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ON THE SCHOOL AFFILIATION OF ASVAGHOSA::
“SAUTRANTIKA” OR “YOGACARA”?"

NOBUYOSHI YAMABE

Introduction

Traditionally it was understood that Sarvastivada, Sautrantika, and
Yogacara were three distinct traditions, but this framework has been seri-
ously questioned in recent years.

Owing to the efforts of Paul Demiéville, Nishi Giyu (Abidatsuma,
“Buha”), and other scholars, it is becoming clear that there were tradi-
tions of meditators called yogdcaras within the Sarvastivada community
before the establishment of the philosophical Yogacara school. Further,
Lambert Schmithausen has compared the magnum opus of the Yogacara
school, the Yogdacarabhiimi, with the Sarvastivada/Milasarvastivada recen-
sions of the Buddhist canon and has found that the Yogdacarabhiimi was
specifically based on the Miilasarvastivada canon (“Beitrdge,” “Zu dem
Rezensionen”). Concerning the exact relationship between the appellations

* This paper was originally prepared to satisfy a pre-dissertation requirement at Yale
University and was submitted to the graduate school in 1991 (unpublished). In the first half
of the original version, entitled, “On the School Affiliation of A§vaghosa: A Comparative
Study of the Saundarananda and the Srdvakabhﬁmi,” I discussed relevant meditative ele-
ments, while I concentrated on doctrinal elements in the second. Later, I organized a study
group of the Saundarananda at the Institute of Buddhist Studies, Kyushu Ryukoku Junior
College, with Fujitani Takayuki and Harada Yasunori, and, based on our discussion, we
published a revised and enlarged Japanese version of the first half of the aforementioned
paper in 2002. The present paper is a concise version originally meant for the IABS con-
ference at Bangkok in 2002, where I selectively discussed both meditative and doctrinal
elements. I thank Professors Stanley Weinstein, Lambert Schmithausen, Jens-Uwe Hart-
mann, Lance Cousins, Robert Kritzer, Aramaki Noritoshi, Honjo Yoshifumi, Iwata Takashi,
Miyashita Seiki, Muroji Yoshihito, and Harada Waso for their helpful comments on earlier
versions of this paper. My particular thanks are due to Robert Kritzer for his organization
of the panel at the IABS conference and for kindly editing my English. Professor Hoka-
zono Koichi has referred me to some of the relevant studies. I further thank my former colla-
borators Fujitani Takayuki and Harada Yasunori for their input during the period in which
we read the relevant texts together.
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226 NOBUYOSHI YAMABE

“Sarvastivada” and ‘“Milasarvastivada,” Enomoto Fumio has recently
suggested that the word “Millasarvastivada” represents the Sarvastivadin
claim that Sarvastivada was the root (miila) of the other sects; thus,
according to him, “Milasarvastivada” does not refer to a subsect of the
Sarvastivada tradition (“Konpon Setsu Issai Ubu,” “Milasarvastivadin™).

Taken together, these points seem to suggest that the Yogacara school
did not exist as a distinct school separate from Sarvastivada. Rather, it
appears that meditators practicing within the Sarvastivada community
gradually systematized their views and eventually formed their own philo-
sophical tradition.

Similarly, as early as 1953, Sakurabe Hajime doubted whether Sautran-
tika was an independent school with its own canon.! Rather, according to
him, Sautrantika seems to have been a philosophical tradition that existed
within the Sarvastivada community.> Further, several Japanese scholars,
such as Mukai Akira, Matsuda Kazunobu, Hakamaya Noriaki, Miyashita
Seiki (“Kusharon,” “Genkanhenchitai”), and myself (“Pirvacarya,”
“Yugashijiron™) have noted that many of the theories attributed to *“Sau-
trantika” or “Parvacarya” in the Abhidharmakosabhasya can be traced
back to the Yogdacarabhiimi.

A major breakthrough in Sautrantika studies was brought about when
Katd Junsho published his comprehensive study of Sautrantika in 1989
(Kyoryobu). In this important work, Katd demonstrates that a verifiable
reference to the word “Sautrantika” cannot be attested in any extant text
older than the Abhidharmakosabhdsya (hereafter, Kosa). He further com-
pared the Sautrantika positions mentioned in the Kosa with the Darstantika
positions found in the *Abhidharmamahdavibhdsa (hereafter, Vibhasd) and
the *Tartvasiddhi, and Srilata’s views recorded in the *Nyayanusara. Kato
observes that, although Vasubandhu’s “Sautrantika” positions are in many
cases closely related to the earlier Darstantika positions, Vasubandhu does
not always agree with the Darstantika views.

After these significant findings of Kato, the close relationship between
the KoSa and the Yogdcarabhiimi came to be seen as even more important
than before. Recently, Robert Kritzer (“Samskarapratyayam vijiianam,”

! See also Lamotte (Histoire 582).
2 See also Schmithausen (“Zu den Rezensionen” 97), Katd (Kydryobu, 86-93).
3 See also Yamabe (“Bija” 929; 931).
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“Rebirth and Causation,” “Vasubandhu”) and Harada Waso (“Dignaga,”
“Kyoryobu”) have been working very actively on this issue. In addition
to the fact that Vasubandhu sometimes rejects the Darstantika theories
recorded in the earlier texts (such as the denial of the existence of a real
sukha and of caittas), Harada notes that some of the Sautrantika posi-
tions of Vasubandhu (especially the bija theory) cannot be traced back
to the Darstantika tradition but are found in the Yogdcarabhiimi. Thus,
Harada speculates that when Vasubandhu discusses “Sautrantika,” his
real source is actually the Yogdcarabhiimi. Kritzer, based on his own
observations, also suspects that Vasubandhu was already Yogacara when
he composed the Kosa. This hypothesis will be discussed in detail by
Kritzer himself in a separate paper in this issue.

Other noteworthy attempts are found in a series of papers of Honjo
Yoshifumi (“Memy0 no gakuha,” “Memy0 saku,” “Memy0 shi”). In these
papers, Honjo points out that there are many Sautrantika-like elements in
the two major kavyas of Asvaghosa, namely the Buddhacarita and the
Saundarananda, and argues that ASvaghosa was close to the Sautrantika
tradition.* Since the school-affiliation of this celebrated Buddhist poet
has long been an unsolved problem among Buddhist scholars,’ Honjo’s
study is an important contribution, not only in the context of Sautrantika
studies, but also as a study of Asvaghosa himself.

Honjo’s arguments are based on his extensive knowledge of abhidharma
literature and are very solid. From my own point of view, however, there
still seem to be significant points concerning Asvaghosa that are not ade-
quately covered by Honjo. First, the methods of meditation practice
described in the latter portion of the Saundarananda are closely related
to those in the Sravakabhiimi section of the Yogdcarabhiimi. Second, as
we might expect from the foregoing discussion, most of the Sautrantika-
like elements found in A§vaghosa’s works are also found in the Yoga-
carabhiimi. Thus, ASvaghosa’s works, especially the Saundarananda,
seem to hold an important key for clarifying one aspect of the intricate
relationship among Sarvastivada, Sautrantika, and Yogacara.

From this point of view, in this paper I would like to discuss Asva-
ghosa’s works with regard to their practical and doctrinal aspects. For

4 See also Honjo, “Sautrantika,” for his view of this tradition.
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the reasons stated above, my main focus will be on the Saundarananda.
Since I cannot cover all the relevant points in a single paper, I confine
my discussion here to a few representative points.

1. Systems of Meditation

The latter half of the Saundarananda consists of the Buddha’s expo-
sition of the way of practice (Cantos 12-16), a description of Nanda’s
actual process of practice (Canto 17), and the approval of his achievement
by the Buddha (Canto 18). Many elements of these portions have close
parallels in the Sravakabhiimi, as shown in tables 1-6 in the appendix.b

We should note here that not only at the level of general structure but
also at the level of wording, the Saundarananda and the Sravakabhiimi
are closely related. I give a few examples of their correspondences, together
with their possible Nikaya sources below. The first correspondence is from
the section on S$ila (in Table 1, item 2).”

Evam pabbajito samano patimokkha-samvara-samvuto viharati acara-gocara-
sampanno anumattesu vajjesu bhaya-dassavi... (Samariiaphala-sutta 63.13-
15)

The one who has thus become a recluse stays restrained in the restraints of
precepts, maintains a good realm of conduct, and sees fear in minor faults...

etavac chilam ity uktam acaro ’yam samasatah /

asya nasena naiva syat pravrajya na grhasthata //

tasmac caritrasampanno brahmacaryam idam cara /

anumatresv avadyesu bhayadarsi drdhavratah // (Saundarananda 13.19-20)

3> 1 have summarized some of the representative arguments about A$vaghosa’s school
affiliation in Yamabe, Fujitani, Harada (5-10). In addition to the works mentioned there,
Dieter Schlingloff’s paper, which points out that the pictorial representation of Nanda legend
in Ajanta Cave 16 is based on the Saundarananda, is noteworthy, although it is not directly
relevant to doctrinal issues. J.W. de Jong’s review of Biswanath Bhattacharya’s Asvaghosa
is also helpful.

6 1T refer to the Saundarananda and the Buddhacarita by canto and verse numbers.
Other Sanskrit and Pali texts I refer to by page and line numbers. In order to save space,
I have omitted some of the relatively unimportant details. Therefore, these tables are not
complete; for more comprehensive tables, I refer the reader to the Japanese paper that I
published with Fujitani and Harada.

7 In this paper, in principle I quote the original texts in the notes. Here, however, in order
to facilitate the comparison of the original passages, I quote them in the main text.
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This much is called morality, and in sum, this is good conduct. If this is lost,
there would be no life as a recluse or as a householder.

Therefore, one who maintains good conduct should follow this pure practice.
One who firmly adheres to one’s vow sees fear in minor faults.

acaragocarasampannah, anumatresv_avadyesu bhayadarsi (Srdvakabhﬁmi,
ed. Shomonji Kenkyiikai 16.18-19)

One who maintains a good realm of conduct sees fear in minor faults.

The next correspondence is from the section on “knowing the right
amount when eating,” bhojane matrajiiah (Table 1, item 4).

patisankha yoniso aharam aharissama, n’eva davaya na madaya na manda-
naya na vibhiisanaya, yavad eva imassa kayassa thitiya yapanaya, vihim-
siiparatiya brahmacariyanuggahaya (Mahdssapura-sutta 273.23-26)

I shall take food circumspectly and properly. It is not for play, sensual pleas-
ure, adornment, or beauty. It is just for the sustenance and support of this
body, for the cessation of harm, and for the promotion of pure practice.

evam abhyavahartavyam bhojanam pratisamkhyaya /
na bhisartham na vapuse na madaya na drptaye //
dharanartham $arirasya bhojanam hi vidhiyate /

yogacaras tathaharam Sariraya prayacchati /

kevalam ksudvighatartham na ragena na bhaktaye // (Saundarananda, 14.14-19)
Thus, food should be taken circumspectly. It is not for the sake of beauty,
a nice-looking body, sensual pleasure, or arrogance, since food is provided
for the maintenance of the body.

A yogdcara gives food to the body in this way. It is merely for the sake of
removing hunger and not for the sake of lust or reverence.

sa tatha samvrtendriyah pratisamkhyayaharam aharati, na darpartham na
madartham na mandanartham na vibhusanartham, yavad evasya kayasya
sthitaye *yapanayai jighatsoparataye, brahmacaryanugrahaya*? iti / (Srava-
kabhiimi, ed. Shomonji Kenkytkai 18.8-11)

The [practitioner], having thus guarded the senses, takes food circumspectly.
It is not for the sake of arrogance, sensual pleasure, adornment, or beauty.
It is just for the sustenance and support of this body, for the cessation of
hunger, and for the promotion of pure practice.

8 The part between asterisks is lost due to a damage of the manuscript and is recon-
structed by the editors based on parallel passages. Samdhi is not observed between the last
-hdya and the following iti, but I follow the text here.
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Again, due to limited space I cannot give too many examples, but even
these few examples suggest that the Saundarananda and the Sravaka-
bhiimi are significantly related.’

Of course, as I myself have shown, we should keep in mind that these
two texts seem to have had common sources in the Agamic literature.
Nevertheless, I think it is significant that almost all the items of the
Saundarananda also appear in the Sravakabhiimi in a similar order. Thus,
I think that the similarities are too extensive for us to assume that these
two texts separately relied on common sources.

Rather, I suspect that there were efforts to systematize the various med-
itative methods found in Agamic sources into a comprehensive system.
The Yogdcarabhiimi seems to represent a fairly developed stage of such
systematization, while the Saundarananda appears to show a relatively
early one. The meditation system recorded in the Saundarananda may well
preserve an early form of the manuals of the yogdcara meditators that
eventually culminated in the voluminous Yogdacarabhiimi.'’

On the other hand, although the correspondences are not as extensive
as those between the Saundarananda and the Srdvakabhﬁmi, we should
note that there are some partial agreements between the *Tattvasiddhi
and the Saundarananda as well (Tables 1 and 2). Since the *Tattvasid-
dhi is considered to be a Darstantika work (Mizuno), this may suggest that
these meditative methods were to some extent also shared by the Darstan-
tika tradition.!!

° In the aforementioned paper (Yamabe, Fujitani, Harada), I have given the examples
of correspondences more systematically and comprehensively. Therefore, interested readers
are referred to that article.

10 Honjd (“Memyd shi” 390) regards the Saundarananda as a Yogacarabhiimi of the
Sautrantika tradition.

In this connection, we should perhaps also recall that the word yogdcdra appears twice
in the Saundarananda (14.19, 15.68), as has been already noted by Shastri (xi-xii). It is
of course widely recognized that the word yogdcdra is a common noun that appears in a
wide range of Buddhist literature. Therefore, the mere occurrence of the word itself does
not mean much for determining the school affiliation of a text. Nevertheless, taken together
with the structural similarities between the Saundarananda and the Yogdcarabhiimi, this
word could appear once again as a symbolic word.

" Saundarananda 14.14-15cd are quoted as “verses composed by Asvaghosa™ in the
*Tattvasiddhi (T. 1646: 372a15-16). See Johnston xxxii, Fukuhara Rydgon (51-52). There-
fore, it is imaginable that the standpoints of the *Tattvasiddhi and ASvaghosa are rather
close, though we should note that there are also significant differences between them. See
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2. Doctrinal Elements

We now turn to the doctrinal side. In his study of Asvaghosa, Honjo
raises several points that appear to link A$vaghosa to the Sautrantika tra-
dition (“Memyd shi”). However, since a comprehensive discussion of all
these points would make this paper too long, let us here discuss just a cou-
ple of the most significant ones.

(1) The interpretation of anusaya (Honjo, “Memy®d shi” 394-95)

At the beginning of the Anusayanirdesa of the Kosa, there is a famous
controversy over the interpretation of the compound kamaraganusaya.
This controversy is related to the extensive argument among various Bud-
dhist schools over whether or not anusaya is identical to paryavasthana.'?
According to the available sources, Mahasanghika, Mahisasaka, and
Vibhajyavada claim that anusaya is the latent form of paryavasthana."

In contrast to these traditions, Sarvastivada does not accept the exis-
tence of such a latent form of klesa. Thus, in the AbhidharmakoSabhasya,
orthodox Sarvastivada interprets the term kamardganusaya as an apposi-
tional compound (karmadharaya) and says that kamardga is identical to
anuSaya.'*

Vasubandhu, however, does not accept this interpretation and supports
the Sautrantika view, which considers the compound kamardaga-anusaya
to be a dependent compound (fatpurusa), meaning ‘“the anusaya (or evil
potential) of kamardga”:

However, it is good [to understand the compound kamaraganusaya) as the
Sautrantikas do. But how do the Sautrantikas [understand this]? [They under-
stand] that kamardganusaya means the anusaya of kamardaga. And the

anusaya is neither associated with nor dissociated from [the mind], because
it [i.e., anusaya] is not a distinct entity. [The reason why anusaya is not a

distinct entity is merely that] the dormant kleSa is called anusaya, and the
awakened one, paryavasthana. Then what is the dormancy (prasupti) of that

Louis de la Vallée Poussin (“Notes” 264). For quotations from the Saundarananda in
other Buddhist texts, see Jens-Uwe Hartmann (70-73).

12 See Jaini (“The Sautrantika” 239-44).

13 See Katd (“Zuimen” 10-20), and Fukuda (“Jgjitsuron” 152). A reference to the
Vibhajyavadins in the Vibhasa will be discussed later in this paper.

14 kamaraga evanusaya iti Vaibhasikah (278.6)
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[klesa]? The continuum of the latent [klesa] in the state of seed (bijabhava).
What is the awakening (prabodha)? [The klesa] in the manifest state. What
is this state of seed? The capacity (Sakti) of personal existence (atmabhava)
that has arisen from [past] klesas and that generates [future] klesas, like the
capacity that derives from [the past] perception and that generates [the future]
memory, or like the capacity of sprouts and so forth that derive from [past]
fruits of rice and that generate [future] fruits of rice. (278.18-24)1

According to this position, paryavasthdna is the manifest klesa, while
anusaya is the dormant klesa, which, as a seed, generates future klesa.
As Honjo points out (“Memyd shi” 395), this theory is also quoted in
the Abhidharmadipa (as a Darstantika theory)!® and in the
* N y a y a n u s a r a
(as a theory of the *Sutrakara [Ching-chu #&%])."7

Honjo attempts to connect this theory to the following verses of the
Saundarananda.

Their potential (anusaya, i.e., the potential of the kamas) remains, like a fire
covered up with ashes. O friend, you should quench that [anusaya] with
practice, like fire with water. (15.5)

For those [kamas] arise again from that [anusaya], like sprouts from a seed
(bija). [But] those [kamas] would not exist when that [anusaya] is destroyed,
as sprouts [do not exist] when the seed is destroyed. (15.6)'8

These verses regard anusaya as the latent form of kama and equate
the anusaya with a seed from which the kamas arise again in the future.
Though “seed” (bija) in the Saundarananda seems to be a figurative
expression and not a well-established technical term, the similarity of

15 evam tu sadhu yatha Sautrantikanam / katham ca Sautrantikanam / kamaragasyanusa-
yah kamaraganusaya iti / na canusayah samprayukto na viprayuktas tasyadravyantaratvat /
prasupto hi kleSo ’nusaya ucyate / prabuddhah paryavasthanam / ka ca tasya prasuptih /
asammukhibhiitasya bijabhavanubandhah / kah prabodhah / sammukhibhavah / ko "yam
bijabhavo nama / atmabhavasya klesaja klesotpadanasaktih / yathanubhavajfianaja smrtyut-
padanasaktir yatha cankuradinam $aliphalaja §aliphalotpadanasaktir iti /

16.222.3-223.1.

17 T. 1562: 596¢24-597a2.

18 tisthaty anusayas tesam channo ’gnir iva bhasmana /

sa te bhavanaya saumya prasamyo ’gnir ivambuna // (15.5)
te hi tasmat pravartante bhiiyo bijad ivankurah /
tasya nasena te na syur bijanasad ivankurah // (15.6)
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the wording between the Saundarananda and the Kosa seems evident
to me.

However, as has been pointed out by Harada (“Dignaga” 108, “Kyoryo-
bu” 153), the same theory also appears in the Yogacarabhiimi (Savitar-
kasavicaradibhiimi in the ViniScayasamgrahani) in the following way:

There the active (kun tu ’byun ba, 3117, *samuddcarita) and manifest (mnon
du gyur pa, B, *sammukhibhiita) klesa (fion mons pa, HE1) is called
paryavasthana (kun nas dkris pa, #%). Its seed (sa bon, Fi-F, *bija), which
has not been abandoned (ma spans, A, *aprahina) or destroyed (yan dag
par ma bcom pa, X, *asamudghatita), is called anuSaya (bag la fial,
BERR) and dausthulya (gnas nan len, fE ). Because it is [in the] dormant

state] (ma sad pa, RENL, *aprabuddhal-avastha]), it is anusaya, and because
it is in the awakened state (sad pa’i gnas skabs, TE530\L., *prabuddhavastha),
it is paryavasthana. (Pek. 5539: Zi 118b1-3; T. 1579:623a22-24)"°

Needless to say, this system is exactly the same as the Sautrantika
theory in the Kosa quoted above. Considering the aforementioned studies
that point out the close relationship between the Kosa and the Yogacara-
bhiimi, 1 think it is quite likely that Vasubandhu directly based his descrip-
tion of this Sautrantika theory on this passage from the Yogacarabhiimi.

At this juncture, we should note that this theory, identified as a “Dar-
stantika” position in the Abhidharmadipa, cannot be confirmed in the
earlier Darstantika sources (i.e., the Darstantika theories recorded in the
Vibhdsa and the *Tattvasiddhi). In the Vibhasa, a similar theory is not
attributed to the Darstantikas but to the Vibhajyavadins:

The Vibhajyavadins also say that anusaya is the seed of paryavasthana.
The essence of anusaya is not associated with mind, [while] the essence of
paryavasthana is associated with mind. Paryavasthana arises from anusaya.
Because paryavasthana manifests itself, arhats retrogress. [If] the anusaya
is already severed, paryavasthana does not arise; how can he retrogress?
Therefore, they say that [arhats] do not retrogress. (T. 1545: 313al-4)*

19" de la fion mons pa kun tu *byun ba mnon du gyur ba ni kun nas dkris pa Zes bya’o //
de fiid kyi sa bon ma spans §in yan dag par ma bcom pa ni bag la fal Zes bya ste / gnas
nan len kyan de yin no // ma sad pa’i phyir ni bag la fal yin la sad pa’i gnas skabs kyi
phyir ni kun nas dkris pa yin no //

Harada presents a Sanskrit reconstruction of this passage in his “Kyoryobu” (153).

20 SyRlah e X AR AT AR A M ORRE, SEE S MEBUOARRE. MEAEREIR A, MEELRTHOR
AEMTREEE. CETREIRAREEA AR, SRR,
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Here, one might note that the words “Darstantikas” and “Vibhajya-
vadins” appear together in compounds on three other occasions in the
Vibhasa. So these traditions apparently shared a few same tenets,?' but we
should not overemphasize this point.?? (We should note that the common
tenets do not include the anusaya or bija theory.) Fukuda (156-58) claims
that the denial of the retrogression of arhats in the *Tattvasiddhi presup-
poses the theory of latent anusaya, although anusaya is not expressly
equated with bija.”

Perhaps Darstantikas were not completely ignorant of the theory of
latent anusaya, but this point is not at all certain at this stage.

(2) The Denial of the existence of a real sukha (Honjo, “Memyo shi” 392-94)

The Margapudgalanirdesa of the Kosa refers to a theory held by “some
people” who negate the existence of real pleasant sensation (sukha-
vedand), as follows:

Some people say that there is no pleasant sensation at all and that all [sen-
sation] is painful. How should this be understood? From scripture and from
reason.... How [does one understand it] from reason? It is because [what is
normally regarded as] the cause of pleasure is [actually] not fixed; for, if
some drink, food, coolness, or warmth, and so forth, which are regarded as
the causes of pleasure, are applied in excess or at an inappropriate time, the
same things turn out to be the causes of pain. And it is not reasonable that
pain arises because the causes of pleasure increase, or because the moder-
ate [amount of the causes of pleasure are applied] at another [inappropriate]
time. Therefore, they [i.e., what appeared to be the causes of pleasure] were,
from the very beginning, the causes of pain and not of pleasure. But when
that pain becomes great, it eventually becomes manifest [that they were

21 T. 1545: 393all, 772¢21-22, 774al4-15.

22 Yin Shun notes that, though Vibhajyavada and Darstantika were two distinct
traditions, they shared certain common tendencies (Shuo i-ch’ieh yu-pu 410, 419-28).
Concerning Vibhajyavada, see also André Bareau 167-80; Louis de la Vallée Poussin,
L’Abhidharmakosa 1v-lviii; and Kimura Taiken.

23 1 find Fukuda’s argument on this point reasonably plausible, but there are certain
things that still need to be considered. First, in one of the passages Fukuda quotes from the
*Tattvasiddhi in this connection (T 1646: 334a5-6), what is compared to a burnt seed is
karma and not klesa. Therefore, this passage is not directly relevant to anusaya. Second,
this sort of seed-image is not uncommon in Buddhist literature, and, though I cannot find
the image of a “burnt seed” in the Orthodox Sarvastivada theories in the Vibhasa, the image
of a “rotten seed” is found in T. 1545: 98c1-2.
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the causes of pain]. Change in the positions of the body should be under-
stood in the same way. [The second reason is that we] feel pleasure from
the remedy for pain or from the modification of pain; for, as long as one
has not been [previously] afflicted by another type of pain caused by hunger,
thirst, cold, heat, fatigue, or lust (kamardga), nothing is felt to be pleasant.
Therefore, ignorant people feel pleasure merely from the remedy [for pain]
and not from [the real] pleasure. Also, foolish people feel pleasure from the
modification of pain, such as moving the load from one shoulder to the
other. Therefore, there is no pleasure. (330.10-22)**

This theory is attributed to “Srilata and so forth” (Srilatadayah) by
commentators (Yasomitra>> and Purnavardhana®) and is refuted by Vasu-
bandhu. Honjo points out several verses of the Buddhacarita and the
Saundarananda that convey similar ideas. Indeed, all the major points of
the above discussion are found in these kavyas, as is shown below.

[1] There is no pleasant sensation:

For [a man] who is dragging around an afflicted and unstable body,
there is no pleasure whatsoever from the standpoint of the highest truth.
One considers [something] to be pleasant when a remedy for pain is
applied, or when there is [only] a small pain. (Saundarananda 9.40)%

[2] The cause of pleasure is indefinite:

And because the objects of desire are not fixed [as the cause of pleasure],
I do not think such objects enjoyable, for the very things that bring about
pleasure also bring about pain. (Buddhacarita 11.41)%

24 nasty eva sukha vedanety ekiya duhkhaiva tu sarva / katham idam gamyate / siitrad
yuktita$ ca /... / katham yuktitah / sukhahetvavyavasthanat / ya eva hi kecit panabhojana-
sitosnadaya isyante sukhahetavas ta evatyupayukta akalopayuktas ca punar duhkhahetavah
sampadyante / na ca yukta sukhahetuvrddhya samena va ’nyasmin kale duhkhotpattir ity
adita eva te duhkhahetavo na sukhasya / ante tu tadduhkham vrddhim apannam vyaktim
apadyata iti / evam Tryapathavikalpe "pi vaktavyam / duhkhapratikare ca sukhabuddher
duhkhavikalpe ca / na hi tavat sukham iti vedyate kificid yavan na duhkhantarenopadruto
bhavati ksutpipasasitosnasramakamaragaprabhavena / tasmat pratikara evavidusam sukha-
buddhir na sukhe duhkhavikalpe ca balah sukhabuddhim utpadayanti yathamsad amsam
bharam samcarayantah / tasman nasty eva sukham iti /

% Abhidharmako$avyakhya 518.21.

26 Pek. 5594: Nu 186b3. See Katd, Kyoryobu 190.

7 Sarram artam parikarsata$ calam na casti kimcit paramarthatah sukham /
sukham hi duhkhapratikarasevaya sthite ca duhkhe tanuni vyavasyati //
kamesv anaikantikata ca yasmad ato "pi me tesu na bhogasamjna /
ya eva bhava hi sukham disanti ta eva duhkham punar avahanti //
guriini vasamsy aguruni caiva sukhaya §ite hy asukhaya gharme /
candramsavas$ candanam eva cosne sukhaya duhkhaya bhavanti $ite //

28

29
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Thick garments and fragrant aloe wood entail pleasure when it is cold,
but pain when it is hot. The rays of the moon and sandalwood entail
pleasure when it is hot, but pain when it is cold. (Buddhacarita 11.42)%

That which is in fact merely the remedy for pain is felt as pleasure:

If [you] think that the objects of desire are enjoyable, [you should under-
stand that] none of these [objects of desire] is considered to be enjoyable.
For in [this] world, things and qualities,* such as clothes [and warmth],
should be considered to be the remedy for pain. (Buddhacarita 11.36)3!

Therefore, people’s [sense-]objects are the means of the remedy for pain
and are not enjoyable things. What wise man applying the remedy [for
pain] would think that he is enjoying something enjoyable? (Buddha-
carita 11.39)%?

Someone [a foolish person], who is burning with bilious fever and
would consider a cold treatment to be an enjoyable thing, would imag-
ine that the objects of desire are enjoyable things[, when in fact he is
merely] applying the remedy for pain. (Buddhacarita 11.40)3

Because the exertion by a creature for the application of the remedy for
pain, [which is] called pleasure, turns out to be the cause of bondage and
destruction, he saw that [worldly] existence is painful. (Saundarananda
17.19)*

Here again Honjo’s argument is very persuasive, and the similarities
between these verses and the theory quoted in the Kosa should be obvious.
In this case, this theory is well attested in a Darstantika source, *Tattva-
siddhi (chapter 78, “The Chapter on the Characteristics of Vedana,” and

30
3

32

33

34

I follow Honjo’s interpretation of dravyaguna (“Memyd shi” 393).
kamas tu bhoga iti yan matih syad bhoga na kecit pariganyamanah /
vastradayo dravyaguna hi loke duhkhapratikara iti pradharyah //
duhkhapratikaranimittabhiitas tasmat prajanam visaya na bhogah /
asnami bhogan iti ko ’bhyupeyat prajnah pratikaravidhau pravrttah //
yah pittadahena vidahyamanah Sitakriyam bhoga iti vyavasyet /
duhkhapratikaravidhau pravrttah kamesu kuryat sa hi bhogasamjiam //
yatah prastitasya ca karmayogah prasajyate bandhavighatahetuh /
duhkhapratikaravidhau sukhakhye tato bhavam duhkham iti vyapasyat //

3 T. 1646: 281c-282¢. Honjo (“Memydshi” 393) points out that similar arguments
appear also in the Pratityasamutpadavyakhya (Pek. 5496: Chi 40a6ff). Further, Kato (Kyo-
ryobu 191) points out that similar arguments are found in the Vibhasa (without specifying
who claimed them; T. 1545: 402¢16-29; 714¢2-3) and in the Paiicavastukavibhasa (T. 1555:
994¢5-18).

3 Cintamayibhiimi of the ViniScayasamgrahant (Pek. 5539: Zi 220b4-221a6; T. 1579:
663b12-27), which states that from the standpoint of samskaraduhkhata, all vedana is
considered duhkha. Cf. Abhidharmakosabhasya (329.22-330.2).
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chapter 79, “The Chapter on Samskaraduhkha’),* but not in the Yoga-
carabhiimi. Samskaraduhkhata is highly emphasized in the Yogacarabhiimi,
and somewhat similar arguments are also found there,*® but a flat negation
of sukha-vedana is, as far as I can see, not found anywhere in the Yoga-
carabhiimi. The Yogacarabhiimi seems to subscribe to the traditional
tri-vedana theory,’” and Harada (“Dignaga” 109-110) suspects that this
is the reason why Vasubandhu rejects this Darstantika theory in his
Kosa.

On the other hand, it is worth noting that a very similar argument is
also found in the Tso-ch’an san-mei ching, a Chinese meditation manual
compiled by Kumarajiva based on several Indian meditation manuals.
The passage in question runs as follows:

One should realize that in fact pleasant sensation cannot be recognized. How
so? Owing to clothing and food, pleasure is brought about. Excessive pleas-
ure, however, gives rise to pain,*® because [what appears to be pleasure] is
not truly pleasure. When the pain of a wound is stopped by applying medi-
cine (i.e., a remedy), it is called comfort. Because of a great pain, a small
pain is considered to be pleasant, but it is not real pleasure. Also, because
of an old pain, a new pain is considered to be pleasant. When one carries a
heavy load, and when one moves it from one shoulder to the other, the new
weight is felt to be pleasant,?® but it is not real, lasting pleasure. In the case
of the nature of fire, it is always hot and does not cool down even for a
moment. If these [examples] were truly pleasant, they should not become
unpleasant.

[Another point is that] we [merely] regard a small pain in [the face of] a lar-
ger pain as pleasant. For example, when a person is facing execution, if he
[manages to] keep his life and is [merely] whipped, he regards this [being
whipped] as pleasure.’... (T. 614: 278c12-25)*

According to the preface to this text by Kumarajiva’s disciple, Séng-
jui {8 £z, preserved in the Ch’u san-tsang chi chi (T. 2145: 65a19-b20),

3 E.g., Savitarkasavicaradibhtimi (208.1-7).

B Cf. *Tattvasiddhi (T. 1646: 282b2-4).

3 Cf. *Tattvasiddhi (T. 1646: 282b20).

40 A very similar line is found in the *Tattvasiddhi (T. 1646: 282b6-7).

A1 MRGOHE AR, BTAS. RRAKBEE, SBREA. R MEBES SEREH LR %,
AR, F/NE RS, R, BURABCE B, $TE e, AEESH MU ER LS. IERESEM. mk
TEBARERARE, R EEAEARE. . RREP LSRN, MARIEL M2, AR ...
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Kumarajiva’s sources were the “teachings on the essence of medita-
tion” (ch’an-yao %) of “various masters” (chung-chia #5%), such as
Vasumitra, Sangharaksa, Upagupta, Sanghasena, Par§va, ASvaghosa, and
Kumaralata.*> Unfortunately Séng-jui does not specify the source of
this particular portion. Though not mentioned in his list, a relationship
with Harivarman’s *Tattvasiddhi (T. 1646: 281c16-282¢22) should per-
haps be considered, for the relevant portions of these two texts share
many similar elements. Since the *7attvasiddhi was also translated by
Kumarajiva, he must have been familiar with its content. Katd (Kyory-
obu 46, 52) argues that Harivarman was a disciple of Kumaralata. If so,
we might also consider the possibility that the passage in question from
the Tso-ch’an san-mei ching is derived from Kumaralata’s meditation
manual.

In any case, this theory must have been included in the “teachings on
the essence of meditation” of some master. Thus, although this theory was
not admitted into the Yogacarabhiimi, it seems to have been propounded
by some of the earlier meditators.

(3) Parikalpa (Honjo, “Memy®d shi” 390, supplement)

The Saundarananda (13.49-53) states as follows:

Even if a sense faculty (indriya) is directed to an object (visaya), as long as
no mental discrimination (manasas parikalpa) is directed there, it [i.e.,
indriya] does not adhere to it [i.e., visaya]. (13.49)

As fire blazes when there are firewood and wind, so the fire of klesa arises
from the object and from the discrimination. (13.50)

For a man is bound by the erroneous discrimination (abhiitaparikalpa) of
an object. When he sees the same object as it is (bhiitatah), he is liberated,
(13.51)

42 Since the incorporation of A§vaghosa’s and Sangharaksa’s texts into the Tso-ch’an
san-mei ching can be confirmed at the places where Séng-jui specifies, this preface should
be considered to be a reliable one. See Matsunami, Memyo Tansei 162-168; “Yugagyoha”
131-144; Yamabe, The Siitra 78-79. It should be noted that “various masters” might
include some other masters not expressly mentioned by Séng-jui.
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Having seen one visible thing (riipa), one person is attached [to it] (rajyate),
another is offended (pradusyati), a third person stays neutral (madhyastha),
yet another becomes compassionate (ghrndayate) with regard to the same
[object]. (13.52)

Therefore, the object is not the cause of bondage or liberation. Whether there
is attachment or not depends on the type of discrimination (parikalpavisesa).
(13.53)%

Honjo links these verses to the following passage from the *Nyayanu-
sara (AnuSayanirdesa):

The Darstantikas say as follows: Because pain and pleasure arise depending
upon discrimination, we know that the nature of objects cannot be sub-
stantially established. As is said by the Buddha in the Magandiya Sitra:*
“Lepers feel pleasant when they touch painful fire.” He also says, “A visi-

ble thing is regarded as a pleasing object by one sentient being, but not by
another.”

Also, because the [distinction between] cleanliness and dirtiness, etc. can-
not be substantially established|, the nature of objects cannot be substantially
established]. This means that different types of sentient beings judge the
cleanliness and the dirtiness of the same thing differently.* Because we
recognize that the characteristics, clean and dirty, are relative, [the distinction
between] clean objects and dirty objects cannot be substantially established.
(T. 1562: 639b4-10)*

4

s}

nendriyam visaye tavat pravrttam api sajjate /

yavan na manasas tatra parikalpah pravartate // (13.49)
indhane sati vayau ca yatha jvalati pavakah /

visayat parikalpac ca klesagnir jayate tatha // (13.50)
abhiitaparikalpena visayasya hi badhyate /

tam eva visayam pasyan bhutatah parimucyate // (13.51)
drstvaikam riipam anyo hi rajyate ‘nyah pradusyati /

kas$ cid bhavati madhyasthas tatraivanyo ghrnayate // (13.52)
ato na visayo hetur bandhaya na vimuktaye /
parikalpaviSesena samgo bhavati va na va // (13.53)

4 For the Magandiya Siitra, see the Hsii-hsien-t’i ching 583248 (Madhyamdgama,
no. 153) T. 26: 670a-73a; the Magandiya-suttanta (Majjhima-nikaya, no.75) 1: 501-13.

4 This would mean that, for example, what is dirty for a human being can be clean for
certain animals.

46 TG ETAMEA R, BRI e, HIFE R SR A, AR I R o A P . 3
B, B KRR X6, R— A EE, AR, SIS RRARRRE . R R
DA, R—FHEURERR. SRR IEE I, SRR IR .

47 Tt is well known that Sanghabhadra (the author of the *Nydyanusdra), Yasomitra,
Sthiramati, and the Abhidharmadipa do not distinguish Darstantika from Sautrantika (e.g.,
Katd Kyoryobu 68-85, Honjo “Sautrantika” 937, Tokoro 49; 62-63).
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Here the theory is attributed to the Darstantikas.*’ In this regard, we
should note that a theory very similar to Saundarananda 13.52 is men-
tioned as a Darstantika theory in the Vibhasa as follows:

The Darstantikas say... since defiled and undefiled objects are indetermi-
nate, one knows that objects are unreal. For example, [when] a colorfully
adorned, beautiful woman enters an assembly, upon seeing her, some give
rise to respect, others give rise to lust, yet others give rise to hatred, envy,
disgust, compassion, or equanimity. One should know that among these peo-
ple, [her] children see her and give rise to respect. Those who indulge in
desire see her and give rise to lust. Enemies see her and give rise to hatred.
Those who share the same husband see her and give rise to envy. Those who
have practiced the meditation on impurity give rise to disgust. Detached
sages see her and give rise to compassion, thinking thus: “These beautiful
appearances will soon perish due to impermanence.” Arhats see her and
give rise to equanimity. Therefore, one knows that objects have no reality.
(T. 1545: 288b16-27)%

4 EHQHE P A PREREI R RSO R E . B i E R AR B AR E . A R
FRIEA. A RIEIE A REEK FRER g§RER ARAR. BRI FRER. HIRERmEa.
HREE LR, #HRARERmEE #AFEETRRERMER. #EHRLREER FEnts
D EMRANE BT, BPIRE MR, ISR .

Further, a very similar theory appears in the *Mahaprajiaparamitasastra as well, where

it is not attributed to any particular person or group. As Yin points out, judging from the
close similarity to the Darstantika theory in the Vibhasa, this theory should probably also
be attributed to the Darstantikas (Dai chido ron 52-53).
HRIM—FKA. BARZUBBDLERE. FFRAGCEEEEE SR FREZmEEER
FERELUBARE. EARZRYE. mABRZRE. TABZEE. B A2 T SR oA, #it
EAEE, WREABRERRS. FERE, WEARSERE. DREH. FREOMEEHR. B2
TR, (T. 1509:1482a13-20; Lamotte, Le traité 2: 732-33)

Next, in the case of the beautiful appearance [of a woman], a lustful person sees her,
considers her to be wonderful, and is attached to her. One who practices the meditation
on impurity sees her [and thinks that she is filled with] various filthy things and that not

a single spot is clean. Fellow wives (*sapatni) see her and [are driven by] envy and hatred.
They do not want to look at her and consider [her] to be impure. A lustful man looks at
her and considers her to be pleasing. An envious person looks at her and considers her to
be unpleasant. A practitioner looks at her and attains the way. One who has completed the
way looks at her and is indifferent, as if he were looking at soil or wood. If this beautiful
appearance were really pure, the four types of people should see it as pure. If really impure,
the four types of people should all consider it as impure. Therefore, one should know that
beauty and ugliness exist in one’s mind; they are not fixed outside of the mind. One observes
emptiness in the same way.

49 Consider, for example, the famous verse 1.1 of the Madhyantavibhaga. See also
Matsunami (“Memy®d saku” 127-28), who attempts to connect Saundarananda 13.41-53
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However, these verses of the Saundarananda seem to me to be also
closely linked to the Yogacara tradition. First, we should consider that the
expression (abhiita-)parikalpa ([erroneous] discrimination) is strongly
reminiscent of the Yogacara tradition.*® Second, the whole line of the
argument is quite similar to that of the Yogacara tradition, and indeed an
idea comparable to that of Saundarananda 13.52 appears in the *Maha-
yanasamgrahopanibandhana (Pek. 5552: Li 276a2-3; T. 1598: 402c26-
27), as follows:

A mendicant, a lustful one, and a dog have three [different] concepts (vikal-
pana) regarding a beautiful woman’s body; namely, [they see it] as a corpse,
as a lovely woman, and as food.>

Further, here again I would like to reiterate the importance of structural
comparison. In Table 1, these verses of the Saundarananda fall in the
section on indriyasamvara (no. 3). Then, obviously the first thing to do is
to compare them with the corresponding part of the Sravakabhiimi, where
we find the following passage:

Visual consciousness (caksurvijiiana) arises dependent on the eye (caksus)
and visible things (riipani). Following the visual consciousness, discriminating

mental consciousness (vikalpakam manovijiianam) arises, and it is through
this discriminating mental consciousness that one clings to (samrajyate) a

to the later trisvabhdva theory. On the other hand, it is notable that the expression abhiita-
parikalpa seems to be missing in the Yogacarabhiimi. See Schmithausen (“Zur Litera-
turgeschichte” 820).

We should also keep in mind that abhiitaparikalpa is found in some Mahayana sttras,
e.g., Ugradattapariprccha (quoted in the Sik;dsamuccaya 110.14-15), and Vimalakir-
tinirdesa (ibid. 140.20). See also Aramaki Noritoshi (“Miroku ronjo”), who emphasizes
the importance of the Jiianalokalamkarasiitra in the development of this concept.

I thank Professors Iwata Takashi and Harada Waso for their suggestions and informa-
tion on some of these points.

0 Lamotte (La somme 2: 106; Le traité 2: 733) points out that the Sanskrit text of this
verse is quoted in the Sarvadarsanasamgraha (12.7-8) as follows:

parivratkamukasunam ekasyam pramadatanau /

kunapah kamini bhaksya iti tisro vikalpanah //

The similarity with the above passage from the *Mahaprajiiaparamitasastra is also
noted by Lamotte (Le traité).
vikalpakam manovijiianam, yena vikalpakena manovijianena priyartipesu riipesu samraj-

yate / apriyaripesu ripesu vyapadyate /
This passage is found in Sravakabhiimi (C) in the table.
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visible thing of attractive appearance and hates (vyapadyate) visible things
of unattractive appearance. (Shomonji Kenkyiikai ed. 102.2-5)!

This passage should be compared, in particular, with Saundarananda
13.49 quoted above. These two passages express fairly similar ideas using
similar words.

In the Saundarananda, in the same section on indriyasamvara just
prior to the aforementioned verses, there appears another noteworthy
verse:

Inevitably, here in this world, the sense faculties would function in their
respective spheres. But there [in their spheres], the primary characteristics
(nimitta) or the secondary characteristics (anuvyafijana) should not be

grasped (na grahya). (13.41)?

This verse is reminiscent of the following passage from the Sravakabhiimi:

Having seen visible things with his eye, [the practitioner] does not grasp their
primary or secondary characteristics. (Shomonji Kenkyikai ed. 16.22-23)3

It should be noted that: (a) in both the Saundarananda and the Sravaka-
bhiimi, grasping the nimitta and the anuvyarijana is discussed; (b) in both
texts, the emphasis is on the discriminating manas or manovijiiana that
works with or after sensory perception (see Saundarananda 13.49). The
Saundarananda and the Sravakabhiimi seem to be closely related on these
points.

Therefore, A§vaghosa, Darstantika, and Yogacara seem to share the same
position on this matter. It is clear that this view is not shared by the ortho-
dox Sarvastivada, since it is expressly rejected in the Vibhasa (T. 1545:
288b27-cl).*

32 avaSyam gocare sve sve vartitavyam ihendriyaih /

nimittam tatra na grahyam anuvyafjanam eva ca //
sa caksusa rupani drstva na nimittagraht bhavati, nanuvyamjanagraht.

This line is in Sravakabhiimi (A) in Table 1. See Yamabe, Fujitani, and Harada (11,
16-17).

5% Tt is noteworthy that a somewhat similar theory appears in the Vibhangatthakatha (9.28-
10.10; Mori 182) as a theory of the Vitandavadin. Concerning the identity of the Vitandavadin,
see Mori and Silk. I thank Professor Lance Consins for bringing this point to my attention.

53
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Provisional Conclusions

Thus far we have examined the relationship among Asvaghosa, Sautran-
tika, and Yogacara from the meditative and theoretical points of view.
Admittedly, we have only been able to discuss a few of the relevant
points, but even this limited examination has revealed that these traditions
were intricately intertwined.

On the one hand, it seems very likely that A§vaghosa was close to the
meditative tradition that later formed the Yogacara school. On the other
hand, ASvaghosa’s texts contain many points that are akin to the Dar-
stantika or Sautrantika tradition. Further, as I have mentioned, many of
these Sautrantika-like elements are also found in the Yogacarabhiimi.
Considering these points, it appears that the Yogacara tradition and the
Sautrantika-like elements were almost inseparably interconnected long
before the compilation of the Yogdcarabhiimi.

This, however, does not mean that we can trace a single line of develop-
ment from Asvaghosa via the Yogdcarabhiimi to Vasubandhu. As we have
seen, the matter is far more complex. See Table 7 in the appendix. One
point of which Asvaghosa approves (i.e., the denial of the existence of
real sukha) is neither found in the Yogacarabhiimi nor accepted by Vasu-
bandhu. Nevertheless, this point is attested in an early Darstantika text
(*Tattvasiddhi) and a few other relevant sources. Another point A§vaghosa
propounds (i.e., anusaya = bija theory) is attested in the Yogdacarabhiimi
and is also accepted by Vasubandhu but is not (at least clearly) attested
in the early Darstantika sources. The same theory is attributed to the
Vibhajyavadins in the Vibhasa. Things are very complicated, and we need
to do much more research before we can paint a more reliable picture.

One point that seems relatively certain at this moment is that the Dar-
stantika or Sautrantika tradition was fairly closely linked to meditative tra-
ditions. Therefore, my (admittedly very tentative) working hypothesis
at this stage is that the critiques of the orthodox Sarvastivada theories
transmitted to us as Darstantika or Sautrantika views were perhaps the

3 Cf. Yin Shun, who observes that the Darstantikas emphasized the practice of medi-
tation (Shuo i-ch’ieh you-pu 374-75).
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opinions of more practice-oriented people who found the Sarvastivada
system at times too artificial to follow. Of course, there would have been
variant opinions even among these practice-oriented people, and so it is
not surprising that scholars have noticed many different opinions within
the Darstantika or Sautrantika tradition. Needless to say, at this stage this
is nothing but an untested hypothesis, and I would like to examine its
validity in my future research.
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Appendix

Table 1. Prerequisites to Meditation
Cf. Mahassapura-sutta; Ciilahatthipadopama-sutta, Samaifiaphala-sutta.'

Sravakabhiimi (A)

Sravakabhiimi (C)

Saund y *Tattvasiddhi (Shomonji Ken- (Shomonji Ken-
aundarananda (T. 1646) kyiikai ed.) kyiikai ed.)
(T. 1579) (T. 1579)
atmasampad atmasampad (62.8)
(10.2-12.11) B [E# (402a19)
B E® (396b15-c9)
parasampad parasampad (62.8)
(12.13-16.2) fiti % (402a19)
A ERT (396c9-397a7)
1. sraddha kusalo dharmacchandah | kusalo dharmacchandah
(12.30-43) (16.4-11) (62.8)
dharmacchanda =LAk (397a7-14) FYEBK (402a19)
(12.31a) Cf. $raddha (16.5)
15 (397a9)
pravrajya (16.13-15)
EHE (397a14-16)
2. ila BRI $tlasamvara (16.17-19) $tlasamvara
(13.10-29) (351a23-b29) A (397a16-19) (62.11-98.19)
AR (402a21-406b10)
(351b629-c20)
3. indriyasam- SPHEARPY indriyasamvara indriyasamvara
vara (13.30-36) | (361c21-26) (16.21-18.6) (100.2-114.24)
R (297a19-b1) | A (406b20-408a14)
4. bhojane HEH & bhojane matrajiiata bhojane matrajiiata
matrajfiah (351¢26-352a8) (18.8-13) (116.2-148.7)
(14.1-19) REHE (397b1-7) REEE
(408a14-411b22)
5. purvam yamam | #) R IEMENR | plrvaratrapararatram | pirvaratrapararatram
triyamayah (352a18-28) jagarikanuyogah jagarikanuyuktata
prayogenati- (18.15-20.2) (150.2-170.17)
namya... DR FEES MRBEREEE R
(14.20-34) BB (39707-16) | TEHAM (411b8-413¢29)
6. samprajanan... samprajanadviharita samprajanadviharita
smrtim adhatum (20.4-8) (172.2-210.8)
(14.35-45) EATE (397b16-22) ERTE
(413c29-417al7)
7. kayasya/ pravivekya (20.10-13) pravivekyantaraya
manaso vivekah Y4EME (397b22-26) (248.7-250.7)
(14.46-52)

SRAERE (420a15-420b5)
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Table 2. Abandoning the Six Vitarkas
Cf. Anguttara-nikaya, no. 3.100; Samyuktagama, no. 1246
Saundarananda T, iddhi Sravakabhiimi Bodhisattvabhiimi
Tso-ch’an san-mei [f[{tvla gzlL 6 ! (Shukla ed.) (Wogihara ed.)
ching® (T. 614) (T. 1646) (T. 1579) (T. 1579)
8. vitarkaprahana REE vitarka (399.4)
(15.1-69) (352b1-353a22) Bk
6 EEEM (457b11-12)
(273al2ff.)
8.1. kama (15.3-11) nE kamavitarkadayah kamavitarka
BRE (273b8-12) (352b5-7) (399.4-5) (145.12)
BB BERERE =B (512c17)
(457b12)
8.2. vyapada, e, EE [vyapada, vihimsa]® | vyapada, vihimsa
vihimsa (15.12-17) (352b7-9) (145.14)
EEE, 1 &, F (512c18)
(273b22-¢3)
8.3. akusala
(15.18-29)
REE (273c4-8)
8.4. jiiatijana HEE jnati[-vitarka]

jhati (145.14)

(15.30-41) (352b16-cl) (400.4) #E (512c19)
FEE (274a25-20) BB (457b27)
8.5. janapada B+ janapada[-vitarka] | janapada (145.14)
(15.42-51) (352c2-13) (400.4) Bt (512¢19)
B4 (274b3-15) Bl (457b27)
8.6. amarana N amaravitarka (400.4) amara (145.14)
(15.52-63) (352c13-353a)) RIE (457b27) AIE (512c19)
A (274b19-c3)
8.7. pratipaksa pratipaksa (400.15)
(15.64-69) EE A (457¢6-7)
(273al13, a27-b2)
Table 3. Exposition of the Four Noble Truths
Sravakabhiimi
Saundarananda (Shukla ed.)
(T. 1579)

9. aryasatyavyakhyana (16.1-98)

9.1. aryasatya (16.1-48)

(251.14-253.1)
(424¢10-17)
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Table 4. Timely Practice

Cf. Anguttara-nikaya, no. 3.100; Samyuktagama, no. 1247

¢ - 4% (285clff.)

Sravakabhiimi
Saundarananda (Shukla ed.)
Tso-ch’an san-mei ching (T. 614) (T. 1579)'
9.2. kala and abhyupaya of yoga kalaprayogata (391.974-394.1)
(16.49-67) FERFINAT (456a9-b14)

9.2.1. uddhanyamane: $amaya nimittam
(16.53-54)
B E (285¢9-12)

uddhate citte uddhatatvabhisamkini:
Samathanimitta (391.18-392.19)
DEERRE, SRBEERS ¢ (kA (456a16-b4)

9.2.2. Iiyamane: pragrahakam nimittam
(16.55-56)
R FEEB D (285¢13-16)

Itnam cittam IinatvabhiSamkini:
pragrahanimitta (392.20-393.5)
DR TR, SR s8Ry © 824 (456b4-8)

9.2.3. samyam gate: aupeksikam
nimittam (16.57-58)
B #548 (285¢17-20)

Samathavipasyanapaksalayauddhatya-
vinirmukte cetasi: upeksanimitta
(393.6-394.1)
REEEME SR F IR ETE DL T 8.0
BRI« KE4H (456b8-11)

Table 5. Practice Suitable for One’s Temperament

Cf. Mahaniddesa 2: 239, etc.

Yogdcarabhiimi of Saundarananda Sravakabhimi
Sangharaksa Tso-ch’an san-mei ching (Shukla ed.)
(T. 606) (T. 614) (T. 1579)

anurlipe alambane cittam
upanibadhnati (198.15)
anurlipaprayogata (389.14)
AR R HD (428al1)
FHIENDAT (455b27-28)

L ¢ T N v S
(191c17-20) (16.59-60)
ZIRER WA
(285c21-24)

9.2.4. raga: asubha

ragacarita (198.13; 207.2;
389.14): asubha (198.14;
202.6; 389.4-5)

1T (428al1-12; 429cl;
455b28): RiF (428a12;
428¢20; 455b28)

b YT} 2
(191¢20-192al18) (16.61-62)
SHEE: TR0

(285¢25-28)

9.2.5. vyapada: maitr1

dvesacarita (198.15; 209.14;
389.15): maitrT (198.16;

207.7; 389.15)

EFT (428a13; 429¢25;
455b29): #&E& (428a13; 429¢3;
455b29)
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Yogacarabhimi of Saundarananda Sravakabhiimi
Sangharaksa Tso-ch’an san-mei ching (Shukla ed.)
(T. 606) (T. 614) (T. 1579)
2R + R 9.2.6. moha: idampratyaya- | mohacarita (198.16; 210.9-10):
(192a19-25) ta (16.63-64) idampratyayatapratityasa
2R BR& mutpada (198.16; 210.3)
(285¢29-286a3) 1T (428a14; 430al1; 455b29):
(k4R )fkifd (428al4; 430a7;
455b29-cl)
2168 B manacarita (198.17; 218.9):
(192bl1-14) *dhatuprabheda (198.17; 211.1)

(81817 (428al5; 430cl;
455c1-2): FzR| (428al5;
430a14; 455¢c1-2)

R HABE vitarkacarita (198.18; 236.15;
(192a26-29) 389.16): anapanasmrti (198.18;
219.1; 389.16)

21T (428al6; 433b24;
455¢2): MIARMER & (428a16;
430c5; 455¢2-3)

9.2.7. Concluding remarks
about kala and abhyupaya
(16.65-67)

FERF A {E (28624-9)

9.3. Concluding remarks
about abandoning the
vitarkas (16.68-85)
FEss ELZE (286a10-11)

9.4. virya (16.86-98)

Table 6. Attainment of Arhatship

*Yogacarabhiimi of Sravakabhiimi
Sangharaksa Saundarananda (Shukla ed.)
(T. 606) (T. 1579)
(217a3-223al14) 10. amrtadhigama (437.16-508.4)
(17.1-73) (465b15-477a13)
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Table 7
Point Saundara- Vibhasa *Tattvasiddhi | Yogacara- | Abhidharma-
oInts nanda (T. 1545) | (T. 1646) bhitmi kosabhasya,
etc.
anusaya 15.5-6 “Vibhajya- — Savitarka- | “Sautrantika”
= bija vadin” @) savicaradi- 278.18-24
313al-4 bhiimi-
Viniscaya
Pek. 5539:
Zi 118b1-3.
denial of the | 9.40, 17.19 | 402c16-29; 282b-c — “Srilata”
existence of | Buddhacarita |  714c2-3 330.10-22
a real sukha 11.36-42 (without
specification
of the
proponent)
parikalpa 13.49-53 | “Darstantika” — Sravakabhiimi “Darstantika”
288b16-27 Shomonji | (Nyayanusara)
Kenkytikai ed.| T. 1562:
102.2-5, etc. | 639b4-10

! T thank Professor Miyashita Seiki for drawing my attention to the Samarfiaphala-sutta.
Tables 1-6 show the correspondences among the Saundarananda, Sravakabhiimi, and other
relevant texts. In these tables, when the breaks of the relevant sections are clear, I refer
to the beginning and the end of each section. Otherwise, I refer to the line where each key
word appears. In this respect, these tables are not entirely consistent. I omit minor anno-
tations to the following tables. For more detailed annotations, the reader is referred to
Yamabe, Fujitani, Harada (“Memyd” 44-65).

2 Since this portion of the Saundarananda is incorporated into the Tso-ch’an san-mei
ching, I also show the corresponding portions of that text in this table, as well as in Tables
4 and 5. However, it should be noted that not all the verses in the respective sections are
incorporated into the Tso-ch’an san-mei ching. For more details, see Matsunami (*“Yuga-
gyoha” 131-44).

3 Wapdda and vihimsa are not mentioned here. However, comparisons with the list in
the Bodhisattvabhiimi shown in the right-most column and with similar lists elsewhere in
the Yogacarabhimi confirm that kamavitarkdadayah implies vydapada and vihimsa.

4 The expression, “kalaprayogatd,” is missing here, but it is attested at the conclud-
ing line of this section (394.1).
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