones of the
skeleton, successively up to the skull; and then further excluding
half of it and contemplating on only a half, and finally e;i:cludmg
one part of this and contemplatmg on just one part of it. -

The absolute mastery stage starts when he, after the above
contemplation of the signs of the asubha, focuses his mindtulness
between the eyebrows, abiding in tranquility, and then further
turns thits mindfulness into kavanupasvand, successively up to

_dhamzfznupﬂi}ﬂn&.

- One who delights in dctalls

- The beginner stage starts from his ﬂ(}mg to the cemetery to
contemplate on the signs of a corpse turning black-blue, etc., up to

his gradually reducing the visualization to finally visualizing only
his own skeleton.

The mastery stage starts when he then further excludes the
footbones, successively up to visualizing the skull; and then further
excluding half of this and contemplating on only a half, and finally
excluding one part of this and contemplating on just one part of it.

The absolute mastery stage starts when he, after the above
contemplation of the signs of the asubha, tocuses his mindfulness
between the eyebrows, abiding in tranquulity, etc.

274




KL DHAMMAJOTT The afubhd Meditation in the Sarvistivida

III. One who delights in both details and brevity

The beginner stage starts from his gomng to the cemetery to
contemplate on the signs of a corpse turming black-blue, etc,
up to his repeatedly expanding and reducing the visualizations,
contemplating as before, to finally further reducing the visualization
up to contemplating on just his own skeleton.

The mastery stage starts when he then further excludes the toot-
bones, successively up to visualizing the skull; and then further
excluding half of this and contemplating on only a half, and finally
excluding one part of this and contemplating on just one part of 1t.

The absolute mastery stage starts when he, after achieving
-mastery, focuses his mindfulness between the eyebrows, abiding in

tranquility; etc.

4. From the impure to the pure
4.1. Positive experience at the accomplishment of the asubha

It is stated in both the Theravada and northermn sources alike, that 1n the
very practice of the asubha itself — when the practitioner has succeeded
— there arises not just a sense of disenchantment of the impure, but also
a positive experience of relief and great joy. It is for this reason that
the asubha can lead — and often described specifically as a main
- practice leading — to the attainment of the first dayana wherein there
are rapture, joy, happiness and one-pointed-ness of mind. In fact, to be
able to transcend the ordimary mental state of the sensuality sphere
characterized by sensuality and non-unification of the mind, one must
transcend craving, and at the same time, one’s mind must be sufficiently
positive — calm, joyful and peaceful. And this is achieved by the practice
of the asubhda. If the practice necessarily results i a negative state of
depression, then it is unimaginable that it can lead to the attainment
of the first dhyana. In fact, if we consider from the perspective of the
eight liberations, the implication is that the asubha can even lead to the
attainment of the second dhyarna (second liberation). The Theravada

Arthasalint describes the arising of great joy in this context thus:

~ Although this cognitive object is loathsome, he sees the profit thus:
“Through this path, I shall be emancipated from old-age-and-death”.
Itis on accountof this very [vision] and of the removal of the oppression
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of the hindrances that rapture and mental ease arise. It is like [rapture
arising] with regard to the heap of foulness, in one who sees the profitin
throwing away the [withered] lowers, thinking, “Now, I shall get much
payment.” It 13 also like [that] in a sick person who has been relieved
from the suffering of the sickness, when vomiting and purging.®’

Samghabhadra tells us that the practitioners dwelling in the hermitages

(aranva) describe the ultlmat& stage of accomplishment of the asubha as
fo]lows

Those dwelling in the hermitages state thus: At the time of [the stage
absolute mastery] of this contemplation, there arises a sign of
ultimate [acc:{}mplishment], That 1s, a sign of purity/beauty manifests
all of a sudden (7 IH £17). On account of this, breathing may become
reduced, or anon-delighting thought may arise; because he is aware that
he has reached the ultimate stage of the cultivation, and because when
the sign of purity arises, his thought is disturbed. This is like the case of
one whorepeats the recitation of what he has already fu]l}r mﬁ:rnﬂ'ri:»:e:c’lf’"’3

What is particularly mterestmg is the mention that a sign of purity
arises to the accomplished meditator on the asubha. Among other
things, .this means that provided the asubha is practiced properly and

successfully, meditation on the impure and loathsome does not end up_

with a negative state of depression.
4.2. The “pure 'liberation’__” succeeding the asubha

We have seen (§ 2.4) that in the context of the eight liberations, the third,
as opposed to the first two, is a visualization of the pure or beautiful
(Subha). In the doctrine of the eight spheres of conquest too, the first
four involve visualization of the impure, and the succeeding four are
visualizations of the pure. In respect of the attainment of dhvém the first
two liberations belong to the first two dhyana-s, and the third belongs to
the fourth dhyana. The MVS explains why the third dhyana does not
constitute a liberation:

The third, “purf: liberation”, is taught for the 'purp«:}se of “turning
one’s back on” (i.e., liberating) the thought of impurity”. This is not
designated with regard to the lower stages (bhizmi) because in them.
on account of being overridden by the contemplation on the impure,
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there is no extensiveness and clarity. In the third dhyana, although
the first two impure liberations are absent, there is the confusion by
excellent happiness (sukha), and thus no extensiveness and clarity.

It [too] therefore is not [so] designated.”

Elsewhere. the same text offers a few more reasons:

In the first three dhvana-s, there 18 disturbance on account of the

presence of reasoning (vitarka), investigation (vicara), rapture (priti),
happiness {(sukha) and the in- and out-breathing; hence there 1s no

pure liberation ... [designated].

Moreover, the third dhyana 1s too far away from the sensuality
sphere, and it is not the most excellent among the dhyana-s; hence no

Tliberation ...

Moreover, in the third dhyvana, there is the sensation of happiness
which is the most excellent in samsaric existence, and this can make

the practitioner become attached and confused; hence no liberation
1K

In brief, it is in the fourth dhvana, the most excellent of all
dhvana-s, that the “pure liberation” is to be cultivated. For, therein,
all disturbances and agitation have come to cease: Vitarka, eic.,

have ceased — in particular, even the highest form of mundane
happiness is transcended — breathing too has ceased. But why should
one further cultivate this “pure liberation™ to liberate the thought from
the 1deation of the 1111]:1111137r The MVS offers the following rationale:

[1] The practitioner intends to test as to whether he has fully acquired
the skillful roots. He reflects that this is the case only if no defilement
~ is generated even when he contemplates on the pure.

[2] His mind has been depressed or sunken while practicing the
contemplation on the impure. On account of this, there 15 no progress
in respect of the acquisition of the skillful dharma-s. To progress

* further, he takes up the contemplation on the pure. This is like the case
of one who has been repeatedly contemplating on the loathsomeness
of a corpse in the cemetery. His thought has become sunken, and
to progress in the cultivation of the skillful, he needs to make his
thought joyful by gaining sight of beautiful scenery in the parks or
pleasant things m town. |
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[3] Having practiced the contemplation on the impure for a long time,
his thought has become attached {(to the practice), and he cannot
progress in cultivating the skiliful. He must now leave aside such
contemplation and -practice the “pure liberation” |

(4] He wants to prove to himself that his thought has gained stability
and he will not retrogress: If even when his thought takes a pure
cognitive object no defilement is generated, how much less still when
it takes objects of a different (i.e., impure) type?

[5] He wants to show that all is not capable of cultivating the

“pure liberation”; only those reborn in the human world, after falling

from among the gods who have excellent resolve and delight in the
pure, are capable of doing so.

By way of illustrating the last point, the MVS goes on to relate the following
story: A bhiksu came to the Buddha, requesting to be provided with good-
quality lodging. He demanded that the room must be thoroughly cleaned;
incense must be burnt and flowers scattered, the mattress and pillow
must be soft, etc; otherwise he would not accept the lodging. The Buddha
instructed Ananda to comply with all these demands. That bhiksu got up
in the middle of the night and generated the “pure liberation”, and on this
basis, also the other liberations; having exhausted the outﬂows he attained
arhat-hood. He then further applied effort to develop psychic powers with
which he flew away early in the morning. The Buddha explained to Ananda
that that bhiksu had come from among the gods who had excellent resolve
and delight in the pure. Were he not given the good quality and beautiful
lodging, he would not have been able to cultivate the “pure 11berat10n”
and ﬁnall} attamn arhar-hood ¥

The above rationale, together with the story, serves to highlight
the Abhidharma recognition that, the “pure liberation” can serve
as an important practice — at least for certain type of beings — for
spiritual progress towards arhat-hood. In general, for those who take
up the practice of the asubhda, the contemplation on the pure can have
tremendous psycho-spiritual significance. This practice is also one of the
umportant demonstrations'”™ that Buddhist methods of spiritual cultivation
are not necessarily one-sidedly “negative”, negating the human sense of

the aesthetic altogether!™ o
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In this connection, the *Dharmatrata-dhyana-sittra, which expounds
the meditation tradition of the BSarvastivada yogdcdra-s, contains
an 1nteresting account of the asubha. This text describes progress
of meditative praxis in four stages: (1) retrogression (hana-bhdgiva),
(11) stayving (sthiti-bhagiva), (iii) higher distinction (vifesa-bhagiva) and
(1v) penetration (nirvedha-bhdgiya)!”* Each stage is discussed under
two sections: (a) preparatory path (77{%7H, prayoga-marga) and (b) path
of distinctive progress (P57, *uttara/visesa-mdrga). The discussion
on the asubha, however, 1s somewhat abbreviated compared to that on
the anapanasmrti. Under the preparatory path of the stage of higher
distinction, the practice of the asubhd 1s described as being followed
by that of the “pure liberation” — even though this section is wholly
devoted to the asubhd, and not at all in the context of the eight liberation:

‘The contemplation of the impure counteracts,
The 1deation of the pure with regard to the body
Not seeking this, one removes sensual greed,
Reflecting and cultivating disenchantment.
There 1s further the pure (Subha) counteraction
Which does not make the 1deation of disenchantment.
This 1s the expedience of the “pure hiberation™,
[With 1t] the wise opens his wisdom-eye:
That 1s, in the object of the impure [contemplation],
The white bones, light [1s visualized] to 1ssue.
From this, successively, wonderful gem-trees,
Of blue, yellow, red or white colours,
And likewise branches, leaves and flowers,
[And also] excellent garments, pearl-necklaces (rrukei-fara) of
various wonderful colours
— This 15 the si1gn of the “pure liberation”™ expedlence
Adornments manifest themselves
~ All over the impure body; -
In steps increasing progressively?
[With] wisdom-lamps hit by samadhi
Coming out from the one body,
Tall, broad and all pervasive.
Likewise are the adornments
Issuing from all other bodies.
This is an expedience [of] the asubhd,
— The “pure liberation™.!%
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Similar descriptions of the contemplation of the pure, as necessarily
following that of the impure, i1s also found in some other dhvana texts
translated by Kumarajiva. Thev further speak, in a similar manner,
of the positive signs at the accomplishment of the asubhd. The following

description is from the *Dhyana-samadhi-siira (4548 =58

When, [at the last stage of the asubha practice,] one attains dhvana (F&
), three signs appear: [1] the body 1s at ease, soft and light; [2] light
1ssues from the white bones, of the colour of white shells; {3] the citta
1s able to abide 1n quiescence. This is the contemplation of the pure.

At this time, he has acquired the citfa pertaining to the fine-materiality
sphere. ... When the citta has acquired this [dhyana-]dharma and
the body is in the sensuality sphere, its four Great Elements are
extremely soft and pleasant, the [bodys] colours are lustrous, bright
and agreeable — this is ease (the first sign). The second [sign] is
that in the sign of the white bones of the previous contemplation of
the bones, light [now] shines forth everywhere, exclusively white.
The third [si1gn] is that his cifta abides in one place. This is called the
contemplation on the pure ... The above three signs are known only
by [the meditator] h1mself and not visible to others!%

In: the ""Mahé’pmjﬁ&p&mmiﬁ-upadefa,. altheugh_ the contemplation
on.-the impure and that on the pure are discussed within the context of
the eight liberations,!" eight spheres of conquests and ten spheres of
totality (krtsnayatana),'® it nonetheless also treats the contemplation
on the pure as subsumable under the asubia, and describes the former
as the continuation of the latter practice by visualizing light emitting
from the white bones, pervading everywhere. It likewise states that this
“pure liberation™ results in the meditator’s experience of rapture and
happiness within his whole body:

The contemplation on the impure is twofold: 1. impure, 2. pure. In the
contemplation on the impure, there are two hberations and four
spheres of conquest. In the contemplation on the pure, there are one
hberation, four spheres of conquests and eight spheres of totality. ...

Further, the practitioner first contemplates his body as impure,
and, he focuses within his thought all the internal and external
impurtties pertaining to the bodily dharma-s. At that time,
disgust (nirveda) arises, and greed, hatred and ignorance become
thinned. Thereupon, he is startled and realizes: “I must have been
without eves; this being thus, how could I become attached?*
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He then concentrates his thought to contemplate on reality, so as
not to repeat the same mistake. His thought having been tamed
(ZEZ, *danta), he visualizes that the skin, flesh, blood, marrow and
~ [all other] impurities are removed from his body, and only white bones
remain. He tfocuses the thought on the skeleton. When the thought 1s
scattered, he makes 1t concentrate again. |

As a result of having concentrated his thought profoundly, he sees
light issuing from the white bones, like [the colour of] a shell or
conch, capable of 1lluminating internal and external things. This 1s
the 1imitial gateway of the “pure Iiberation”. He then visualizes that
the skeleton 1s dissipated, and only the light from the bones is visible,
and grasps the sign of the pure ((ZZ; subha) outside.

.
-

Further, he grasps these signs and focuses his thought on the pure:
precious things like diamond (vajra), pearl, gold and silver; or pure
earth; or pure water; or smoke-free and fuel-free pure fire; or dust-
free pure wind; blue colours;''’ yellow colours like campaka flowers;
red colours like red lotuses; white colours like snows. etc., —
accordingly as these various colours, each has pure radiance. At the
time, the practitioner experiences rapture and happiness which
pervade the whole body This is called the “pure liberation”. As 1t
takes pure cognifive objects, 1t 1s called “pure liberation”; as the
experience of rapture and happiness pervades the whole body, it is
said that [the practitioner] “realizes through the body™ (kavena saksat-
karoti). It 1s called a ““liberation™ because, when this mental happiness
1S acquired, one turns one’s back on the fivefold sensuality and does
not delight in them anymore.'!!

5. Is the asubha of the nature of an erroneous illusion?

From the above discussions, it should be abundantly clear that resolve
(adhimukti/adhimoksa), conceived as a specific mental force which
enables the mind to be completely resolved and determined with regard
to a particular state or mode of being of a phenomenon, 1s indispensable
for any meditative practice involving visualization. This 1s particularly
the case with the asubha. Another term of importance 1n the Abhidharma
system of meditative praxis is “mental application” {(manaskara/
manasikara). This term, as used m the context of meditation, however,
is not necessarily confined to the specifically Abhidharma notion of 1ts
bemg one of the ten umversal thought-concomitants (mahabhiamika-
dharma). In the meditative context here, 1t 1s to be understood as having
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the sense of “meditative reflection”, as in: “one reflects properly (yoniso
manaskaroti)”. In the Siitra, it is sometimes used in an even more general
sense of “paying attention”, as when the Buddha says: “O bhiksu-s, I shall
teach you a doctrine ... So, listen, and pay attention well and properly
(dharmam vo bhiksavo desayisvami | ... tac chrnuta sadhu ca susthu ca
manasikuruta|)” ' | '

Sarvastivada Abhidharmikas take mental épp]icati(m (as much as resolve)
as that specified as a universal thoughtconcomitant. Thus, the MVS states,
in the usual Abhidharmic manner, that “[the asubhad] is the non-greed
conjoined with visualization ({=7E8; samj#a), adhimukti and manaskara (/

112

adhimukti-manaskara) ...”.

Sarvastivada Abhidharma distinguishes three types of mental application:'!?

I. Mental application to intrinsic characteristic (svalaksana-
- manaskara) — e.g., that which reflects: ¢ ‘rizpa has the charactenstlc
of deterioration and resistance (ripana)”.

-1I.  Mental application to common characteristic (samanyalaksana-

manaskara) — that which is conjoined with the sixteen modes of
understanding {(akara) subsumed under the Four Noble Truths.

III. Mental application of resolve (adhimukti-manaskara) — This is
mental application that proceeds from adhimukti, on account
of which one’s mind becomes totally resolved, determined and

- convinced, with regard to a particular state of a gwen phenomenon
that one has intended to experience.

I and II are called mental application to the real” (tartva-manaskara) _

because they reflect on the real states of things. This is in contrast to IIT
which 1s so specifically labeled because it makes the mind resolved and
become convinced of a particular state which is other than the real or
actual state/mode of a phenomena under investigation. It is of the nature
of a constructive imagination, and is the sine gua non for the visualization
in the asubha, the four immeasurables (apramana), the spheres of
conquest, the spheres of totality, etc.

In the MVS, there are four opinions concermng the relationship between
these three mental applications and the arising of the Noble Path,

of which the compilers endorses the first: (i) Immediately after any of

the three, the Noble Path can arise, and conversely. This conforms to
the sitra statement “He develops the enlightenment-factor, mindfulness,
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ol

together with the asubha” (asubha-sahagatam smrtibodhyarigam
bhavavati ), “together (saha)” meaning “immediately after (anantaram)’.
(11) Immediately after any of two types, the Noble Path can arise —
excepting that to intrinsic characteristic. Immediately after the Noble
Path, all three can arise. (1) It 1s only after the samdnyalaksana-
manaskara that the Noble Path can arise. Immediately after the Noble
Path, all three can arise. This does not contradict the above-mentioned
siitra, because it says so on the basis of successive causation: adhimukti-
manaskara mduces samanyalaksana-manaskara which 1n turn induces
the Noble Path. (1v) Immediately after samamalaksam—mrmskam
the Noble Path arises; and conversely'™?

It 1s clear that for the Sarvastivada, a meditation, such as the asubha,
which operates by virtue of a mental application of resolve, can lead to
the attainment of spiritual fruition. In any case, although it is not a mental
application to the real, it nonetheless is not an “illusion” in the ordinary
sense — characterized by topsy-turvi-ness (viparydsa). An experience
of the so-called “reality” 1s relative from the Buddhist point of view
The experience of a particular type of reality 1s that with which our
consciousness is correlated at the corresponding level of 1nsight.
From this perspective, the genuine spiritual experiences in an adhimukii-
manaskara meditation could (at least for an advanced meditator) be
understood as one correlating to an even higher level of reality than
that which i1s normally experienced by an unenlightened worldling in
a non-concentrated (asamahita) state of consciousness.

The conception of reality in the Mahayana Yogacara particularly
developed along this line of thinking. As a matter of fact, one of the
major proofs for its central doctrine of “cognition-only” (vijfiaptimatra)
1s precisely based on the meditative experience of the afubhd. Asangas
*Mahayvana-samgraha argues thus:

Through this scriptural authority (@gama), the logical reasoning
(yviekri) has also been shown. For, whatever knowable-image (shes ba't
gzugs bruvan; *jfieva-pratibimba) — [a corpse] turning blackblue,
etc., — that 1s seen, is none other than [one’s own] cifza that 1S seen;
it 15 not a distinct object (don gzhan; arthantara), black-blue, etc.
By means of this logical reasoning, the bodhisarrva 1s able to nfer,
with regard to all cognitions (rmam par rig pa; vijhapti — 1.¢., all
phenomenal existents),’? the fact of mere-cognition. ... By means
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of this reference, the fact of mere-cognition can be inferred by the
- bodhisattva even when he has not attained the knowledge of reality
(de kho na shes pa; *tattva-jiiana) '

A stanza in this text (in the Chinese, but not the Tibetan version) shows,
once again, how important this meditative experience through resolve 1s,
as a support of their doctrine of vijAaptimatra:

With regard to a given thing, the vogdcdra-s

Each generates a different resolve (adhirmukti);

[Yet] each i1s able to accomplish what 1s [desired] to be seen.
It 1s thus known that the object grasped (grahya) 1s nothmg but mere-
cognition !’

At any rate, the Sarvastivadins are quite articulate in their arguments
that the meditative experience in the asubha is not an upside-down
understanding in the ordinary sense. Whatever is upside-down 1s

‘unskillful in nature and leads to defilements; but the asubha is morally

skilful, being of the nature of non-greed, and in fact leads to spiritual
attainment. Although 1t cannot actually abandon defilements (not being
a mental application on the reals and not bearing: on the totality of
things). it is efficacious in their suppression.'* Moreover, what is seen
in the asubhda has a relative reality — not absolutely unreal — since it is
ultimately based on some bodily parts that have been seen. In fact, for the
Sarvastivada, no imagination or visualization 1s at all possible unless it is
ultlmatel},r based on some reals. These standpoints are underscored 1n the
following discussion in the MVS:

|  Question: The contemplation that the room is filled with bones, etc.,
- — what does this asubha take as its cognitive objects?

‘According to some: It tﬁkes the bones, etc., in one’s own body as
cognifive objects. |

According to others: It has the bones, etc., that have been seen in
a charnel ground.

Another opinion: It takes the matter, space-elements, 1n the room as
1ts objects.

Comment (of the compilers): It should be explained thus: This is
a visualization; there is no fault in the non-greed, conjoined with
resolve and mental application, taking whatever cogmtlve object that
it pleases. |

2584
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Question: Thas visualizes all that 1s non-skeleton, etc., as skeleton,
etc., — 15 this not topsy-turvy {viparita)?

Answer: Even though 1t 1s not [an experience] of things truly as they
are (yathabhiita), it is nevertheless not topsy-turvy for the following
| reasons: {i] it 1s skilful; [11] 1t 1s brought about through proper mental
| application (yonifo manaskara); [11] it has the skilful root, non-greed,
as its intrinsic nature; [iv] it constitutes the preparatory practice
(pravoga) for bringing about the Noble Path; [v] 1t can suppress
defilements; [v1] it effects a deswrable fruit (ista-phala). |

According to some: This asubhd is also said to be topsy-turvy, since 1t
‘visualizes what are not impure as impure. |

Question: If so, why is it not unskillful?

Answer: What is said to be unskillful is on account of two reasons:
(1) topsy-turvy in respect of cognitive obijects; (2) topsy-turvy in
respect of intrinsic nature. This asubha 1s topsy-turvy In respect of
cognitive objects, not in resper:t of intrinsic nature; hence it is not

unskiiful.

Moreover, what 1s said to be unskillful 1s on account of two reasons:
(1) topsy-turvy in respect of cognitive objects; (2) topsy-turvy in
respect of intention (@sava). This asubha is topsy-turvy in respect of
cognitive objects, not in respect of intention; hence it is not unskillful.

The following explanations by Samghabhadra may serve to further
clarify some of the points briefly mentioned in the above discussion.

~ In particular, Samghabhadra stresses that the asubha 1s not topsy-turvy
because the visualization is done intentionally and with full awareness
of its purpose. Moreover its practice actually vields a spiritually
profitable outcome; it is a spiritually efficacious skill in means (F5 5 {%;
*upava-kausalva/ *kausalya — an interesting usage by a non-Mahayana
Abhidharmika), rather than an unskillful act:

In general, there are two types of asubha meditation, one relies on the
reals belonging to oneself, the other relies on adhimukti. (1) The first
type is the case where, by virtue of the understanding (prajfia) conjoined
with mental application, one examines, truly as they are, the impurities
of the internal bodily parts within onesclf. ... Because 1t 1s conjoined
with a mental application to intrinsic nature, it cannot result in the
absolute abandonment of defilements. (ii) The type relying on adhimukti
is the case where, by virtue of adhimuksr, one visualizes the various
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impurities. This does not come under erroneous mental application, as
1t is opposed to the nature of defilements. In fact, what 1s erroneous/
upside-down cannot accomplish what one has intended. Thus [type of
contemplation] can subdue defilements according to ones ntention.
How is it erroneous? |

It might be argued thus: Its object does not consist entirely of bones,
and it is taken as being entirely bones — 1is this not upside-down?
But this argument is not admissible, since this is a comprehension
accordingly as the case actually 1s. That 1s: one who cognizes a man
with regard to a post does not comprehend thus: “I am now seeing the
appearance of a man with regard to the post.” — this 1s then upside-
down. In this case, the medtitator thinks thus: “Although the objects
are not entirely bones, for the sake of subduing defilements, I should
see¢ them all as bones through adhimukti. Since he 1s comprehending
accordingly as they actually are, in accordance with his intention,''”-
and 1s thus able to subdue the defilements, how can i1t be topsyturvy?
The power of this contemplation can suppress the defilements
rendering them incapable of manifestation for the time being — since
it has such power of a skill in means, how can it be unskillful?'<

6. Concluding remarks

According to both the northem and Theravada traditions, the pracuce of
the asubha had produced some undesirable effect on some monks who
as a result committed suicide. This tradition notwithstanding, the survey
above shows that the asubhd had continuously and consistently been
emphasized in the general Buddhist tradition, and elaborately developed
both doctrinally and as a system of meditative praxis. In this connection,
the doctrine of a type of advanced practitioners, including arfiar-s,

called cetana-dharman, is noteworthy. We have pomted out above that
this doctrine is connected with the tradition concerning the asubha.
It suggests that among the ancient practitioners, there was (and will always
be) a particular psychological type in whom the feeling of intense disgust
generated from the asubha could trigger off the thought of suicide. It is
not the asubha itself that was to be blamed for whatever negative effect
it might induce. Seen from this perspective, we can understand why the
ancient practitioners and the theoreticians seemed not only not to have

shunned the meditation as undesirable, but also 1n fact continued to uphold

1ts mmportance, prescribing it in various forms and numerous contexts.
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KL DuaMMayTIL: The asubha Meditation in the Sarvistivida

It is taught that the asubha, though indispensably relying on adhimoksa
for its profound visualization, 1s not a case of cognitive error (topsy-
turviness) which necessarily generates defilements and unsatisfactoriness.
This is because it is practiced with a positive spiritual intention and
| | proper awareness. Moreover it is skillful in nature, having as it does
the skillful root, non-greed, as its intrinsic nature. Although it does not
abandon defilements directly, it nonetheless suppresses them. It serves
as a preparatory cultivation for not only the attainment of the first two
dhyana-s, but also of higher spiritual progress in general. Samghabhadra
highlights the fact that such an experience, skillful mn nature, based on
awareness, and spiritually positively efficacious, can hardly be regarded

- as an illusion or being topsy-turvy in the ordinary sense. '

The doctrine of the eight liberations and spheres of conquest, in which
the asubha 1s followed by the practice of contemplation on the pure/
beautiful is interesting. For one thing, it shows the profound wisdom and
‘experience of the tradition of Buddhist meditation which prescribes the
latter as a psychologically counteractive practice for, and transcendence
of, the former which has been preoccupied with the experience of disgust.
At the same time, both traditions agree in stating that the asubhda itselt
(even without the counteraction of the subha meditation), at its final stage
of accomplishment, actually results in a positive state of ease, joy and
calm. It is in fact for this reason that the asubha can serve as an important
~ preparation for the entry into the first two dhyana-s. According to
Samghabhadra, 1t 1s a common assertion by the hermitage meditators
that at that moment, “a sign of the beautiful” manifests spontaneously:
It is probably thas tradition of ancient yogdcara-s that came to prescribe
the meditation on the pure — even outside the context of the eight
liberations and spheres of conquest — at the last stage of the asubha
contemplating on the white bones. It proceeds to be a visuahization on
a very grand and majestic scale: Light 1s visualized to emanate from
the white bones, pervading everywhere, and with 1t 1s the manifestation
of a host of signs of beauty, purity and adornment. The contemplation
on the pure/beautiful has now become an integral part (no more just
a counteraction) of the asubhda; the contemplation on the impure and
loathsome leads to the profound spiritual vision of the pure and beautiful.
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MVS, 2a.

MVS, 3b Also ¢f. AKB, 2: prajfiamala sanucarabhidharmah | ... amaleti andsrava |. ..
yapi ca Srutacintabhavanamayi sasrava prajriopapattipratilambhika ca sanucard | yac
ca sastram asyah prapty-artham andsrav@ydh prajiiavah | tad api tatsambharabhdavad
abhidharma iti ucvate |

Cf. AKB, 2: ... dharmalaksanam va prati abhimukho dharma ity abhidharmah |

The term anupasinna may be rendered as “consideration”, “review”, etc., Xuan Zang
renders it as 7528 of which g (‘following'. ‘circulating’, ‘(moving} in an order/
sequence’, etc) is clearly meant to signify the prefix, -anu. My rendering of the term
here reflects Xuan Zang's understanding.

S EAFEIEANE R, BRIEEE, Cf. Majihima iii, 91: tassa evam appamatiassa atapine
pahitattassa viharato ve te gehasitd sarasamkappa te pahivanii |

Ct. Samyulkiagama, T2, 171b, satra no. 610; Digha, i1, 294; Majjhima, iii, 90; etc.
EEls. Cf. AVN, 24: rajo malam. Pali here has taco.

“The store for raw (fundigested) food’.

*The store for matured (/digested) food'.

DSS. T26. 476a. Some of the items are uncertain. BHIG, if non-corrupt, would lit. mean
“stomach fat” which is ambiguous, and does not seem to fit in properly in this position,
In the Sarvistivada tradition, the number is consistently 36 — E.g., ¢f. MVS, 712¢:
R FP, = +/~EETF1. In the Pali surta-s, 31 parts are enumerated within the
sutta itself. In the DSS bere, the 36 parts are enumerated not in the quoted sizzra, but in
the commentary part. The Samyukt@gama, no. 610, too, does not enumerate the parts.
This DSS list is closer to that in AVN (see irnfra), which also gives 36 items, than to the
Pali list. We can compare this list to the list in the SrBh, II, 58, 60:

(1] kesa, [2] romani, [3] nakha, [4] danta, {3) rajan, 16] malam, [7] tvak, [8] mamsam,
(9] asthi, [10] snayu, {11] sird, [12} vrkka, [13] Ardayam, [14] plthakam, [15] klomakam,
[16] antrani, [17] antragunah, [18] amasavah, [19] pakvasaveh. [20] yakrt,
[21]) purisam, [22] asru, [23) svedah, [24] khetah, [25) finghanakah, [26] vasa,
[27] lasika, (28] majia, [29] medah, [30] pittam, [31] §lesmd, [32] pidyah, [33) sonitam,
[34] masiakam, [35) mastakalumgam, [36] prasrivah.

*Dhannatrfifa-dhyﬁna—sﬁtm, T15, no. 618, 318b, gives the following 36: %ﬁmﬁ% .
i RE R, AR IR, R B O, BR A NES, PRERER S, JRrTab MR, 5%
IR s, =T 7.

All the terms preceding “vipasyand  are understood as synonyms of the latter.
See SgP5, T26, 375b.

DSS, 476a.

The fourfold samdadhi-bhdvana are: 1. that which conduces to the abandonment of greed
(raga-prahana); 2. that which conduces to “happy dwelling 1n the present life”; 3. that
which conduces to the obtainment of knowledge and vision (jianadariana-pratilambha);
4. that which conduces to the obtainment of wisdom {prajfig-pratilambha).

The passageisquotedfrom AVIN, 23-23: tha bhiksavo bhiksur aranvagaiova vrksamulagato
va Sanyagdaragato va | imam eva kavam iwrdhvem vavaipadataladadhah keSamastakdr
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rakparvantam  vathavasthitam  yathapranihitayn  phrnam  nanaprakarasyasucey
yathabhiitam samyak prajfiava pratvaveksate | santi asmin kave kesa romani nakhd dantd
rajo malam nak mamsam asthi snavu Sirgd vrkka hrdayam plthd klomakam antr@ni
antragund amasavah pakvdsaya udarvam vakrt purisam asru svedah Rhedah simbhanako
vasa lasika@ majja medah pittam Slesmapiyam fonitam mastakam mastakalurigam i
pitrnam nanaprakirasyasucer yathabhitam pratvaveksate tadyathi bhiksava ubhavato
dvaravinirmuktom XKosthagdram paripiarnam nanaprakdrasya sasvaj@iasva dhdmyad
Hasarsapamudgayavamdsanam | tac caksuman puruso vavalokayan janivad imani
Sizkadhanyani | imani haladhdnyani = evam eva bhiksavo bhiksur imam eva kdyvam
vathavasthitam vathaprannhitam vavar pratvaveksate ivam bhiksavap samadhibhavana
asevita bhavita bahulikria kamardgaprahanava samvariate | CL. also Majjhima-nikava,
iii, 89 and 90 f; Digha. i, Mahdsatipatthdna-sutta, 293 f; Vism, 842 f.

Also ¢f- notes 7 and 10.

MVS. 204a-b: Eﬂiﬂqﬁ B2, BEES, ST, HEF=E: a5ERd, In
EIFEE, (XS, TWEER - Cf Majjhima-nikava, iii, 89: idha bhikkhave bhikkhu

qaraffiagato va rukkhamidagato va sufindagaragato va nisidati patlankam abhujitva ujum
kayvam panidhava parimukkham satim upatthapetva ...

* E.g., SgPS, T26, 407b: F5NBLAS, MREH &, R, EHTR.

Conze, E, ed,, and tr., Vajracchedika Prajiaparamitd {Roma, 1957), 27.
T7 no. 220, 980a.

MVS, 204a—c.

MVS, 204c.

2 Jianaprasthana-Sastra, 926¢; MVS, 205a.

MVS, 205a.

MVS, 205a.

MVS, 205a-b.

Majrihima, 111, 89 ff.

MVS, 205b.

Majihima, mi, 91: puna ca param bhikkhave bnikkhu seyvathdpi passeyva sariram
stvathikdyam chadditam  ekahamatam va dvikhamatam va fthamaiam va uddhumdtakam
vinilakam vipubbakaj@tam  so tmam eva kidvam upasantharati |

E.g., Majihima, 1, 424: asubham rahula bhavanam bhavehi | asubham hi te rahula
bhavanam bhavavaro yo rdge so pahivissall | .

E.g.. Samyiktagama, T2, 207b; Vinava, ii, 69 f, Mahavibhanga, parayika X te ca
bhante bhikkhii ... arnekakaravokdram asubhabhavananuvogam anuyutta viharanfi |
... te bhikhhi sakena kdvena attivanid hardvanid jigucchanld attan@pi attdnam jiviia
voropenti afifiamaniiam pi jivitd voropenti | ... Migalandiko samanakuttako ... ekam
pi bhikkhum ekdhena jivita voropesi ... satthim pi bhikkhii ekahena jivitd voropesi
sadhu bhante bhagm a aitham parivavam acikkhatu vathavam bhikihu-samgho afifiaya

sapthaheyya 1 | ... bhagava bhikkhit amantesi | avam pi kho bhikkhave anapanasati-
samadhi bh&vizﬂ bahultkato santo c eva panitoca ... |

Also cf. other Vinayva accounts preserved in Chinese: Mahisasaka-vinava, T22, 7c;
Dharmagupta-vinaya, T22, 576b; Mehasamghika-vinaye T22, 254c; Sarvastivada-
vinava, T23, 8a-b; etc.
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Vinava, 1i1, 69.
B, It is of course still debatable as to whether “fruit of the path” necessarily means

arhat-hood. But the implication is strong when this narration is considered together
with the Pali version which speaks of the vitaraga.

T22. No. 1421, 7b.

The six types of arhat-s are: (1} parihana-dharman— those susceptible to retrogression.
(2) cetand-dharman. (3) anureksana-dharman — those capable of preserving their
spirifual attainment by constantly guarding against the loss of what they have attained.
(4) sthitakampya — those who remain stable in their stage of attainment, with neither
progress nor retrogression. (5) pranvedhana-dharman — those capable of penetrating
the state of the qkopya-dharman arhar which they can attain quickly. (6) akopva-
dharman — those of an unshakable nature; they are the highest type, not susceptible to
retrogression. (MVS, 319 etc.)

E.c., MVS, 320b.
CFTBEHZEWRRD, T28 no. 1553, 973c: =B &Y BREEE, §BRIFFBNE,
BHEHRS,; BB,

(B E.LHAY, T28 no. 1551, 851a: FABCEE S, ERES, S8R, #EE
REE B,

Ny, 710a: & B2, (B EGNEEE, IR, e EFmSBE, RS 2
BEE SR, HEABREL, M%7 2FER; RINTH:EEE, LRI E
i B ERR: “7EiEs, FREEEmsA RIfTFEEIEE, HiiTEE, &
NGB, HEERE, EaFE, -

MVS, 35b, 33b.

Vy, 54 1.
Dhammasarnigant, 55.
Vism, 178.

T32, no. 1648, 424¢c-426b enumerates and explains in the same order: Ak, FIE, B

W, BrovBEay, B, 28 F5ER, g, B2, F. However, earlier on, at 411a,
it enumerates in a slightly different order: +AE7E: BARE, FiE, (18, FEE &

BATOE, AR, BETEECE, %R, RE B,

Vism, 193 1. Also ¢f. *Vimuktimarga, 426b, which mentions, in an abbreviated manner,
that the 10 forms correspond to the counteraction of 10 different types of greed
concerning the body.

AKB, 337 f: $amkala sarvar@ginam |9 asthisamkalayam ki sarvam etac caturvidham
rapal{ v sty nastitn |

Ny, 671a—c. From here, Samghabhadra proceeds to expound on the contemplation of
the skeleton, differentiating the three levels of its mastery. {See also, §3.}

* Digha, 1, 295 ff.
Majjhima, 111, 92.
Nv, 671b——c.
StBh, I, &4 ... rmaithunaragac caturvidhd ragapratisamyukiad varnaraga-
samsthanardga-sparsardgopacdraraga-pratisamyukidc  cittam visodhayati | tatra

yada vintlakam va vipiyakam va vipatumakam va vyadhmétakam va vikhaditakam va



manasikaroti tadad varpardgdc cittam visodhavati | yada punar vilohitakam manasikaroti
tadd samsthanardgac citamvisodhavati| yadd punar asthiva Sankalikam vasthisarkalikam
va manasikaroti tada sparfaragac cittam visodhavati vada viksiptakam manasikarofi
tadopacararagéc cittam visodhavati | evam sa maithunaragac cittam visodhavati |

% T28, no. 1548, 613a—614b.

T REREETE, DEER.

2 T28 no. 1548, 614a-b.

¥ The Dasutrara-sutta (Digha, 1i1, 289, 291) enumerates it under (nine and ten) things to
be produced (nava dhamma uppadetabba, dasa dhanund uppadetabba).

% Vism, 341 ft.

6 SePS, 423c—424a: “Why are these five called ‘ideations which bring liberation to
maturity’? Vimuksi-s are threefold: citta-vimukti, prajfid-vimukti, asamskrta-vimukii.
These five ideations generate the samskrta vimukti-s which have not yet been
generated, develop, consolidate and expand those which have been generated.

As a result, the asamskria vimukli-s come to be swiftly realized. For this reason, they
are called 1deations which bring liberation to maturity’.”

57 SgPS, 423c.

8 In the Sarvastivida, a “mode of activity” is the mode in which a mental factor
understands its cognitive object; 1t is the thought-concomitant, prajia.

¥ MVS, 838a.

% T28, 638a.

8 Digha, iii, 243,

®“ In the Theravida: Mahanidana-susta, Digha, ii, 70 f. Mahaparinibbana-sutta,
Digha, 11, 111 f; Mahasakuludavi-sutta, Majjhima, 11, 12 {; Afthasalint, 190; etc.
In the Sarvastivida, references are numerous, especially in the Abhidharma texts:
Dirghagama, T1490c, 489b; Madhyamagama. T1, 582a, 694a f; SgPS, T26, 443a-b,
Prekarana-pada, T26, 712c-713a; MVS, 434b—; *Sariputrabhidharma, T28,
639c—-642a; *Amrtarasa-sasira, T28, 976a; etc.

 Amthasalini, 190. The *Sariputrabhidharma’s explanation (T28, 639¢640a) is close to

this: /Lo, B R, (EIEE; DL SRR,

* T28 640a: CIFRARR? La=. E 04, Aok AR - S48 -

% MVS, 727a

% AKB, 435.

7 MVS, 434b—. Other explanations are also cited therein.

& Majjhima, i, 12 £. .

% Papaiicasudani, i, 255: ettha aqjjhatam kes'adisu nilakasinadivasena uppdditam

(rapajihinam) rapam tad assa attht 1t rapi |

N Anchasating, 190 1.

U Loc. cit. ajihattambi nila-parikammam karonto kese va pitte va akkhitarakaya va karoti
pitakaparikammam karonto medde va chaviva vd akkhinam pitakatthane vé karofs
lohitaparikammarm karonte mamse v lohite va jivhayva va hatthatalapadatalesu va

akkhinam ratiasthane va karoti | odataparikammam karonto atthimhi va dante va nakhe
va akkhinam setakamthane va karoti evam parikammam katva uppannajjhanasamaninam
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sandhay’ etam vuttam| rispani passatiti | bahiddha pi nilakaesinadi-ritpani jhanacakihuna
passati | iming ajjhattabahiddha-vatthukesu kasinesu jhanapatilabho dassito |

Ny, 722b—c.

Papaiicasiidani, 256; Arthasdling, 191.

Mahaparinibbana-sutta, Digha, Mahdsakuludayi-sutta, Majihima, 11, 13 {;
Dhammasarigant, 223 {; Anthasaling, 187 f; etc.

CAF Rhys Davids, Buddhist Psychelogical Ethics (London, 1974) 58, note 3. The ancient

texts in the northemn tradition, of course, alrecady interpret in this manner — E.g., cf.,
*Mahaprajiaparamita-upadesa, T25, no. 1509, 215a.

T26, no. 1542, 713a: KEGH, SIMED. SHEE, SERD; WEEBE
B - ENRTE, 298 - AKB, 457: adhvatmam ripasamjfii ' bahirdha riapani

pasyari parittani suvarnani durvarnani | tani khalu ripdny abhibhiiya janaty abhibhiya
pasyatityvevamsamjiiz bhavatidam prathamam abhibhv-ayatanam |

AKB, 436: kamavacaram esam riapavatanam alambanam amanojiiam manojiiam ca
yathdyegam The spheres of conquest, though similar to the liberations, are distinguished
from the latter: In the latter, one is only liberated in the sense of being able to turn
one’s back on the objects. In the former, one conquers the objects and attains mastery
over them — One can resolve on the object as one wishes, and no defilement will
arise with regard to the object. (AKB, 457: ebhis tv dlambanabhibhavanam vatheccham
adhimoksat klesarupaddc ca )

Vv, 6§9.

See the remarks in the Pali-English Dictionary (PTS) on the fluctuating connotation of
thts term as a colour,

SaPS, T26. 443a—.
31 Also ¢f. AKB, 455: prathamau dvan vimoksav asubha-svabhavau
82 See also MVS, 873b; AKB, 457.

8 The *Sariputrabhidharma (T28, no. 1548, 643b) gives a very similar list of 10: asubha,
*ahare pratikitla, ¥sarwaloke anabhirati, Tmarana, *anitva, Fanitve duhkha, *dubkhe

andtman, ¥*prahana, *viraga, *nirodha.

¥

BERGIE 3. Hom ever, in this s#@tra itself different sets of 10 are given — cf. 780a, 78%b.

8 MVS, 836¢. The *Amrrarasa-sastra (T28, no. 1553, 975b) gives exactly the same
ttems, except that the order of items 4, 5, 6 and 7 are different. It hikewise states that

“one who constantly recollects on these 10 samjfia-s makes an end o0 duhkha.”
% MVS, 837a—c. I have here given only a few selected explanations.

.

HEAE (samyakeva-niyama), “Certainty of Perfection”, where “Perfection” = Mirvana.
Cf MVS, 12a.

38 MVS, 206¢c: “It has, as its intrinsic nature, the skilful root (kusale-mila), non-greed.
According to the meditators (EE ). it has understanding (prajia) as its Intrinsic
nature (this view is shared by the author of the *Dharmatrata-dhyana-sittra — T15,
316b: EREATES , FFE—F.) ... According to other masters, it has disgust (FF;

*nirveda) as its Intrinsic nature.”

T2, no. 125, 780a: EEE{TTESA, ﬁ%ﬁﬁ ¥E{FR, MERER, =L 1T7?
FiaE: BEE. 58 B 2 EE. [E. Wi 5 BERE. RS FEE —UIE

(FHEBEAE . “Raw™ (@ma) signifies defilements. The term is used interchangeably with 1E
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MVS, 2082—c.

T28. 636c—637a.

Digha, 111, 104 1.

AKB, 338; MVS, 205a-206c.
MVS, 205b.

AKB, 338.

MVS., 205b—c. Other reasons for the repeated contemplations in details and brevity are
also given (205¢).

MVS, 206a—. Four other views on the distinction among the three stages are given.

Atthasalini, 199 f:. patikkiile pi Cetasmum arammane addhd imava patipadaya
Jaramaranamha patimuccissami i evam  anisamsadassavitaya ceva  ahvarana-
samapappahanena ca piti semanassam uppajjati  bahum dani vetanam labhissamt &
anisamsadass@vino pupphachaddakassa gikgthardsimhi viva upasantavvadnidukkhassa

rogino vamanavirecanappavattivam viva ca |

Ny, 672a.
MVS, 434c.

AKB, 456: “Why is there no liberation [designated] in the third dhyana? Because of
the absence of greed for matter pertaining to the stage of the second dhyarna [wherein
bodily consciousness 1s absent], and because of bemg agitated by the highest of
all happiness.” (kdsman na tritye dhyane vimoksah | dvitivadhyanabhiamika-varna-
ragabhavar sukhamandedjitatvic ca )}

MVS, 436b—.

Other examples mclude the meditations called the four immeasurables: loving-kindness
compassion, sympathetic joy and equanimity. Cf. Samyutia, v. 119: "1 say, bhikkhus,
that the liberation of the mind in the form of loving-kindness (meft@-cetovismesii) has
the beautiful as culmination (subha-parama)”. The positive 12-link conditionality
expounded in the upanisa-sutta of the Samyutia-nikava — starting from the e¢xperience
of suffering to faith to joy, etc., moving upwards to final emancipation — is yet another
tmportant demonstration.

MVS, 436b—.

Cf. Vism, 88; *Vimukztimarga, 132, 417c¢.

P5&R K35 . Or: “There are stairs going up progressively” (7)

T135, 316b—. Yin Shun 1s of the opinion that such descriptions suggest. mutual influence
between the Sarvistivadin Sravakayina vogdcdra-s and the trantric yogacdara-s
emerging around the same period. They may also suggest the common source of
the two meditation traditions which later came to develop separately. See Yin Shun,

A Study of the Sdstras and Acaryas: With Special Reference to the Sarvastivada School
(Taipe1, 1968), 629 f.

T15, no. 614, 272a. See also, fE#iEF=28, T15, no. 613, 244b ff; BHERKSEE, T15,
no. 617 298c—299a.

'Virm}k.sa is rendered here by its gloss 5T (vaimudkhya).

For an account of the 10 krzsnavatana-s, see AKB, 457; etc.
Blue colours like #8851 1. The Chinese term here is unclear to me.




HHT235, no. 509, 215b-—.

2 MVS, 208a; 2 BERSERIE{HIEME --- There is some ambiguity here as to
whether B5BEE (adhimukti- nmskam) is to be read as a coordinate (dvanda) or
a determinative (tadpurusa) compound. Ancther possible translation would be: “This 1s
a visualization; [it is] the non-greed, conjoined with resolve and mental application ..."
See also below, for a fuller guote of this passage.

12 See MVS, 532-b; AKB, 108. The Yogacira basically inherited this doctrine, but adds many
more, such as “mental application to Suchness” (tathata-manaskara) —¢f. T30, 332¢; etc.

114 VS, 53a-b.

'3 The *Mahavana-samgraha classifies all phenomenal existents as bemg equally
cognitions (vijfiapti).

116 Text quoted from G. Nagao, ed., THEG PA CHEN PO BSDUS PA, 62-64; included n
his Mahayana-samgraha — Japanese translation and Annotation (Tokyo, 1982}, Vol.
one: lung dis rigs pa yang hstan pa yin no | di ltar sems mnyam pa bzhag pa na shes
- byl gzugs bravan rnam par bsngos pa la sogs pa gang dang gang mthong ba de dang
de nyid sems mthong ba ste rnam par bsngos pa la sogs pa don gzhan med do | | rigs
pa dis bvang chub sems dpa’ rmam par rig pa thams cad la raam par rig pa tsam nyid
du rjes su dpag par bya bar vs so | ... rjes su dpag pa dis bvang chub sems dpg’ de
kho na shes pas ma sad pas kvang rnam par rig pa tsam du rjes su dpag par byao |

e i%)-ﬁ:‘;w$ T31, no. 1594, 137b: TR —17, BREGES A 5, EER RS
7K. H%ﬂﬁ? FEEA—E

8 Cf. AKB, 338: adhimuktipradesika-manaskdrarvad asubhava na kleSaprahanam
viskambhanam tuw  YaSomitra comments that it does not take all the five aggregates
or dharma-s pertaining to all the stages (bhiims) as cognitive objects, but only
a part of the ripa-skandha ~— Vv, 526:. pradesika$ cavam avyapt ‘iy arthah na
bi asubhd padica-skandi@lamband | sakala-bhimy-alambana va | kim tarhi |
rapaskandhaikades$’ alambana |

‘¥ Of similar argument in the *Vimuktimarga (T32. no. 1648, 422b) on this point, for the
krisn@vatana-s being not topsy-turvy.

L0 Ny, 672a-b.
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