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Abstract: In this paper, I would firstly like to supplement my observations and the materials used in
the earlier paper “The asubhid Meditation in the Sarvastivada”. I shall remark on the authenticity of
the suicide tradition, and show further how the asubha meditation continued to be recommended in
all the Buddhist traditions. A major concern of my discussion will focus on the Buddhist traditional
understanding of the meditative transition from the experience of the impure to that of the pure. In
the context of this developmental process, I shall further attempt to demonstrate that: along this
traditional understanding, Mahayanistic and even Tantric elements came to be interfused with the
traditional—especially Abhidharma—meditative doctrines in the milieu of an increasing interest
relating to buddha-visualization.
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1. Preliminary Remarks

In an earlier paper dealing with the asubha meditation (Asu Medn),! T discussed
the Buddhist meditation on the impure or unpleasant (asubha) in various doctrinal and
meditative contexts preserved in the different Buddhist traditions—including the Pali
texts (also the Chinese Agama texts), Northern Abhidharma tradition (and also to some
extent the Yogacara tradition) and the “dhyana siitras”—but with special reference to the
Sarvastivada sources. I pointed out that quite in spite of the general tradition, both Pali and
“northern” sources, of the episode of monks committing suicide as a result of practicing the
asubhi meditation, this meditation continued to be underscored and in fact developed. I
have further highlighted the interesting—and inspiring in terms of doctrinal development—
meditative experience of the pure/beautiful (§ubha) in connection with, or consequential
upon, the asubhia meditation.

In this paper, I would firstly like to supplement my observations and the materials
used in the earlier paper. I shall remark on the authenticity of the suicide tradition,
and show further how the asubhid meditation continued to be recommended in all the
Buddhist traditions. A major part of this paper will be a lengthy discussion focusing on
the Buddhist traditional understanding of the meditative transition from the experience
of the impure to that of the pure. This transition is equally discernible within the three
interrelated traditional meditative schemes: the eight vimoksas, eight abhibhvayatanas and
ten krtsnayatanas. In the context of this developmental process, I shall further attempt to
demonstrate that: along this traditional understanding, Mahayanistic and even Tantric
elements came to be interfused with the traditional—especially Abhidharma—meditative
doctrines in the milieu of an increasing interest relating to buddha-visualization.

Before proceeding further, some clarification of a few key terms is in order: The term
$ubha (Pali: subha) connotes “splendid”, “beautiful”, “pleasant”, “good” (often synonymous
with kusala), “pure” (sometimes also synonymous with suddha), “auspicious”, etc.2 I mostly

1 See Dhammajoti (2009).
2

In terms of moral actions, subha and asubha also connote kusala and akusala respectively. e.g., AKB, 8: Subhasubha iti kusalakusalah | .
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render it in this discussion as “pure” or “beautiful”. The term asubha connotes the opposite;
generally rendered here as “impure”.? The *Sariputrabhidharma sums up these connotations:

What is said to be subha (3%)? The riipas that are beautiful/lovely (), mutually splendent,
agreeable, always pleasant to behold, are said to be subha.*

7o

The term asubha as a feminine noun means “impurity”, “ugliness” or “loathsomeness”,
and connotes the meditation on the impure, used synonymously with asubha-bhavana.
Thus, in AKB, we have asubha-vimoksa, ‘liberation of the impurity-meditation” (Tibetan: mi
sdug pa’i rnam par thar pa, Xuanzang: NFB#ML); asubha-svabhava “impurity-meditation
in intrinsic nature”, etc.’ Likewise, in Sphutartha Abhidharmakosa-vyakhya, we see clear
readings of asubha-sahagata, asubha-manaskara, etc.—e.g., asubhamanaskaranantaram smrti-
sambodhyamgam bhavayati® “he develops the enlightenment-factor of mindfulness imme-
diately after the mental application (meditation) of the asubha”; nasubhaya klesaprahanam
viskambhanamatram tu bhavati’ “There is no abandonment of defilements by means of the
asubha (meditation), but mere suppression occurs”.

2. Further Canonical Evidence for the Consistent Recommendation on the asubha

In Asu Medn, I have already referred to the Buddha’s exposition on mindfulness (sati)
of the body specifically in terms of contemplating its physical impurities and loathsomeness
in such suttas as the Kayagatasati-sutta, Satipatthana-sutta, etc. By way of supplementing
the relevant Pali canonical references and other relatively later sources in the Sanskrit and
Chinese translations, I shall begin in this section with a brief survey of numerous places
in the Pali Sutta-pitaka, where the praxis of asubha contemplation is highly recommended
or praised.

In the Kayagatasati-sutta, the Buddha explains how kayagatdsati brings about great fruit
and great benefits.” He explains the development of this mindfulness first in terms of (1)
the mindfulness of breathing and of (2) the four postures, followed by (3) contemplation
on the bodily impurities, and on (4) the elements (dhatu) constituting the body. This is
again followed by (5) the nine charnel ground contemplation, which is another aspect of
the impurity meditation, culminating in the contemplation of the skeleton that remains
after the other bodily parts have fully decayed. Finally comes the description of (6) the
jhana attainments.

In the Buddha'’s explanations herein (as in the Sarvastivada Dharmaskandha-$astra),'°
contemplations on the impurities occupy a major part, comprising (3) and (5). Mindfulness
of breathing precedes as the first mention, without any suggestion or hint of its superiority
or advantages over the impurity contemplation. In fact, all the six types of kayagatasati
practices are equally described as leading to the state wherein all the practitioner’s recol-
lection and intentions relating to the household life are relinquished, and consequently
his thoughts become unified and equipoised.!' It is further to be noted that the jhana
attainments explained in (6) actually presuppose detachment from sensuality, for which
the impurity contemplation is taught to be the main antidote.'?

Elsewhere, I have rendered this also as “loathsome”.
CEFIFHRMT R 25w) T 28, No. 1548, p. 640a24-25: f5BIF? #& ol ~ JREEIE ~ B ~ B, 2487F -
See Hirakawa A., et al. Index to the Abhidharmakosabhasya. Part I, under “asubha”.

Vy, 247.
Vy, 526.
See Asu Medn; §2.

MN, sutta No. 119, 89 ff: kayagatasati katham bahulikatd mahapphald hoti mahanisamsa?

Cf. ASuMedn, 255 f.

tassa evam appamattassa atapino pahitattassa viharato ye gehasita sarasarikappa te pahtyanti| tesam pahana ajjhattam eva cittam santitthati sannisidati ekodt hoti

samadhiyatil| .
See ASu Medn, §2.2, and n. 29.
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There are numerous other suttas in which contemplation of bodily impurities and
repulsiveness are decidedly recommended, without even an indirect warning of its possi-
ble danger.

In MN (i, 424), the Buddha directly advises Rahula to practice asubha-bhavana for the
abandonment of greed (raga).

AN likewise recommends the asubha contemplation in numerous places. Thus, the
Pathamasafifia-sutta speaks of seven ideations (safi7id) that beget great fruits and benefits,
culminating in the Deathless (amata). Of these, two—asubha-safifid and ahare patikiila-safifia—
pertain respectively to impurity-ideation and ideation on the repulsiveness of food.!
The Raga-peyyala mentions asubha-safifid as among seven things to be developed for direct
knowledge (abhififia) of raga.'* In the Pabbajja-sutta, the Buddha urges the bhikkhus to
familiarise their thought in accordance with their going forth (yathapabbajja-paricita). This
is by way of ten ideations, one being the asubha-ideation. Practicing so leads to either
full knowledge or the state of a non-returner.'> There is a rather interesting episode
in the Girimananda-sutta. The Buddha tells Ananda to preach ten ideations to the sick
Girimananda, saying that after hearing them the latter’s afflictions might on the spot
subside. Ananda does accordingly, and Girimananda indeed, on hearing them, comes to
be cured of his affliction. Both the asubha-ideation and mindfulness of breathing are among
the ten.®

In the Atthikamahapphala-sutta, the Buddha teaches that the skeleton-ideation (atthika-
safifid), when cultivated together with the enlightenment-factors (bojjhariga), brings great
fruits and benefits: “either perfect knowledge (a7i7id) in this very life; or, clinging remaining,
the state of a non-returner.”!”

In the Kaya-sutta of the Bojjhariga-samyutta, the Buddha highlights the frequent im-
proper attention to the signs of the beautiful (subha-nimitta) as that which nourishes sensual
desire.!8 In contrast, frequent proper attention to the signs of the impure (asubha-nimitta) is

declared as its denourishment."

In the Mettasahagata-sutta of the same Bojjhanga-samyutta, the Buddha explains how
the Buddhist praxis of the brahma-vihara meditations differs from that of the heretics. In
the Buddhist case, when a brahmavihara meditation—e.g., metta-bhavana—is practiced in
conjunction with the seven factors of enlightenment (bojjhariga), it is firstly on the bases of
seclusion (viveka), detachment (virdga) and cessation (nirodha), and is within the context of
developing letting-go (vossagga-parinamin). When so practiced, the practitioner comes to
achieve mastery over the perception of repulsiveness and non-repulsiveness:

I If he wishes: “may I abide perceiving the repulsive (patikiila) in the non-repulsive
(appatikiila),” he abides therein perceiving the repulsive.
IL If he wishes: “may I abide perceiving the non-repulsive in the repulsive,” he abides

therein perceiving the non-repulsive.

III.  If he wishes: “may I abide perceiving the repulsive in both the repulsive and the
non-repulsive,” he abides therein perceiving the repulsive.

IV.  If he wishes: “may I abide perceiving the non-repulsive in both the repulsive and
the non-repulsive,” he abides therein perceiving the non-repulsive.

V. If he wishes, “may I abide equanimous, mindful and properly aware, getting rid
of both the repulsive and the non-repulsive,” he abides therein being equanimous,
mindful and properly aware.

Or, he abides having fully attained the beautiful liberation (subham . .. vimokkham).
O bhikkhus, for a bhikkhu, who has acquired wisdom in this case without penetrating into a

13
14
15
16
17
18

19

AN, Sattaka-nipata, 46.

AN, Sattaka-nipata, 148; in Nava-nipata, it is listed as one of nine.

AN, Dasaka-nipata, 107 f.

AN, Dasaka-nipata, Girimananda-sutta, 108 ff.

SN, V, 129.
SN, V, 64,102 f.
SN, V, 105.
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higher liberation, I say that his mental liberation through loving-kindness culminates in the

beautiful (subha-parama).?

This fivefold mastery is described as ariya iddhi in the Patisambhidamagga. For 1, it is
explained that in the agreeable objects he pervades with the asubhi (asubhaya va pharate)
(same can also be seen for IV).2! Accordingly, it is clear that the “repulsive” and “non-
repulsive” in the discourse concerned include what are subha and asubha respectively.

3. The Question of Authenticity of the Suicide Story

On the basis of the consistently strong recommendation of the asubha practice in the
early discourses, as seen above, it begs the question of the authenticity of the account in
the Vesali-sutta of SN, which relates the suicide episode.22

It is true, as pointed out in AsSu Medn, that the later Abhidharma tradition does seem to
have inherited this suicide story, and links it up with its doctrine of the cetana-dharman prac-
titioners.?® For instance, MVS enumerates the six types of arhat—parihana-dharman, cetana-
dharman, anuraksana-dharman, sthitakampya, prativedhand-dharman and akopya-dharman—and
explains the cetana-dharman as one “who volitionally (cefayitva) kills himself with a knife”
(B3, 38 U EFFT] BE).2* Nevertheless, it is generally a later tradition. The only pos-
sibly earlier canonical mention is the Madhyamagama, which enumerates the cetana-dharman
type as the first, and the ubhayato-vimukta arhat as the last, of nine types of non-trainees
(asaiksa; i.e., arhat), who, together with the trainees (aiksa) are worthy of offerings.25
But the corresponding Arnguttara-nikaya version here simply states that the sekha and the
asekha are the two types of person who are dakkhineyya.?® Accordingly, the Madhyamagama
version—affiliated with the Sarvastivada school—could well have been a later insertion
when the Sarvastivadin typology of the arhats, which includes the cetana-dharman and the
ubhayato-vimukta arhats, etc., had come to be more or less standardized.

The episode occurs, in a more elaborate and even bizarre form than the sutta/siitra
version, in the extant Vinaya texts of some six Buddhist schools.?” It constitutes the
justification for the Vinaya promulgation of rule for killing. As in at least some other
cases, such as the justificatory stories for the promulgation of rules against serious sexual
offences, such nidana stories, to say the least, might not have been wholly factual. They
could have been partly fabricated for the purpose of explicating the need for the particular
promulgation concerned. I am inclined to believe that the Samyutta/Samyukta version
is actually derived from the Vinaya version; not conversely. In the siitra version, the
Buddha, after emerging from seclusion, simply notices the big decrease of the number of
monks participating at the pratimoksa recitation, and is then told by Ananda of the mass

20

21

22
23
24
25
26

27

SN, Mahavagga, Bojjhanga-samyutta, Mettasahagata-sutta

katham bhavita ca, bhikkhave, mettacetovimutti, kimgatika hoti, kimparama, kimphala, kimpariyosana?

idha, bhikkhave, bhikkhu mettasahagatam satisambojjharigam bhaveti . .. pe ... mettasahagatam upekkhasambojjhanigam bhaveti vivekanissitam virdganissitam
nirodhanissitam vossaggaparinamin |

so sace akankhati “appatikiile patikiilasafifit vihareyyan”ti, patikiilasafifit tattha viharati| sace akavikhati “patikile appatikillasafifit vihareyyan”ti | appatikilasafiiit
tattha viharati| sace akankhati “appatikiile ca patikiile ca patikiilasafifit vihareyyan”ti, patikiilasafifil tattha viharati| sace akankhati “patikiile ca appatikiile ca
appatikiilasafifit vihareyyan”ti, appatikiilasafifit tattha viharati| sace akankhati “appatikiilafi ca patikilafi ca tadubhayam abhinivajjetva upekkhako vihareyyam
sato sampajano”ti, upekkhako ca tattha viharati sato sampajano |

subham va kho pana vimokkham upasampajja viharati | subhaparamaham, bhikkhave, mettacetovimuttim vadami, idhapafifiassa bhikkhuno uttarivimuttim
appativijjhato |

Khuddaka-nikaya, Patisambhidamagga, Pafifiavagga, Dasaiddhiniddesa:

katham appatikile patikalasafifit viharati? itthasmim vatthusmim asubhdya va pharate | aniccato va upasamharati| evam appatikiile patikilasafiiit viharati |
katham appatikile ca patikiile ca patikiilasafifit viharati? itthasmifi ca anitthasmifica vatthusmim asubhaya va pharate | aniccato va upasamharati | evam appatikiile

ca patikile ca patikitlasafifit viharati |

Cf. ASuMedn, §2.2.

AsSuMedn, §§2.2, 6.

MVS, 319¢8-14.

T01, No. 26, 616a17-19.

AN, 11, 4.4: dve kho, gahapati, loke dakkhineyya: sekho ca asekho ca | ime kho, gahapati, dve loke dakkhineyya | ettha ca danam databbam | .

I'have briefly discussed this in ASu Medn, 256 f. For a recent comprehensive discussion on the suicide episode, see Analayo (2014).
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suicide. For all the severity of the happening, the Buddha gives no explanation at all on
why the suicide could have happened, or how it could have been avoided. He simply
teaches the monks anapanasati as conducing to peaceful and sublime abiding. But how
can one reconcile such seeming serious misjudgment and lapse as a spiritual guide with
the perfection of the Buddha’s Wisdom and the consistent recognition of his being the
anuttaro purisadamma-saratthi (‘supreme charioteer of persons to be tamed’)? Moreover,
as we have stressed above, in all the occasions when the asubha meditation is praised
and recommended, we do not see the Buddha or the Buddhist elders sounding a word of
warning. We find, of course, in some dhyana siitras of the later period, one or two places
where such a danger is alluded to. For instance, in the Chan-mi-yao-fa Jing (FtBhEELL),
it advises:

Upon the accomplishment of the asubha, the body must not be given up. [Instead,] the
pleasant contemplation should be taught. This is the pleasant contemplation: visualize
white light issuing from between the [bone-]limbs, intensely radiating, like the snow

mountain.?

Likewise, in the Siwei Liieyao Fa (JEAERE 227%), the meditator on the asubha is warned
to guard against extreme aversion to the body:

He attentively contemplates that there is nothing worthwhile at all in this body. In this
way, disgust will arise in the mind. He remains always mindful of impurity ... until [the
asubha] is achieved. When he becomes extremely disgusted with his body, he should enter
into the contemplation on the white bones, or the first dhyana.

At the time of death, the practitioner committed to the ideal of the Mahayana will be
reborn into the presence of the Buddhas accordingly as he has wished. Otherwise, he will

definitely go to the Tusita heaven, where he can meet with Maitreya [Buddha].?’ (For the
significance of the last paragraph, see discussion below, §8)

Two Contrasting Emphasis: Anapanasmrti vs. ASubha

Apart from the Vesali-sutta and the corresponding Samyuktagama version, there is no
evidence in the discourses that the anapanasati meditation is taught only after the mass
suicide episode. We gather from the Buddha’s biographical accounts that anapanasati was in
fact a prominent meditative practice in his struggle for Enlightenment. In the Icchanarngala-
sutta of SN and the corresponding Samyuktagama version, the Buddha instructs the monks to
tell the heretical mendicants that during the Rains retreat, he dwells mostly in the equipoise
of anapanasati.>® He in fact declares the equipoise of andpanasati as the “Tathagata’s dwelling
(tathagata-vihara)”, praised as a “noble dwelling” and a “divine dwelling”.>! Now, this
sutta is under the same Anapana-samyutta of the same Maha-vagga, as the Vesali-sutta, which
almost immediately precedes it (Vesali-sutta is No. 9; it is No. 11). In fact, the very first sutta
under this Andpanasati-samyutta, praises the anapanasati as “the one dhamma, which, when
cultivated and repeatedly practised, brings about great fruit and great merits.”3> Noticeably,
just as in the Icchanarngala-sutta, there is not a word about the asubha-bhavana—its danger
or otherwise.

The same tradition is found the Sarvastivadin MVS:

The outsiders (}i&; heretical wanderers) might come and ask you: “What meditation
does your Master enter into in the two (three?) months of meditative [retreat]?” You
should answer: “It is the anapana-smrti.”

Question: “The heretics do not even know the name ‘anapana-smrti’, how much less its
intrinsic nature (svabhava). Why then does the Fortunate One say thus?”

N

8

29

30

31

32

(HMZLELL) T15, No. 613, p. 244b29—cl: ANFFAERIR, HRFEE  HE G5B - 55 R, CotiRs; S8R, MaEl -
CHEMERSZ%) T15, No. 617, p. 298¢10-18: FEIILE, ME—rHL « W2 DRIEBRE « HERF="1T7XY), - LIRS o EREUER S, HiEAE
Bl IR] AW o ATEESRAGRE, anbE R, AREE AT o AW, LEEER E, 15 R o See also, Yinshun (1989), (FEREE(Z)) , 245a10-246a5.

/"=

SN V, Mahavagga, Icchanangala-sutta: tesam afifiatitthiyanam paribbajakanam evam byakareyyatha: “anapanassatisamadhing kho, avuso, bhagava vassavasam
bahulam vihast’ti| T02, 207a14-24.
loc. cit: yafi hi tam, bhikkhave, samma vadamano vadeyya: “ariyaviharo” iti pi, “brahmaviharo” iti pi, “tathagataviharo” iti pi; anapanassati-samadhim samma

P =

vadamano vadeyya: “ariyaviharo” iti pi, “brahmaviharo” iti pi, “tathagataviharo” iti pi| T02, 207a28-b4.

SN, Mahavagga, Andpana-samyutta, Ekadhamma-vagga, Ekadhamma-sutta: ekadhammo, bhikkhave, bhavito bahulikato mahapphalo hoti mahanisamso | katamo
ekadhammo? anapanasatil.
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Answer: “This is in order to attract the vineyas, the heretics, etc., into the Buddha-dharma:
There are heretics and their followers who, on hearing that the Buddha, the Fortunate
One, enters into anapana-smrti during the two-month (three-month?) meditative [retreat],
generate a thought of wonder. They visit the Buddha. The Buddha preaches to them and
they accept and commit to it.

Moreover, it is in order to protect the new bhiksus so that they do not turn away from the
Buddha-dharma: There are some bhiksus who have newly entered into the Buddha-dharma.
Having practised anapanasmrti with a disrespectful attitude, they intend to return to the
heretics and seek a different Dharma. On account of these words of the Buddha, the
heretics come to the Buddha and respectfully accept the Dharma; as a result, those bhiksus
overcome their thought of retreat [from the Buddha-dharmal.”

Question: “When the Buddha is meditating, he enters into all dhyanas, vimoksas, samadhis
and samapattis; why is he only said to enter into anapana-smrti?”

Answer: “Although he enters into all dhyanas, vimoksas, samadhis and samapattis; anapana-
smrti is foremost of them all. Hence, it is specifically mentioned. Moreover, all dhyanas,
vimoksas, samadhis and samapattis are the retinues (&; parivara) of anapana-smrti—either
preceding or succeeding it. Hence the Fortunate One [specifically] mentions it.”33

The general Abhidharma tradition promotes both the asubha and the anapanasati as the
two “amrta-dvara” (‘gateway to immortality’) leading to Nirvana.>* However, the above
MVS passage, besides showing the Abhidharma continuation of the siitra tradition of the
Buddha’s own emphatic recommendation of the anapanasati—without a negative contrast
with the asubha—further underscores the practice as being unique to the Buddha-dharma,
unshared by the heretical traditions. From this perspective, we might even consider the
possibility that the mass suicide account in the Vesali-sutta could suggest a tension between
two sections among meditators:

One section is more concerned with the uniqueness and the temperament-wise univer-
sal applicability of the Buddhist practice of anapana-smrti, and perhaps also less ascetic. It
advocates the latter over the asubhi. These meditators are amply discernible in the forgoing
survey. The following is yet another context essentially highlighting the superiority of
anapana-smrti over the asubhdi—-but again noticeably without contemning the latter as
conducive to a suicidal tendency:

Question: Why does the siitra speak of anapana-smrti as being applicable in all the four

smrty-upasthanas?

Answer: It is thus spoken of because it can induce the four smrty-upasthanas. . .. Moreover,
andapana-smrti enhancing the dharma-sam;jfia as it does, constitutes the basis for contem-
plation on emptiness, and can therefore swiftly induce the four smrty-upasthanas. ...

The asubha enhances the sattva-samjiia, and thus cannot swiftly induce the four smrty-
upasthanas, . .. Moreover, anapana-smrti is generated only among the Buddhists, unshared
by the heretics, and therefore capable of swiftly inducing the four smrty-upasthanas, ... The
asubha is also generated among non-Buddhists, and [thus] incapable of swiftly inducing

the four smrty-upathanas. ... 3

The other section, more fundamentally concerned with the problem of overcoming
sensual attachment in the spiritual struggle, and perhaps also more ascetic, seriously exam-
ines and consistently highlights the Buddha’s recommendation of the asubha meditation in
its various forms and contexts. In MVS, we see this section of meditators explaining why
the asubha is highlighted as the “pratimukhi smrti” (‘face-to-face mindfulness’):3

Question: Why herein, the asubha alone is said to be “pratimukht smrti”, not the anapana-
smrti and the dhatu-bheda contemplation?

Answer: ... Further, the asubha is the initial contemplation. That is: the asubha precedes
all contemplations. The meditators mostly enter into the Noble Path with the asubha
as the supporting base, not with andpana-smrti or dhatu-bheda contemplation; hence it is
specifically mentioned. ... Among the five hindrances [to be eradicated for meditative
success], sensual craving is the most serious. Moreover, it is [enumerated] at the beginning,

33

34

35

36

MVS, 136a1-16.

Cf. MVS, 384b16-17, 662c8-9.
MVS, 134b17—15.

Cf. ASuMedn, 254 f.
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hence specifically mentioned. Its direct antidote is the asubha; when sensual craving is
abandoned, the other [hindrances] will accordingly be abandoned.?”

4. The Psycho-Spiritual Significance of the asubha-to-subha Transition and the
Eight-Vimoksa Scheme of Praxis

It follows from the foregoing discussion (§2) that, when mental liberation (cetovimukti)
is acquired through a properly practiced meditative praxis, the mind becomes spiritually
pliable, rather than being rigidly conditioned to only one or the other mode of perception—
-the experience exclusively of what is subha/apratikiila or of what is asubha/pratikiila. The
important implication is that the asubha, properly practiced, does not render the practi-
tioner incapable of perceiving the beautiful/pure as the beautiful /pure, less still becoming
pathologically depressed.

This point is also corroborated by the Patika-sutta of the Digha-nikaya. There, certain
recluses and Brahmins falsely accuse the Buddha as teaching that in the subha-vimokkha
(the meditative attainment of the ‘beautiful liberation’) the meditator perceives exclusively
everything as being ugly /impure (asubhanteva safijanatiti). The Buddha denies this, and
states his teaching thus: “When one abides having fully attained the subha-vimokkha, one
truly knows it exclusively as beautiful.”3® Thus, the Buddha, while affirming the exclusive
perception of the ugly or impure in the asubha practice, does not deny the practitioner’s
capability of the pure and beautiful.

In this connection, it is noteworthy that the above-cited Mettasahagata-sutta (loc. cit.)
states that the mental liberation through the mettd meditation in conjunction with the
enlightenment factors can culminate in the beautiful. In the same manner, the mental liber-
ation acquired through the Buddhist karuni meditation is said to be capable of culminating
in meditative attainment of the sphere of the infinity of space (akasanaficayatana-parama);
muditd, the sphere of the infinity of consciousness (vififidnaficayatana); upekkha, the sphere of
nothingness (akificafifidyatana).

In brief: In the Abhidharma—and for that matter, early Buddhism in general—progressive
meditative attainments are accompanied by a state of joy or happiness. Thus, when a prac-
titioner progresses from the sensuality sphere and enters into the first dhyana(/jhana), he
experiences rapture and happiness born of seclusion (vivekajam pritisukham); ascending from
the first dhyana, he experiences rapture and happiness born of equipoise (samadhijam
pritisukham); etc. The Paficakanga-sutta speaks of happiness of the first jhana as being more
excellent and sublime (sukham abhikkantatarafi ca panitatarafi ca) than sensual happiness;
more excellent and sublime than that is happiness in the second jhana; more excellent
and sublime than that is happiness in the third jhana; more excellent and sublime than
that is happiness in the fourth jhdna; more excellent and sublime than that is happiness in
the sphere of infinity of space; more excellent and sublime than that is happiness in the
sphere of infinity of consciousness; more excellent and sublime than that is happiness in
the sphere of nothingness; more excellent and sublime than that is happiness in the sphere
of neither-ideation-nor-non-ideation; more excellent and sublime than that is happiness
in the sphere of cessation of ideation and sensation (safifid-vedita-nirodha).* In brief, the
progressive spiritual attainments in Buddhist praxis are characterized by increasingly
subtler states of blissfulness and peace—the most profound of which is the bliss of Nirvana.
(See also §7 below)

37 MVS, 205a21-b9.
38

DN, iii.24, Patika-sutta: evamovadim kho mam, bhaggava, evam akkhayim eke samanabrahmana asata tuccha musa abhiitena abbhacikkhanti: “viparito samano

gotamo bhikkhavo ca | samano gotamo evam aha: “yasmim samaye subham vimokkham upasampajja viharati| sabbam tasmim samaye asubhanteva safijanati’ti| na
kho panaham, bhaggava, evam vadami: “yasmim samaye subham vimokkham upasampajja viharati, sabbam tasmim samaye asubhantveva pajanati”ti| evafi ca
khvaham, bhaggava, vadami: “yasmim samaye subham vimokkham upasampajja viharati, subhanteva tasmim samaye pajanati’ti|

39

SN, Salayatana-vaggga, Vedana-samyutta, Paficakarniga-sutta. See also the Niramisa-sutta (loc. cit.), which likewise speaks of progressively more profound

and spiritual (niramisa) types of rapture (piti), happiness (sukha), equanimity (upekkha) and liberation (vimokkha). The equanimity “more spiritual
than the spiritual” (niramisa niramisatara) is the blissful state of mind wherein all defilements are destroyed; the liberation “more spiritual than the
spiritual” is that resulting therefrom.
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4.1. The Eight-Vimoksa Scheme of Praxis

The above description of the culminating state of the beautiful in such early discourses
as the Mettasahagata-sutta will make better sense when we consider the doctrinal scheme
of the eight liberations (vimokkha; vimoksa). I have discussed this scheme at some length
in the context of the asubha meditation in Asu Medn.*® What follows may be considered
supplementary to the earlier discussion.

The term “vimoksa” may be rendered as “liberation” or “emancipation”. There are
eight progressive states of attainment in this scheme:

1.  Possessing matters, one sees matters (riip7 riipani pasyati).

2. Internally without matter-ideation, one sees matters externally (adhyatmam ariipasamjiit
bahirdha riipani pasyati)

3. Realizing the pure/beautiful through the body, one abides having accomplished it.
(Subham vimoksam kayena saksatkrtvopasampadya viharati)

4-7. Correspondingly, the four successive meditative attainments pertaining to the non-
materiality sphere.

8.  The meditative attainment of cessation (nirodha-samdpatti)41

Among other things, the eight vimoksas are eight increasingly higher domains of
meditative experiences. In this context, “vimoksa” is glossed as “vaimukhya”,*? which
represents experiential transcendence. MVS explains as follows:

What is the meaning of vimoksa?

Answer: Its meaning is vaimukhya (3£ ‘turning away from’, ‘turning the back on’).

... The first two vimoksas turn away from the thought of craving for visible forms
(varna-raga). The third vimoksa turns away from the thought of the asubha. The four
non-materiality-spheres (ariipyayatana), in each case, turns away from the thought of the
sphere immediately below. The [last], samjiiaveditanirodha-vimoksa turns away from all
thoughts having cognitive objects (salambana-citta).

According to Venerable Vasumitra: they are called liberation because the thought is
liberated from defilements and becomes pure. According to the Bhadanta: they are called
vimoksa on account of vimoksa being acquired by virtue of adhimoksa /adhimukti (‘affirmative
resolve’).*® According to Paréva: It is vimoksa because of something being turned away
from.#

The first two liberations counteract greed for the visible forms: Cultivated in the first
two dhyanas, they counteract greed for the visible forms pertaining to the sensuality-sphere;
cultivated in the second dhyina, they counteract those pertaining to the first dhyana. But
the sunken mind resulting from the asubha meditation must now be counteracted for the
practitioner to ascend to the higher meditative domains. This is achieved by the subha
meditation, the third liberation.?

4.2. Sarvastivada Explanation of the Process of Successive Achievement of the Vimoksas

The Sarvastivada Abhidharma tradition provides comparatively more detailed and
articulate explanations on the actual process in the development of the vimoksas. I shall
quote below a lengthy description from Samghabhadra’s *Nyayanusara explaining the
progression from the first to the third, subha-bhavanai—-the impurity-to-purity transition
that we are chiefly interested in:

40 A$u Medn, especially §2.4.

41 In the Theravada: Mahanidana-sutta, DN, ii, 70 f; Mahaparinibbana-sutta, DN, ii, 111 f; Mahdsakuludayi-sutta, MN, ii, 12 f; Atthasalini, 190; etc. In the
Sarvastivada, references are numerous, especially in the Abhidharma texts; Dirghagama, T1, 490c, 489b; Madhyamagama, T1, 582a, 694a f; SgPS, T26,
443a-b, Sangitiparyaya-pada, T26, No. 1536, 443a26-445b13; Prakarana-pada, T26, 712c-713a; MVS, 434b—c; *Sariputrabhidharma, T28, 639c-642a;
*Amrtarasa-$astra, T28, 976a; AKB, 454-456; etc.

42 Cf. AKB, 455: vaimukhyarthao hi vimoksartha iti| .

43 For adhimoksa /adhimukti as a meditative experience, see Dhammajoti (2019), “Adhimukti, Meditative Experience and Vijiiaptimatrata”, 135 ff.

4“4 MVS, 434¢1-9.

45 For a fuller Abhidharma account for the rationale for the practice of the subha meditation after the asubha, see Asu Medn, 277 f£.
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... the first vimoksa has not eradicated ideation of the inner riipas. ... The meditator,
though having been freed from sensual greed, in order to consolidate [the detachment],
further meditates on the external riipas with the mode of activity (akara) of impurity. As a
result of repeatedly contemplating on the external riipas [as impure], he comes to generate
dispassion/disgust (nir-,/vid) with regard to the internal riipas as well. ... It is only after
having in this way first meditated on the external signs of impurity that, the inner material
body being likewise impure and the meditating thought being pure, he perceives—as
[clearly as] the various distinctly coloured things within a case—the body within as being
filled with thirty-six types of impurity. This is said to be the stage of full accomplishment
of the first vimoksa. At this stage of accomplishment, what dharma has been liberated from?
With regard to riipas, the thought does not delight therein; it is averse to them, scorns
them, loathes them, and prevents sensual greed towards them. This is the liberation from
sensual greed, being non-greed in its nature.

Subsequent to this, the meditator gradually further eradicates the ideation that takes the
inner riipas as cognitive objects (adhyatmariipa-alambana). That is: by means of adhimoksa,
he visualizes himself dying; his body being brought and abandoned at the grave-yard,
devoured by competing beasts and animals, ... dissipated through fire, water, etc.; until
the body is no more and only the fire etc. is visible. This is said to the “vimoksa of
one devoid of ideation of the inner riipas contemplating the external riipas.” (adhyatmam
ariipasamjii bahirdha riipani pasyati. See §4.1 above) Because this adhimoksa effectuates the
eradication of riipa-ideation, it does not perceive the body even though it arises taking
the body as cognitive object. Having eradicated the ideation that takes the inner riipas as
cognitive objects, his thoughts serially continue without other activities, and the sublime
happiness of pliability (prasrabdhi) manifests spontaneously. At this stage, he repeatedly
practices taking objects of the riipayatana with the mode of activity of aversion (vaimukhya).
This is said to be the accomplishment of the second vimoksa. Just as the first [liberation], it
is a liberation from sensual greed.

But although previously by cultivating the asubha ideation, he has acquired liberation
from sensual greed taking riipas as objects, yet it is difficult to get rid of self-attachment
(atma-sneha) which has existed from beginningless time. Worrying that if he perceives
the body as being existent, he might still retrogress to generate [self-attachment], he thus
subsequently again practises the ideation without inner rfipas, his meditation on loathing
riipa becoming purer than before. The meditator then becomes deeply attached to these
two meditations acquired with the first dhyana as support. To develop this further, he
enters into the second dhyana and again practises the two vimoksas, again practising the two
dharmas in the same sequence as before. Why is it that the ideation therein, loathing riipas
as it does, can be said to be conjoined with the sensation of rupture (priti-samprayukta)?
This is so by virtue of the stage (bhiimi) pertaining thereto, ... Or rather, seeing that the
skilful roots (kusala-miila) being cultivated have now been accomplished, he gives rise to
rapture. Since he has acquired liberation with regard to ideation of the visibles, rapture
can arise even in meditating on the loathsome.

Next, he further enters into the third dhyana. Being obsessed with the sublime happiness
[therein], his thought becomes indulgent. He therefore cannot cultivate the vimoksas, and
generates only skilful roots that are semblance of a vimoksa. In this dhyana, it is the nature
of things that by virtue of the stage, neither a meditation effectuating delight nor disgust
can be accomplished.

Following this, he enters into the fourth dhyana. Owing to the dominance of equanimity
(upeksa), thought comes to be gradually puritied, and the ideation of impurity is no more
dominant. Thus it is not called the first two vimoksas, but only “semblance of the skilful
roots”.

[The purity-meditation (Subha-bhavana)]

The yogacara having meditated on the asubha for a long time, operating in the mode
of loathefulness, his thought becomes depressed. To temporarily gladden his thought,
or to be temporarily relieved from tiredness, or for the sake of testing for himself the

capability of the asubha,*® he further supported upon the fourth dhyana, generates the
adhimukti for purity with regard to the riipas pertaining to the sensuality-sphere. First
he apprehends the sign of purity of a jewel, garment, flower, etc.; and through the force
of adhimukti he gradually expands (y/sphar) his visualization to pervade the entirety of
the cognitive objects with the mode of activity of purity (i.e., he pervasively visualizes
all cognitive objects as being pure). Just as is said in the siitra: “He subsequently should
apprehend a limited sign of purity, and applies his thought [in this way] to all ripas.” This
exercises (pra-/grah) thought without exciting it. While meditating on the sign of purity,
he does not give rise to greed. Having known the dominance of the power of the skilful
root, he further concentrates his thought on the object-domain, and abides contemplating
purity with regard to a single cognitive object. This is said to be the consummation of the
Subha-vimoksa, capable as he is of abandoning the impurity ideation . ..

46 For other reasons given here for the need now to cultivate $ubha-bhavana, see §7.
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Why does a practitioner cultivate the vimoksas, etc?

In order to further distance from the defilements, and to acquire mastery (vasitva)
over the meditative attainments (samdpatti). With the acquisition of [this] mastery, he can
then effectuate various qualities, such as non-conflict (arana), etc., and also supernormal
powers with which he can transform object-domains and perform acts of extending and

shortening (utsarjanadhisthana) [his life-span], etc.#”

Among other things, the above account shows that, in the Abhidharma context, the
$ubha-bhavand is not an automatic sequel necessarily occurring after the asubha. It has to be
intentionally cultivated after the asubha by applying adhimukti on a §ubha object. MVS in
fact narrates a story which shows that there are certain innately endowed individuals, such
as those reborn from among the gods delighting in purity, who specifically cultivate the
$ubha-bhavana culminating in the attainment of arhathood.*

On the other hand, we have also pointed out in Asu Medn that according to the Ab-
hidharma master, Samghabhadra, all aranyaka meditators proclaim that upon the ultimate
completion of the asubha, “a sign of purity manifests all of a sudden.”*’ However, this
latter tradition need not contradict our earlier observation. It represents the meditator’s ul-
timate culmination of the meditative achievement of complete detachment from sensuality
(vairagya). It can therefore be properly understood as being quite in line with the overall
picture that emerges for us throughout this paper: The higher meditative progression
requires detachment from sensuality, to be achieved either through asubha or otherwise.
Once the meditator has been fully detached from sensuality, he necessarily experiences joy,
pleasantness, equanimity, etc. As Samghabhadra explains, the vimoksas are practiced not as
ends in themselves, but as means for further spiritual development.

4.3. The *Tattvasiddhi (K& ) Perspective of the Vimoksas

Harivarman (c. 4th century CE.), the author of the *Tattvasiddhi, was said to have stud-
ied under the Darstantika master, Kumaralata, and been influenced by the Mahasamghikas.
According to Yinshun:

The *Tattvasiddhi is [doctrinally] close to the Sautrantika doctrines. But it cannot be

described as Sautrantika. In terms of its sectarian affiliation, it can be considered as
constituting a school in its own right.”>

It is well known that this text advocates the doctrine of emptiness (siinyata)—though
not necessarily identical with that of the full-fletched Mahayana. Its $iinyata perspective is
also clearly discernible in its comments on the progressive attainments of the vinoksas.>! It
criticizes the Abhidharma perspective, and instead explains in terms of the meditator’s
progressive realization of emptiness—from emptiness of the riipas to the emptiness of the
vijfinas to finally the total cessation (emptiness) of all riipas and cittas in the eighth vimoksa:

The Sutra teaches the eight vimoksas. In the first, the meditator, internally having

the riipa-samjiia, contemplates on the external riipas, and with this he destroys (i.e., he

realizes the emptiness of) the riipas. How is it known? In the second vimoksa, it is said that

internally without riipa-samjiia, he contemplates on the external riipas. He is said to be
internally without riipa-samjiid on account of having destroyed the internal riipas. Thus,

we know that in the first vimoksa, the meditator has gradually destroyed the bodily ripas.

When he enters into the second vimoksa, the internal riipas have been destroyed and only
the external riipas exist.

In the third vimoksa, the external riipas too having been destroyed, he sees neither any
internal nor external riipa. This is called the emptiness of ripas. ...

In the [next] four [aripya] vimoksas, [the Stitra] teaches the emptiness of the vijiignas. . ..
In these four vimoksas, the vijiidnas are destroyed. In the eighth vimoksa, all are ceased (—

YIWHE; *sarvam niruddham). This is because: when both riipa and citta are ceased, all the
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Ny, 772c4-773c8.
See Asu Medn, p. 278.
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conditioned things (samskrta) is absolutely ceased. This is called the fruit of arahat-hood. It
is through such a progressive sequence that the nirodha[-samapatti] can be attained. These
are called the eight vimoksas.

(Criticism of the Abhidharma perspective)

According to some: “The first two vimoksas are asubha; the third is subha.” This is
not correct. These are called “vimoksas”. No one can be liberated (vimucyate) by means
of the asubha-bhavana; nor is there vimoksa through the subha-bhavana. It is only through
meditation on emptiness (Siinyata-samjiia) that vimoksa can be attained. Moreover, the
outsiders (followers of the heretical traditions) [also] can attain the asubha- and subha-

bhavana; yet they are not said to attain liberation (vimoksa).>?

It is to be noted in this connection that, from the perspective of the *Tattvasiddhi, the
Sttra speaks of nirodha in a generic manner, without distinguishing the nirodha of thought
and that of defilements. In fact, the Siitra teaches two types of nirodha—-gradual nirodha (IX
%) and the nirodha that is Nirvana. It also teaches two types of Nirvana—-Nirvana at the
present and absolute Nirvana. (And, likewise, two types of yoga-ksema; etc.) It teaches only
that a trainee ($aiksa; an arya who is not yet an arhat) can attain the nine successive samapattis;
but not the (true) nirodha.>3 Accordingly, from the *Tattvasiddhi perspective: the vimoksa
doctrine is a doctrine of liberation from defilements and the gradual spiritual progression
culminating in the attainment of Nirvina—-and this progression is only possible through
gradual realization of firstly $iinyata of riipa; and then of citta/vijfiana; and finally, of all
conditioned things.

4.4. Why the Subha-Vimoksa and the Nirodha-Samapatti Are Described as Being Directly Realized
through the Body

The Abhidharmikas and other Buddhist masters highlight the fact that, of the eight
vimoksas, the subha meditation and the nirodha-samapatti alone are specifically spoken of in
the siitras as being directly realized through the body (kayena saksatkrta). We have seen in
Asu Medn, §4.1, that according to the MPPU, in the case of the subha-vimoksa, it is because it
is an experience of rapture and happiness pervading the whole body.>* MVS offers various
reasons. Among them: (1) Because they pertain, respectively, to the final sphere of the ripa-
and ariipya-dhatu. (2) Because each is attained through great effort.>> (3) The subha-vimoksa
is so described because it is distinguished—it does not generate defilement despite grasping
the pure/beautiful signs of visible forms. The samjfia-vedita-nirodha-vimoksa is so described
because, being devoid of mentation (acittaka), it pertains to the body and is generated by
virtue of the body.>®

Samghabhadra records another reason:

According to some: the third [vimoksa] at first, through the power of adhimukti, grasps

the pure sign with regard to the body, and then gradually eradicating [it] accomplishes
vimoksa. Being the culmination of the vimoksa that takes the body as cognitive object, it is

specifically said to be directly “realized through the body.”” ...

Yasomitra additionally explains in terms of their excellence in accomplishing the
transformation of the basis (a$raya-parivrtti):

Because the third vimoksa excels the first and second vimoksas in respect of the trans-
formation of the basis (@$raya-parivrtti) on account of the complete abandonment of the
hindrance to the vimoksas of the riipi [dhyanas], the third [vimoksa] is spoken of as a direct
realization. Likewise, it is because of the excellence of the eighth [vimoksa] in respect of the
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transformation of the basis on account of the complete abandonment of the hindrance to
the ariipya vimoksas that it is spoken of as a direct realization . .. 58

Sthiramati also offers a similar reason in his Abhidharmasamuccaya-bhasya:

These eight vimoksas are called [noble] abodes, because of the noble ones abiding in them.
Among these, though, they abide mostly in the third and the eighth, on account of their
excellence. Hence, [the siitra] statement with regard to these two, and to other [vimoksas],
“having directly realized with the body, he abides in full attainment”—because of the
complete abandonment of the hindrances to the vimoksas, respectively, of the riipa-[dhyanas]
and the ariipya-[samapattis]. For another reason: it is because of the realization of the full

transformation of the basis.>

But the “transformation of the basis” in the above MVS passage is not necessarily a
Yogacara doctrine. In MVS, the Sarvastivada master Vasumitra explains that one entering
the fourth dhyana acquires the “transformation of the basis” (#1X): Subtle Great Elements
pertaining to the fourth dhyana arise in the body, closing all its pores rendering the body
incapable of functioning as the support-basis for breathing—-and according breathing
ceases.®

5. The Canonical Mention of the Seven-Element Doctrine and the Vimoksa Doctrine

A possible early inspiration for the eight-vimoksa doctrine is the seven-element doctrine
in the Sattadhatu-sutta. Seven elements are enumerated therein: (1) light-element (abha-
dhatu), (2) purity-element (subha-dhatu), (3) infinity-of-space-sphere element (akasanaficayatana-
dhatu), (4) infinity-of-consciousness-sphere element (vififianaficayatana-dhatu), (5) nothingness-
sphere element (akificafifityatana-dhatu), (6) neither-ideation-nor-non-ideation-sphere ele-
ment (nevasafifianasanifiayatana-dhatu) and (7) element of cessation of ideation and sensation
(safifiavedita-nirodha):

[1] The abha-dhatu is discerned (pafifidyati) on the basis of darkness (andhakara); [2] subha-dhatu,

impurity (asubha); [3] akasanaficayatana-dhatu, visible matter (riipa); [4] vififianaficayatana-dhatu,

akasanaficayatana-dhatu; [5] akificafifiayatana-dhatu, vififianaficayatana-dhatu; [6]

nevasafifiandsafifidyatana-dhatu, akificanifidyatana-dhatu; 7] safifidvedayitanirodha-dhatu, nirodha.

These elements are said to be attained as meditative attainment (samapatti pattabba):
The abha-dhatu upto akificaiifidyatana-dhatu are to be attained as meditative attainments of
ideation (safifid-samapatti). The nevasafifianasafifidyatana-dhatu is to be attained as meditative
attainment with residual conditionings (sarikharavasesa-samapatti). The safifiavedayitanirodha-

dhatu is to be attained as meditative attainment of cessation (nirodha-samapatti).®!
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FRIFGVY PR EN R S T HR WA BT

In AKB, the Sautrantikas mention their doctrine of asraya-parivrtti in two contexts: when repudiating the Sarvastivada doctrine of prapti (AKB, 63),
and when discussing what constitute the fivefold punya-ksetra (AKB, 232). Noticeably, in the corresponding contexts in Ny, Samghabhadra, while
disagreeing with Vasubandhu/Sautrantikas, does not specifically reject this notion, even though ostensibly avoiding using the term.

MVS, 132b21-24.

SN, Nidana-vagga, Dhatu-samyutta, sattadhatu-sutta, 149 f: “sattima, bhikkhave, dhatuyo | katama satta? abha-dhatu, subha-dhatu, akasanaficayatana-dhatu,
vififianaficayatana-dhatu, akificafifiayatana-dhatu, nevasafifianasafifiayatana-dhatu, safifiavedayitanirodha-dhatu | ima kho, bhikkhave, satta dhatuyo”til . ..
yayam, bhikkhu, abha-dhatu—ayam dhatu andhakaram paticca pafifiayati| yayam, bhikkhu, subha-dhatu—ayam dhatu asubham paticca pafifiayati | yayam,
bhikkhu, akasanaficayatana-dhatu—ayam dhatu riipam paticca pafifiayati | yayam, bhikkhu, vifiianasicayatana-dhatu—ayam dhatu akasanaficayatanam paticca
pafifiayati | yayam, bhikkhu, akificafifiayatana-dhatu—ayam dhatu vififianaficayatanam paticca pafifidyati| yayam, bhikkhu, nevasafifiandasanifiayatana-dhatu—
ayam dhatu akificafifiayatanam paticca pafiniayati | yayam, bhikkhu, safifidvedayitanirodha-dhatu—ayam dhatu nirodham paticca pafifiayati’ti|

“ ... imd nu kho, bhante, dhatuyo katham samapatti pattabba”ti ?

“ya cayam, bhikkhu, abha-dhatu ya ca subha-dhatu ya ca akasanaficayatana-dhatu ya ca vififianaiicayatana-dhatu ya ca akificafiiidyatana-dhatu—ima
dhatuyo safifid-samapatti pattabba | yayam, bhikkhu, nevasafifianasafifiayatana-dhatu—ayam dhatu sankharavasesa-samapatti pattabba | yayam, bhikkhu,

safifiqvedayitanirodha-dhatu—ayam dhatu nirodhasamapatti pattabba”ti |
Cf. Samyuktagama, T02, 116c¢.
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The Samyuktagama version is very similar. But there are some differences as regards
how these dhatus are discerned: As regards the bases for discerning the akificanyayatana-
dhatu, the naiva-samjfia-nasamjia-ayatana-dhatu and the nirodha-dhatu, the description®?
essentially agree with those in MVS (see below). The same remark also applies to the
differences as regards the type of samapattis with which corresponding dhatus are to be
attained.

The *Sariputrabhidharma, in a long enumeration of over 150 dhatus, also mentions to-
wards the end the seven dhatus. But it differs slightly from the above-mentioned siitra list in
giving the “material dhatu (f2.5)"% as the third (see the MVS description below, especially
on the akasanantyayatana-dhatu being designated on the basis of “the material domain”),
and culminating with the naiva-samjiia-nasamjfia-ayatana-dhatu, and not nirodha-dhatu:%* “>t
Tt~ R A SRS S BES ~ AR ~ AFAEAEIEAEE . Its explanation on the
$ubha-dhatu is perhaps also noteworthy:

What is the subha-dhatu? The subha-vimoksa, and other subha riipas: that which beautifies
riipas, [rendering them] agreeable and are untiring to behold, is called the “$ubha-dhatu”.
(Or: "The subha-vimoksa, and other subha riipas can beautify riipas, [rendering them] agree-

able and are untiring to behold; thus, called the “subha-dhatu”)%

What is sufficiently clear is that: the subha-dhatu is said to comprise not just the subha-
vimoksa, but also “other subha riipas.” For one thing, this may imply that, in a broader sense,
not only the third vimoksa in the fourth dhyana is to be regarded as a subha—properly so
called—but also all the meditative attainments, riipa- and aripya-, which are devoid of
akusala states, and in which there are increasingly pleasant experiences. This is in line
with what we have tried to describe in §4. At least in the northern Abhidharma tradition,
the subha-dhatu could have been conceived as an efficacy or potentiality for the spiritually
beautiful meditative experiences.

5.1. Commentarial Remarks in MVS

The commentarial tradition sees the above doctrine as being in correlation to the
eight-vimoksa doctrine. Thus, MVS alludes to the above siitra statement, which apparently
in their version is given as the Buddha’s answer to a bhiksu’s questions on his teaching
of the seven elements. It comments that the bhiksu asks implicitly in relation to the eight
vimoksas, and the Buddha too answers with the same implicit reference:

The abha-dhatu refers to the first two vimoksas. The subha-dhatu refers to the third vimoksa.

The four aripya-ayatana dhatus refers to the four ariipya-vimoksas. The nirodha-dhatu refers
to the samjfiaveditanirodha-vimoksa. . . .

“The abha-dhatu is designated on the basis of darkness”: Darkness refers to the greed
that takes the riipayatanas in the kama-dhatu as cognitive object. The first two vimoksas
counteract this; thus, it is designated on the basis of this.

“The $ubha-dhatu is designated on the basis of the asubha”: The asubha refers to the first
two vimoksas. The third vimoksa counteracts this; thus, it is designated on the basis of this.

“The akasanantyayatana-dhatu is designated on the basis of the material domain®®“: material

domain refers to the fourth dhyana. The fourth vimoksa counteracts it; thus, it is designated
on the basis of this.

extremity refers to the akdsanantyayatana, on account of it being situated at the extremity
of riipa. The fifth vimoksa counteracts it; thus, it is designated on the basis of this.

“The akificanyayatana-dhatu is designated on the account of some existent (F7H)": ‘Some

arising. The sixth vimoksa counteracts it; thus, it is designated on the basis of this.

62 PR ABRTE, GATE RO - FRAEEEARRE, BF T o WAE, BE S @)

63

This is unlikely to be identical to the first {45 mentioned at the very beginning, and the 5% mentioned later on clearly in the standard three-dhatu

context—#A ~ B ~ Ml R —of its enumeration. However, the enumeration appears to be quite an unorganized one.

64

Thave used the Sanskrit terms here for reason of convenience, though we in fact cannot be certain as regards the language of the Indian original.

65 RAEER? IFMH, KERFE o fiF A, BE R, £%1F 5 - My translation here is somewhat tentative.

66

£, probably corresponding to riipagata (TRTTE),



Religions 2021, 12, 86

14 of 32

“The naiva-samjiia-nasamjiia-ayatana-dhatu is designated on the basis of the existent body”:
The ‘existent body’ refers to the akificanyayatana, on account of there still being the body
subject to death and birth, and not that there is absolutely nothing. The seventh vimoksa
counteracts it; thus it is designated on the basis of this.

“The nirodha-dhatu is designated on the basis of the cessation of the existent body (& &;
satkaya)”: The ‘cessation of the existent body’ refers to the naiva-samjia-nasamjiia-ayatana,
on account of its bringing to cessation the existent-body dharmas of the akificanyayatana.
The eighth vimoksa counteracts it; thus it is designated on the basis of this. ...

Among the MVS comments on the subha-dhatu, the expositions by “some” (5 1E&#,
i, *kecid aha) are of interest:

According to some: “The subha-dhatu indicates succinctly the detachment from sensuality
(kama-vairagya; Xuanzang: BRI Y67 ‘detachment pertaining to the sensuality-sphere’)”%8

Some say: ... The subha-dhatu indicates in details detachment pertaining to the ripa-dhatu.
For, all the four dhyanas are said to be $ubha.*

The above commentarial remarks once again indicates that although subha-bhavana
properly so called refers to the third vimoksa pertaining to the fourth dhyana; in a broader
or more general sense, all the meditative attainments pertaining to the riipa-dhatu are all
described as subha. Among other things, it means that on account of the absence of the
akusala therein, these higher meditative domains are states of increasing pleasantness and
peace.

5.2. Commentarial Remarks in YBS

The Vastu-samgrahani of YBS also contains commentarial explanations correspond-
ing to the seven dhatus in the Samyuktagama context.”% They help us somewhat better
understand the MVS statements on the designation of the akificanyayatana-dhatu and the
nirodha-dhatu: They are designated in relativistic terms. Thus, the akificanyayatana-dhatu is
designated on account of kificana (F1/> i DL A%, iz BEFT A iE).”! The nirodha-dhatu
is designated as the highest nirodha (FiE I 7 % L) on account of the abandonment
of the defilements associated with the satkaya.”? It is attained by not applying the mind
to all signs (mtshan ma thams cad yid la mi byed pa) and applying the mind to the signless
dhatu—the nirodha-samapatti, the nirodha-dhatu, is attained on account of the absence of
signs; not attained by means of effortful samapatti.”> The existence-peak (bhavagra) is the
highest of existence; nirodha is the highest of all dharmas.”*

The comments therein also specifically correlate the seven dhatus with the meditative
attainment of the eight vimoksas:

Among them, with the attainment of the first dhatu (abha-dhatu), the first and second
vimoksas can be attained. With the second dhatu (Subha-dhatu), the third vimoksa can be
attained. With the remaining five dhatus, the other five vimoksas, respectively, can be

attained.”®

67
68
69
70

71
72

73

74

75

See his corresponding trans in AKB(C).

YRR 35 B MR R G -

3 FUE R O Y, DR 5 2 3 o
Lii Cheng, had demonsatrated for the first time in his (FEF&4EFIEZ) (first published in 1924) that fascicles 85-98 of this early stratum of
YBS constitute largely a matrka of the Samyuktagama. Yinshun (1981) subsequently elaborated (with supplementation and revision) on Lii Cheng’s

original discovery.

Tib is not expressed in quite the same way as YBS(C):

%'w:‘&'ﬁ'q'?'gﬁw'ﬁ'&qq'é&@@rﬂ |

Tib: QFM'Kla'mSJN'%'q‘éﬂ'gﬂN'lil:‘Qﬁ'Kla'§§'BTEN'Kl'E6[51'65‘§EN'Q'N'Q%5;‘§N'KR'§"

Tib: aﬁm'wa'mal:\l‘@E'Né§'&'aﬂw'§ﬁ'aﬁ'm'§|'éﬁ'&rﬁm aéﬁ'&‘Sxﬁ'w“z'mall\rmﬁ‘m'éﬁ'm\v'§'r&%n‘['£quxl‘qﬁq'q?&'§&w"qx‘ng'u'm£§'&"iﬁ'qw'EQ‘:Rg‘q'iﬁ'@‘q@éﬁ'@'§am‘qx‘ng'uw'a'&‘aq‘%‘
YBS(C): A BHMEAL o FABEA IR B AL o BEIHRIE b AEAREY o BEIEIE IR IR - IR TR o AT EREIEELS -
YBS(C): BAPA AR L, WIS R b - Tib: S e i S e e

Derge, 131-1-290b. YBS(C), 847c¢14-18.
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5.3. Summary

The above discussion on the Sattadhatu-sutta and its corresponding Samyuktagama
version, together with the commentarial explanations in MVS and YBS, suggest that the
eight-vimoksa doctrine had probably derived inspiration from an early siitra source. In
the above-discussed related sources, we may well discern the doctrinal significance of
the subha-dhatu, and the corresponding subha-vimoksa: The notion of the subha-dhatu may
indicate the early Buddhist awareness of the potential causal efficacy in innate human
experience—an important signification of “dhitu”—that can bring about the experience of
“purity”, “goodness” and “pleasantness” in the spiritual development through meditative
praxis. The process of this praxis necessarily entails a transcendence of sensual attachment
(whether through the asubha or meditative practices), which necessarily results in the “pure”
and progressively peaceful higher meditative attainments—-all capable of being predicated
in a broader sense as “subha”.

6. The Abhibhvayatana-Scheme and the Krtsnayatana-Scheme, and Their Correlation
with the Vimoksa-Scheme
In the Buddhist system of meditative praxis, the eight-vimoksa scheme came to be
considered as intimately related to two other schemes: the eight “spheres of conquest”
(abhibhvayatanas) and the ten “spheres of entirety/pervasiveness” (krtsnayatana) (§5.2).
The Eight Spheres of Conquest (abhibhv-ayatana)

1.  Internally possessing matter-ideation, one sees matters externally, limited, beautiful
or ugly. Conquering/mastering those matters he knows them, conquering/mastering
them he sees them—and he comes to ideate thus. (adhyatmam riipasamjiii, bahirdha
rilpani pasyati parittani suvarnadurvanani| tani khalu ripany abhibhiiya janati abhibhitya
pasyati; evamsamjiii ca bhavatil ).

2. Internally possessing matter-ideation, one sees matters externally, unlimited, beautiful
or ugly. Conquering/mastering those matters he knows them, conquering/mastering
them he sees them—and he comes to ideate thus (adhyatmam riipasamjiii, bahirdha
riipani pasyaty adhimatrani suvarnadurvanani| tani khalu riipany abhibhiiya janati ab-
hibhitya pasyati; evamsamjiii ca bhavati ).

3.  Internally without matter-ideation, one sees matters externally, limited, beautiful or
ugly. Conquering/mastering those matters he knows them, conquering/mastering
them he sees them—and he comes to ideate thus (adhyatmam ariipasamjiii, bahirdha
rilpani pasyaty parittani suvarnadurvanani | tani khalu riipany abhibhitya janati abhibhitya
pasyati; evamsamjiii ca bhavatil ).

4.  Internally without matter-ideation, one sees matters externally, unlimited, beautiful
or ugly. Conquering/mastering those matters he knows them, conquering/mastering
them he sees them—and he comes to ideate thus. (adhyatmam ariipasamjiii, bahirdha
riipani pasyaty adhimatrani suvarnadurvanani| tani khalu riipany abhibhiiya janati ab-
hibhitya pasyati; evamsamjfii ca bhavatil).

5.  Internally without matter-ideation, one sees matters externally—blue (nila), of blue
colour (nila-varna), ... like the umaka-puspa (flax flower). . ..

6. Internally without matter-ideation, one sees matters externally—yellow (pita), of
yellow colour (pita-varna), ... like the karnikara-puspa (pterospermum acerifolium). . . .

7. Internally without matter-ideation, one sees matters externally—red (lohita), of red
colour (lohita-varna), ... like the karnikara-puspa (pterospermum acerifolium). . . .

8. Internally without matter-ideation, one sees matters externally—white (avadata), of
white colour (avadata-varna), . .. just like the planet Venus (osadhi-taraka). . .. 7

Of these eight: the first two correspond to the first vimoksa; the next two, to the 2nd
vimoksa; the other four, to the third, Subha-vimoksa. The difference between the vimoksa-

76 Sangitiparyaya-sastra (P ERIEEELEFT R H) T26, No. 1536, 445b22—18. For the Sanskrit, which agrees perfectly with the Chinese, see Lamotte
(1970). Le traité de la grande vertu de sagesse de Nagarjuna (Mahaprajiiaparamitasastra), Tome III, 1283-1285; AKB, 457 (only Sanskrit for the 1st
abhibhvayatana is given in full).
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scheme and the abhibhvayatana-scheme is that: through the former, the practitioner only
becomes capable of “turning his back” on the cognitive object (he achieves vaimukhya
= vimoksa). But through the latter, he furthermore achieves mastery or conquest of the
cognitive object (alambanabhibhavana): He can cognize them in any manner as he affirma-
tively resolves—i.e., through an affirmative resolve of the object as blue or green, etc.,
(nilapitady-adhimoksat), 7’ he can accordingly cognize blue in one moment or yellow in
another moment, etc.—and no arising of defilement results in cognizing them.”®
The Ten Spheres of Pervasiveness (krtsna-ayatana)

The earth element as being all-pervasive.

The water element as being all-pervasive.

The fire element as being all-pervasive.

The wind element as being all-pervasive.

The colour blue as being all-pervasive.

The colour yellow as being all-pervasive.

The colour red as being all-pervasive.

The colour white as being all-pervasive.

The sphere of infinity of space (akasa-anantya-ayatana).

The sphere of infinity of consciousness (vijiana-anantya-ayatana).

O XN »N

[
e

In brief: The ten krstna-ayatanas (Pali: kasina—ayatana) consist of ten basal elements:
earth, water, fire, air, blue, yellow, red, white, space and consciousness. As shown in the
table above, the first eight are of the same nature as the subha-vimoksa, and likewise to be
developed in the fourth dhyana. MVS explains that “pervasion” refers to two aspects:

They are called ‘pervasion-spheres’ (/‘spheres of pervasiveness’) because of the total

pervasion of their cognitive objects (& *krtsna-spharanalambana)’®, and their affirmative

resolve (adhimukti/adhimoksa) is boundless (nirananta).3°

Elsewhere, MVS offers a similar definition, but with some elaboration:

For two reasons they are called ‘pervasion-spheres’: (1) because of being non-intervened,
(2) because of being pervasive (KX, *spharana). Being ‘non-intervened’ refers to the fact
that the adhimukti-manaskiras on the exclusively blue, etc., are not intermixed (R ]
*vyavakirna). Being ‘pervasive’ refers to the fact that the object-sign (54H; *visaya-nimitta)
of the adhimukti-manaskdras on the exclusively blue, etc., are boundless.8!

6.1. The Correlation of the Three Meditative Schemes in the Context of the asubha-to-Subha
Transition

I tabulate below the correlation of these three meditative schemes with the two
spheres (riipa-dhatu and ariipya-dhatu), the meditative attainments (samapatti), in respect of
the asubha-to-subha transition (Figure 1):

77

78

For the power of affirmative resolve (adhimoksa/adhimukti) in cognitive transformation, see Dhammajoti (2019), “Adhimukti, Meditative Experience
and Vijiiaptimatrata”, 135 ff.

Cf. AKB, 457: yatha prathamo vimoksa evam dve abhibhvdyatane prathama-dvitiye| ... yatha dvitiyo vimoksa evam dve abhibhvdyatane trtiya-caturthel ...

yatha subho vimoksa evam anyani catoari | ayam tu visesah tair vaimukhya-matram | ebhis tv alambanabhibhavanam yatheccham adhimoksat klesanutpadac cal;

Vy, 691 .
79

Cf. AKB, 457: dasa krtsnayatanani nirantarakrtsnaspharanat | .Also cf. Pradhan, P. (ed), Abhidharmasamuccaya, 96: krtsnaspharanalambanatam upadaya
krtsnayatananity ucyate | .

80 MVS, 727a23-24: f: (A4 882 & Fr el , B ff %, i i iR -

81 MVS, 440b17-23.
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8 Vimoksa | 8 Abhibhvayatana | 10 Krtsnayatana 9 Samapatti
adubha 1st, 1st, 2nd, 1st dhyana -
2nd 3rd, 4th 2nd dhyana "§'
— - — 3rd dhyana %
i 1st, 2nd, 3rd, 4th, i g
Subha 3rd 5th, 6th, 7th, 8th 5th, 6th, 7th, 8th 4th dhyana
th 9th akafarturlfya-
ayatana
jifiana - @
Sth 10th 1!L]nizna:1a11iya g
ayatana 3
(*$ubha) akificanya- "l a
6th ayattana 3
P——— I
7th oy
ndsamyjiia-ayatana
8th nirodha-samapatti

Figure 1. Correlation among the vimoksas, abhibhvayatanas, krtsnayatanas and the two dhatus, in respect
of the asubha—to-subha transition.

As is clear from the Figure above, besides the eight-vimoksa scheme, in the eight-
abhibhvayatana and the ten-krtsnayatana schemes too, the asubha—$ubha division is unmistak-
able. Of the eight abhibhvayatanas, the first four are like the asubha meditation,®? and the
remaining four are like the subha meditation.%® Of the ten krtsnayatanas, all the first eight
are $ubha meditations, and like the subha-vimoksa belong to the fourth dhyana. The last two
are equipoised pure ariipyas.3* It should be noted that these asubha and subha states, distinc-
tively highlighted in the three meditative schemes, are meditative experiences pertaining
to the higher spheres: the fine-materiality-sphere (riipa-dhatu) and non-materiality-sphere
(artipya-dhatu). This means that the meditator must first experientially transcend the lower
and inferior sphere of sensuality (kdma-dhiatu)—he must be “detached” from sensual greed
(vita-raga) rooted in the very existence of all unenlightened worldlings. This explains why
the asubha is so fundamentally important as a first step.

The nine meditative attainments (samapatti) are called “sequential meditative attain-
ments” (anupiirva-samapatti), because the meditator can progress upwards only sequentially.
That is, he must first be detached from sensuality to enter the first dhyana, then the second,
then the third, then the fourth—in each transition he must become freed from the greed
for the lower state and inspired by and drawn towards the superior state. It is in the fourth
dhyana that he can attain the subha experiential state. I have marked out the meditative
states pertaining to the non-materiality-sphere with an asterisked subha (*Subha) by way of
indicating that: although in the narrower sense, it is the fourth dhyana that is specified as
the “pure liberation” (Subha vimoksa), all the non-materiality are also “$ubha” in the broader
sense since they are freed from unwholesomeness (they cannot be akusala), and peaceful
and blissful in nature (see §4, §5).

6.2. Progressive Development from the Vimoksas to the Abhibhvayatanas and the Krtsnayatanas
and the asubha-to-Subha Transition

In the early discourses, these three meditative schemes are proclaimed by the Buddha
as three distinct doctrinal categories of praxis. For instance, in the Mahasakuludayi-sutta, at
the end of each of the three descriptions, the Buddha says:

82

83

84

AKB, 457: tesam

dvayam adyavimoksavat |

yatha prathamo vimoksa evam dve abhibhvayatane prathama-dvitiye |

dve dvittyavat

yatha dvittyo vimoksa evam dve abhibhvayatane tritya-caturthe |

AKB, 457: yatha Subho vimoksa evam anyani catvdri |

Cf AKB, 458.
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Therein, many are my disciples who abide having attained consummation and perfection
of direct knowledge®®

This clearly means that, according to the Buddha: each of the three meditative schemes
is in itself sufficient as a praxis leading right up to arahant-hood.

The Sarvastivada Abhidharma tradition also distinguishes the three schemes. For in-
stance, in the canonical Abhidharma text, Sangitipariyaya, the three categories are separately
discussed, in each in great details.8¢

However, the three came to be taught as interrelated meditative achievements, and
spoken of as being one leading on to another. Thus, MVS:

The vimoksas effectuate vaimukhya. The abhibhvayatanas effectuate conquest/mastery

(abhibhava) over the object-domains. The krtsnayatanas effectuate pervasiveness in respect
of cognitive objects.

Furthermore, one who acquires the vimoksas has not necessarily acquired the
abhibhvayatanas and the krtsnayatanas. One who acquires the abhibhvayatanas has not
necessarily acquired the vimoksas, has not necessarily acquired the krtsnayatanas. [On the
other hand,] if one acquires the krtsnayatanas, one has necessarily acquired the vimoksas and
the abhibhvayatanas. This is because: from the vimoksas one enters into the abhibhvayatanas;

from the abhibhvayatanas one enters into the krtsnayatanas.”

MVS explains how, on the basis of the subha-vimoksa, the meditator can progressively
enter into the other two. The explanation at the same time shows the interrelatedness of
the three schemes of praxis:

[The meditator gives rise to] the subha-vimoksa in the fourth dhyana, whence he can enter
into the last four abhibhvayatanas. [From] these last four abhibhvayatanas he can further enter
into the first eight krtsnayatanas. ... The first four krtsnayatanas do not only conceptualize
blue, yellow, red and white; they can also effectuate the mode of activity of infiniteness
(81T 48, *ananta-akara, *krtsna-akara). That is: he visualizes blue, etc., in each case,
being infinite. Then reflecting on the support-basis of blue, etc., he realizes that they
are supported upon the Great Elements (mahabhiita-asrita). He thus further visualizes
earth etc., in each case, being infinite. Further reflecting on how this riipa being cognized
comes to be pervasive, he realizes that it is on account of space (7kasa), and next gives
rise to the akasanantyayatana. Further reflecting on the support-basis of this awareness, he
realizes that it is supported upon the pervasive consciousness, and thus gives rise to the

else, the higher [araipya stages] are not designated as krtsnayatanas.3

Succinctly put: what emerges distinctively from all the explanations of the three
schemes is the tradition of meditative praxis involving a progression from the asubha
meditation to the subha meditation, both being centred around firstly the contemplation
of the impurity of visible forms and then going on to the attainment of the contemplation
of purity. The necessary contribution of the $ubha meditation to the progression onto the
higher meditative attainments is also underscored by MVS, which explains why the subha
meditation must have the fourth—not the third—dhyana as its support basis:

The first three dhydanas are accompanied by vitarka, vicara, priti and sukha, and are dis-
turbed by breathing, etc.; hence there is no subha meditation therein. The latter four
abhibhvayatanas and the first eight krtsnayatanas, which cognize pure and sublime ob-
jects [and yet] can suppress defilements—-such an extremely difficult task can only be

accomplished with the undisturbed stage (i.e., fourth dhyina) as the suppor’c—basis.89
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AKB likewise describes the successive achievement from the vimoksas to the ab-
hibhvayatanas to the krtsnayatanas; “because that which arises subsequently excels that
which precedes.”*” The Yogacara tradition too describes similarily.”!

The description below in MPPU, which continues immediately from the passage
quoted in more details in §7.1, also explains how the subha-vimoksa so achieved being
further developed into the corresponding abhibhv-ayatana and krtsnayatana:

Since he has not destroyed the outflows (@srava), thoughts of defilement might in the

interim arise, following which he can become attached to the Subha riipas. He therefore

further applies effort vigorously to eliminate this attachment. [He comes to realize that]

such a subha vision is generated from a mental ideation—just as a magician watching his

own magical creation, he is aware that the vision is generated from his own mind. He

does not give rise to attachment, becoming free from the sway of the cognitive objects.
Thereupon, the vaimukhya (/vimoksa) is transformed into what is called an “abhibhvayatana”.

But although he has thus conquered (abhi-+/bhii) over the Subha vision, he is still unable
to expand (v/sphar) it. The practitioner then returns to grasp the subha-nimitta, by means
of the power of vimoksa (/vaimukhya) and abhibhvayatana. He grasps the sign of the pure
Earth ($ubha-prthivi), and gradually expands it in the empty space of the ten directions;
likewise, water, fire and wind. He grasps the sign of Blue, gradually expanding, also
extensively throughout the empty space in the ten directions; likewise, yellow, red and

white. At that time, the abhibhvayatana is further transformed into a “krtsnayatana” .2

7. The Significance of the asubha-to-subha Transition in Terms of the Meditative
Doctrines

Thus, in both the vimoksa-scheme and the abhibhvayatana-scheme, meditative progress
proceeds sequentially from the contemplation of the impure (asubha) to that of the pure and
pleasant ($ubha). The praxis of the krtsnayatana-scheme begins in the fourth dhyana, and the
first eight practices are Subha meditations, and the last two are also subsumable as “subha”
in the broader sense. Among other things, this is because, as argued above (§§ 2, 4, 6.1),
in one’s progressive experiences of the higher and sublime meditative stages—-starting
from sensual pleasure in the kama-dhatu (see above, especially the Paficakariga-sutta) to the
subtle pleasure in the nirodha-samapatti—one must first detach from sensual desires. This is
achievable through the asubha which is in fact practiced only by one in the kama-dhatu, not
one in the riipa- or aripya-dhatu.® The intrinsic nature of the asubha is non-greed (alobha),
and it has the mode of activity (@kara) of impurity. Samghabhadra explains that, “being of a
skilful (kusala) nature, its intrinsic nature is pure. It is said to be [a contemplation on the]
impure because of its mode of activity.”%*

Having been detached from the kama-dhatu, one must then ascend successively to the
higher and more sublime happiness in a positive mind-frame; and the subha meditation
serves as a most effective means for this. Abhidharma explains that in meditative progres-
sion, defilements are to be further distanced from (diiri-1/kr) and meditative mastery is to
be advanced in the arapya-dhatu, through the cultivation of the vimoksas.”

From the second dhyana onwards, the meditator (and one born into these realms) is
freed from greed for visible forms (varna-vitaraga), there being no visual consciousness;”®
there is therefore no use for the asubhd. But the practitioner must be uplifted from the
sunken mental mode for his mind to experience the higher and subtler happiness of the
higher meditative stages. The $ubha meditation (3rd vimoksa) serves this purpose. It is in fact
explained that, on account of this absence of greed for visible forms and of being agitated
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by the cream of happiness (sukhamandeiijita) that there is no vimoksa in the third dhyana.””

Going further up in the aripya-dhatu, there also cannot be the asubha which necessarily takes
rilpa-dharmas as cognitive objects.”® The ariipya vimoksas (4th to 7th vimoksas) have the subha
ariipyas as their intrinsic nature. Here “subha” (‘good’) signifying the equipoised skilful
(kusalah samahitah) ariipyas.”® (See also §6.1 above) Thus, from this perspective, the subha
vimoksa serves as the necessary transitional stage to render the mind fit for experiencing
the higher meditative bliss, wherein the good/pure and the beautiful converge.

This is not to say that the subha meditation is taught as a sine qua non for higher
meditative attainment. There are indeed practices such as anapanasmrti, etc., which can
also conduce to the achievement of sensual detachment. In fact, MVS asserts that not all
practitioners are fit or capable for the asubha.!®’ But it is a very effective cultivation, because
it completes and ensures the achievement of detachment from sensual greed, and renders
the mind fit for and in tune with the higher meditative experience. But irrespective of
whether one cultivates the subha meditation or not, the suttas teach that, for emancipation,
the prospective practitioner necessarily goes through a progressive sequence—as a matter
of natural principle—of more and more sublime joy, peacefulness and mental integration.
The Cetanakaraniya-sutta, for instance teaches the following sequence:

ethical alignment (sila) — non-regret (avippatisara) — joyousness (pamojja) — rapture

— tranquillity (passaddhi) — happiness (sukha) — equipoise/integration (samadhi) —

knowledge of things truly as they are (yathabhiita-iiana) — disenchantment (nibbida) —
knowledge-vision of emancipation (vimutti-fidnadassa)

The sutta states that, in each case, no volition need be exerted (na cetanaya karaniyam)
for the achievement of the succeeding factor (e.g., rapture) so long as the preceding factor
(e.g., joyousness) has been fulfilled.!%! (See also §4 above)

7.1. Contribution of the 3rd Dhyana in the asubha-to-$ubha Transition

As seen above, the 3rd dhyana is not apt for supporting the generation of the subha-
bhavana. MVS explains this ineptitude in various ways. The following passage illustrates
this:

The third vimoksa occurs in the fourth dhyana. Although there are also semblances of the

kusala-miila in the lower stages (bhiimi), the third vimoksa is not established [therein]. This is

because, the establishing of the subha-vimoksa is intended for turning the back (vaimukhya)

on the thought of the asubha. In the lower stages, [the subha-vimoksa] is not established

because therein [the thought] is overpowered by the power of the asubha, and there is thus
no extensiveness and clarity. Although the asubha-vimoksa is absent in the third dhyana,

there is perturbation (X#L; *vibhrama) by excellent happiness (sukha), thus no [mental]
extensiveness and clarity; hence [the subha-vimoksa] is not established therein.102

In a similar manner, AKB underscores this inaptitude of the third dhyana as owing
to being agitated by the quintessence of happiness (sukhamandefijita).'® Elsewhere, MVS
explains the ineptitude of the first three dhyanas as due to the presence of vitarka, vicira,
priti, sukha and breathing; the sukha in the third dhyana being the most excellent in samsaric
existence.! We saw above also similar explanation by Samghabhadra (§4.2), who as-
serts further that: “in this dhyana, it is the nature of things that by virtue of this [third]
stage, neither a meditation effectuating delight nor disgust can be accomplished.” Thus,

97

AKB, 456: kasman na trttye dhyane vimoksah ? dvittyadhyanabhiimikavarnaragabhavat, sukhamandefijitatvac ca | .

% MVS, 206c20-21: For this reason the asubhi pertains to only the kamadhatu and the ripadhatu.

99 AKB, 455.

100 See AuMedn, §4.2.

101

AN, Dasa-nipata, Anisamsa-vagga, Cetanakaraniya-sutta; Madhyama-agama, T01, No. 26, 485b22—c18 (which describes the progressive sequence as a

‘natural nature of things’ {Hy% HHR). As another example, we may consider the transcendental twelve-link principle of conditioned co-arising in SN,
Nidana-samyutta, Upanissa-sutta: dukkha — saddha — pamojja — piti — passaddhi — sukha — samadhi — yathabhiita-fianadassana — nibbida — viraga —

vimutti — khaye fiana.

102 MVS, 434¢18-24. See also, Asu Medn, §4.2.

103 AKB, 456.

104 MVS, 441b23-26. See also above, §6.2.



Religions 2021, 12, 86

21 of 32

Samghabhadra too, throughout his detailed description of the whole process of attaining
the vimoksas, simply denies any contribution from the third dhyana.

However, it would still seem unreasonable to assume that, of all the nine successive
samapattis, the third dhyana alone makes no contribution at all to this continuous meditative
progression.

In this connection, it is interesting to observe the description in MPPU on the develop-
mental process of the subha-vimoksa:

Furthermore, the meditator first contemplates that the body is impure. ... He then gener-
ates disgust (nirveda), and his craving, hatred and delusion become thinned. Thereupon
he is awakened in shock: “I have been without eyes —- this body being [impure] like
this, how could I have come to be attached?” He concentrates his thought on the truth,
so as not to err any more. His thought having been tamed and pliable, he visualizes the
impurities of the skin, flesh, blood and marrows being removed, with only the white bones
remaining. He fixes his thought on the skeleton; if it wanders outward, he concentrates on
it to fetch it back. As a result of concentrating his thought profoundly, he sees light issuing
from the white bones, like conches and shells which illuminate things within and without.

This constitutes the initial gateway of the subha-vimoksa (JFH1%).

Following this, he visualizes the skeleton being dissipated, and sees only the light of the
bones. He grasps the sign (1; nimitta) of pure external riipas. Furthermore, he grasps these
signs and focusses his thought for the meditation on purity (%.0>/%#1): diamond, pearl,
jewels like gold, silver, ... Accordingly as each of these riipas, [he sees] in the correspond-
ing case, its illumination of purity. At that time, the meditator acquires the experience of joy
(priti) and happiness (sukha) pervading the whole body. This constitutes the subha-vimoksa.
Because it takes the subha as cognitive object (alambana), it is called the “Subha-vimoksa”.
Because of the experience of happiness pervading his body, he is said to have realized it

by the body” (kayena saksat-\/kr). Having acquired this mental happiness ('>4%), he turns
his back on the fivefold sensuality, and there is no more joy or happiness therein; hence it
105

is said to be vaimukhya /vimoksa.

According to the above passage (especially the underlined parts), the subha-bhavana is
progressively achieved, beginning with the asubha. It is when the meditator comes to be
awakened—through the asubhai—into the folly and worthlessness of clinging to the impure
body that he proceeds further to visualize removing the impurities of the skin, etc., until
white bones are left, whereupon he sees white light issuing from the white bones. Up to
this point, he has gained entry into the subha-vimoksa (its “initial gateway”). But this is not
the attainment of the subha-vimoksa yet.

Next, he continues to visualize the skeleton dissipating and grasps the sign of an
external pure object, and with intense concentration he sees its illumination of purity,
and experiences joy (priti) and happiness (sukha). This is likely to be an allusion to the
contribution in the asubha process in the 2nd dhyana. We saw above Samghabhadra’s
explanation (§4.2) that priti can arise even in the asubha when vimoksa from the visibles is
achieved. He must now grasp the nimitta of a pure riipa and fix his thought on the subha
visualization until he sees its pure radiance. This is the attainment of the subha-vimoksa. But
this it would seem, is not its culmination, and he now experiences the mental happiness
(citta-sukha) pervading his body. This can only be the third dhyana.

It is noteworthy that MPPU agrees with the general tradition that “there is great priti
in the second dhyana, and great sukha in the third dhyana;”1% and describes that “this sukha
of the third dhyana pervades the whole body”.!%” Just as in Abhidharma, MPPU also asserts
that “because of there being little (spiritual) qualities but abundant happiness, no vimoksa,
abhibhvayatana or krtsnayatana occur in the third dhyana.”1%8

Returning to the above passage: The meditator is now able to “turn his back on the
fivefold sensuality; and there is no more joy and happiness therein.” This is the culmination

105 MPPU, 215b16—c2.

106 MPPU, 123a6-7: Z#KEF ~ ZHAEE, F - %H0% -
107 MPPU, 186b13-14: % 544 & R =14 5% % - However, it is an Abhidharma controversy as to whether the sukha in the third dhyana is
bodily only, or is both bodily and mental. (Cf. AKB, p. 439).

108 MPPU, 121a5-6: = {#FzEINE/, 628, BiTHE ~ B3R ~ —IA



Religions 2021, 12, 86

22 of 32

of the subha-vimoksa, wherein the meditator now transcends both joy and happiness. He is
now in the fourth dhyana—where according to MPPU, in agreement with the Abhidharma
tradition—only aduhkhasukha vedana, upeksaparisuddhi smrtiparisuddhi (besides samadhi) are
said to occur (no priti or sukha).1?

Accordingly, the above MPPU passage seems to account for the successive contribu-
tion, from initial entry to culmination of the subha-vimoksa. And among other things, the
role and contribution of the third dhyana therein are articulated: From 2nd dhyana (priti,
sukha) — 3rd dhyana (sukha) — 4th dhyana (altogether transcending priti and sukha, and all
attachment to riipas: “/NMEZ 44" )—perfection of the subha-vimoksa.

In his Great Samatha-vipasyana (EEF 1L #), Zhiyi ($95H; 538-597 CE), the founding
master of the Chinese Tiantai school, certainly understands the above passage as stating
that the subha-vimoksa is developed in both the third and fourth dhyanas—the former is its
initial stage; the latter, its full accomplishment:

Here, [MPPU] regards the two dhyanas as both pertaining to the subha-vimoksa. Since it

states that there is happiness pervading the body in the third dhyana, this is proof that

[the third dhyana] is the initial stage [of the Subha-vimoksa]. Its full accomplishment occurs

in the fourth dhyana, which is capable of accomplishing the abhibhvayatana. Accordingly,

it is understood that the stage of Subha-vimoksa is in the third dhyana. The word “subha”
is glossed in the Commentary (MPPU) thus: “It is said to be ‘Subha[-vimoksa]’ because

it takes subha cognitive objects.”110 The eight visibles are already pure (§ubha) dharmas
[in themselves]; but they have not been polished by the pure cognitive objects. The
culmination of a pure visible occurs in the fourth dhyana. When this visible arises, it
polishes the eight visibles, rendering them more resplendently pure. Hence it says, “It
is said to be ‘Subha[-vimoksa] because it takes subha cognitive objects.” “Experiences
[happiness] pervading his body”: the culmination of happiness occurs in the third dhyana—

thus, the two dhyanas (third and fourth) are together taken as the s’ubha—vimok@a.ul

7.2. Summary on the asubha-to-subha Discussion So Far

(1) From the period of Early Buddhism, the four dhyanas (and not the ariipya samapattis)
occupy the central position in the cultivation of meditative insight, and the fourth dhyana
is the supporting basis for the development of not only the important spiritual qualities
like non-conflict (arand) and the supernormal powers (rddhi) of the noble ones, but most
importantly, liberative insight itself.!!2

(2) The Abhidharma tradition inherited this, though at the same time apparently
influenced by the development of the scheme of the nine anupiirva-samapattis which had
already come to be integrated into the meditation doctrines since the Siitra-pitaka period.

(3) The transition from the asubha to the subha meditation is a decisively significant
step of meditative progress in several ways: (i) It positively strengthens the meditator’s
mind so that it becomes fit for experiencing progressively blissful and peaceful meditative
stages. (ii) That the subha-vimoksa is said to occur only in the fourth dhyana, is itself probably
indicative of the central emphasis of the dhyanas—not the higher ariipya stages—in Early
Buddhism.
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(4) Already in the Sutta-pitaka, we see the four ariipya stages, plus the nirodha-samapatti,
being systematized with the four riipa dhyana and integrated into a scheme of nine succes-
sive meditative attainment. The Abhidharmikas (and also the Yogacaras), duly recognizing
this fact, had to provide the rationale for, as well as correlate, the three distinctive medita-
tive schemes—eight vimoksas, eight abhibhvayatanas and ten krtsnayatanas. Their attempt
at this is not adequately satisfactory, and at times only goes to betray the fourth dhyana—
along with the subha contemplation—-as the culminative and decisive transformational
meditative stage serving as the proper basis for achieving final liberative insight.

8. From the asubha to subha-bhavana, to Mahayanistic Buddha-Visualization
8.1. Some Clues to the Development from the Early Discourses

In an article discussing the asubha-bhavana in the Sravaka-bhiimi, Abe Takako concludes
that the light-ideation (alokasam;fid) in the process of asubha-bhiavana is a teaching unique
to the sravaka-bhiimi, and this has extremely important implication for the development
of the doctrines on meditative praxis in the Vijfiaptimatrata texts.''3 In this connection,
he points out that, of the various aspects of the contemplation on the body in the Pali
Satipatthana-sutta, there is no item on the purity of the body, which however is found in the
corresponding version of the Chinese Madhyamagama (T01, No. 26). The asubha-bhavana in
the second Yogasthana of the $ravaka-bhiimi accords with this Madhyamagama version.''* But,
Takako’s observation notwithstanding, it should be noted that in another related discourse,
the Kayagatasati-sutta, this item does indeed occur, immediately following the nine charnel
ground contemplation and the first three jhanas—i.e., significantly, in the description of
the fourth jhana:

Furthermore, ... after abandoning pleasure and pain, ... a bhikkhu abides in full attain-
ment of the fourth jhana. He sat down, pervading this very body with a fully purified and
bright mind (kayam parisuddhena cetasa pariyodatena pharitoa nisinno). There is no part of his
whole body that is not pervaded with the fully purified and bright mind. ... In this way

too, ... a bhikkhu develops mindfulness of the body.'1?

The sequence in this connection is noteworthy: it follows immediately after the nine-
charnel-ground contemplation of impurity, and develops in the fourth jhina. This sequence
is significantly in line with the eight-vimoksa praxis in which the subha-vimoksa is developed
in the fourth dhyana after the impurity contemplation of the preceding dhyanas.

The same item is also discernible in the corresponding Madhyamagama version (126,
No. 81), in a similar, though not exactly the same sequence: ... andpanasmrti, the first three
dhyanas, and the contemplation on the mentally purified body. In the case of this siitra,
the impurity contemplation on the 32 loathsome bodily parts comes almost immediately
after this item. The description here also more explicitly relates the contemplation to
adhimoksa / adhimukti:

The bhiksu, with regard to this body, abides in full attainment, entirely pervading it through
resolute affirmation (Bf#; adhi-\/muc) of a purified mind. . .. 116

Equally significantly, exactly as in the Madhyamagama Smrtyupasthana-siitra (No. 98),
—and in virtually identical wording—this is immediately followed by the item of aloka-
samjia:

A bhiksu develops mindfulness of the body. The bhiksu attends to the aloka-samjfia, well

grasped (% &, sugrhita) and well kept in mind (3 B &; *sumanaskrta, *susmrtita)—

as in front, so behind; as behind, so in front; as by day, so at night; as at night, so by

day; as below, so above; as above, so below. In this way, not being topsy-turvy, not

13 Gee Abe (2018).

114 Ape Takako, loc. cit.
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mentally entangled, he develops the thought of aloka, and his thought is never concealed
by darkness. ... 17

The association of the contemplation of purity with that of impurity—whether one
preceding or succeeding the other—and the practice of the aloka-sam;jfia following the purity
contemplation in the fourth dhyana, may well have contributed to visualization, and the
resulting vision, of radiance of light at the last stage of the impurity contemplation in
the form of the nine charnel ground, as seen in MPPU and the dhyana siitras. This extent
of development is made possible with the doctrine of adhimukti/adhimoksa as applied to
meditative visualization. For through adhimukti, the asubha and then subha visualization
become comprehensible. Equally, the doctrine of the progression too, from the vimoksas to
the abhibhvayatanas, and further, to the krtsnayatanas, can well account for achievement of
the vision of the pervasiveness of the pure cognitive object—including white light-radiance.

In fact, the possibility of this kind of buddha-visualization may be said to be anticipated
from some early discourses such as the Gayasisa-sutta and the corresponding Tianji (K
118 in the Madhyamagama.'' In the Gayasisa-sutta, the meditator first visualizes light
through adhimutti (the actual word used therein is safijaneyyam: ‘if I would perceive/ideate
light’). When this is accomplished, he is able to see the pure forms of the devatds in the light
envisioned:

... Later on, O bhikkhus, dwelling heedful, zealous, intent, I indeed perceive light as well
as the [divine] ripas. And I stay together with those devatis, converse with them and

engage in discussion with them ... 120

Yinshun remarks that this type of adhimukti-based meditative vision—of pure riipas
and divine beings, with whom the meditator can engage in conversation—in fact would
have contributed to the proto-Mahayana and Mahayana teaching of meeting buddhas in
meditation in such scriptures as the *Pratyutpanna-buddha-sammukhavasthita-samadhi-siitra:

Such kind of meditative vision (RE$%) reminds us of manifestation of Amitabha-buddha
inthe (MfF=BREL) (*Pratyutpanna-buddha-sammukhavasthita-samadhi-siitra) before the
meditator, with whom he can engage in discussion (he does not only see physical forms,
but also hear sound). Asanga practises the Maitreya-dharma, ascending to Tusita, meeting
with Maitreya Bodhisattva and receiving the Yogacarabhiimi from him; in the Trantric

School, when one accomplishes the practices, the deity (4~&) manifests before one and
gives instructions—the principle involved is the same [in these cases]. The only difference

is with regard to the practitioner’s object of faith. ... 12!

8.2. Development: From asubha to Vision of Light-Radiance, to buddha-Visualization

But for the gradual development of this meditative doctrine of buddha-vision resulting
from the $ubha-to-asubha transition, in the meditation manuals (dhyana siitras) discussed
above, we probably have to wait till the milieu of 4th or 5th century CE, when buddha-
visualization was gaining ground as an important meditative praxis, and the development
was promoted by the interfusion of traditional meditative praxis with Mahayanistic ele-
ments, including those of Tantric Mahayana.

Apart from the above-mentioned early discourses, which provide us with some
general clues to this development; in the later period, there is only the “Yogalehrbuch”
which offers us some further clues in this direction. This text has been carefully analyzed
in this connection by Yamabe (1999b).122 Other than these, there is no extant Indic text that

117 T01, No. 81, 555¢26-556a2.

FEBEE &S o WEHE SO, =25, BEITE, WHMRINA, RETINR, ERORR, EEIMR, AT LMK, TN, @, O
R, BIL, DA KM -

118 101, No. 73, 540b—c.

119 See Dhammajoti (2019), pp. 163-66.
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AN, Atthakanipata, Gayasisa-sutta, 303: so kho aham, bhikkhave, aparena samayena appamatto atap? pahitatto viharanto obhasaficeva safijanami, riipani ca

passami; no ca kho tahi devatahi saddhim santitthami sallapami sakaccham samapajjami.
121 Yinshun (1984), (&= ZH5) ,75a7-10. Also cf. Yinshun (1976) (¥IHAR Tl 2 ALIFELBHIE) |, 847f.

122 Gee Yamabe (1999b), 300 ff.
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can directly help us understand the textual tradition on the basis of which the continuous
process of development can be mapped.

It is true that, as we have mentioned, the doctrine is clearly seen in the MPPU. But
scholars have raised doubt as to the extent to which it is properly a translation of an original
Indic text.'?> Moreover, at least half of the extant dhyana siitras'?* are notably translation by
the same Kumarajiva, the purported translator of MPPU, with the assistance of his Chinese
colleagues and disciples. Buddhabhadra is said to have translated two.!?> Both Kumarajiva
and Buddhabhadra were meditation masters and had several learned Chinese disciples
practising meditation and learning under them. MPPU, intended as a commentary on the
Mahaprajiiaparamita-siitra, is probably a translation from an Indic text, with insertions and
elaborations made by Kumarajiva and his Chinese disciples and assistants. Sengrui’s ({
Bl) preface in Chu Sanzang Ji to Kumarajiva's translation of the Mahaprajiiaparamita-siitra
( CPEFA S I FR EEAE) ), we learn of the process of his translation of the siitra and MPPU:
He read out the Sanskrit text, and some 500 scholarly Chinese monks participated in the
deliberation of the Chinese rendering, finally written down by Sengrui. The translation
of MPPU, was then commenced. But as this was proceeding, the siitra translation was
continually checked against it, and necessary adjustments were made on the latter; it was
finalized only when the MPPU translation was concluded (& AFE i Hify, FETI IEZ © B
BEzz, B8 79 305E). 126 However, notwithstanding that the Chinese accounts appear to suggest
the credibility of the Indic original of MPPU, some of its contents could well have been
contributed by Kumarajiva himself, or his assistants, on the basis of oral teachings learned
or of their own convictions derived from their own meditative praxis. Influences from
other contemporary textual traditions must have also been a contributing factor.'?’

At any rate, the Chinese accounts show unmistakably that Kumarajiva, Buddhabhadra,
etc. are all associated with regions in Central Asia (Jibin, Yutian, “Western Region” 751);
so are at least some of their Chinese disciples and colleagues. This was the region, wherein,
in that milieu, Mahayana teachings and meditative praxis, including buddha-visualization,
were flourishing. It was in this same milieu that Tantric elements within the Mahayana
were seen to be gaining ground. As Yinshun points out: there existed considerable common
tacit acceptance at the time, by both the Sravakayana and Mahayana meditative traditions,
that visualization practices serve as a means for attaining samadhi. As a result, we can
discern some interfusion of Sravakayana, Mahayana, and even Buddhist Tantric elements
in these meditation manuals (the “dhyana siitras”). Referring to Buddhabhadra’s translation
of *Dharmatrata Dhyana Siitra, Yinshun opines that the meditative doctrines transmitted
therein represent the Sravakayana Yoga of the Sarvastivadin yogacaras:

During this period, when Mahayana was flourishing and Trantric Mahayana (F47% A 7€)
were also gradually in the making, all the Sarvastivadins in Jibin, excepting the strictly
conservative Abhidharmikas, were exhibiting considerable amount of tacit mutual agree-
ment (for instance, in replacing dhatu-bheda with buddhanusmrti)—all the more so since
Mahayana and Tantric Mahayana have as a matter of fact evolved within the commonly
inherited Buddhist tradition.128
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For instance, see discussion in Yinshun (2005). {7k %) , 102a2-110a6. Yinshun himself, however, defends the traditional Chinese view that
Nagarjuna was indeed the author.
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The Siitra on the Samadhi-ocean of Buddha Visualization ( (Elf# =BRIEX) ) is another
important meditative manual translated by Buddhabhadra. Nobuyoshi Yamabe, through
a thorough philological analysis of this manual, concludes that it “was a cross-cultural
product compiled in Central Asia”'?’, and “an apocryphal text originally written in Chi-
nese”.130 Like the *Dharmatrata Dhyana siitra, and in fact more so, this text exemplifies the
interfusion of Sarvastivada and Mahayanistic meditative doctrines. As its title indicates,
its central concern is the exposition of buddha-visualization. In this exposition, we firstly
see the influence of the Avatamsaka-siitra—perhaps in part due to Buddhabhadra’s own
involvement with this textual tradition, being its first translator (sixty-fascicle, Chinese
version). In the “Chapter on former Acts ZX{Ti#” (chapter 8), it actually refers directly to
the *Avatamsaka-siitra/ Gandavyiha-sitra (FE#£5):

The Buddha tells Ananda: “The Tathagata possesses the thirty-two marks of a Great Man

and eighty secondary marks. ... Now, to this assembly and to King Suddhodana, I shall
briefly expound on the marks and secondary marks. ... When I first attained Enlighten-
ment in Magadha, in the Nirvana-bodhimandala, I have already expounded in details in the
Avatamsaka-stitra (/ Gandavyiitha-siitra; FEIEL) to the great bodhisattvas, Samantabhadra,
Maijusr, etc. ... "131

The recurring description in this text of the majestic manifestation on lotus flowers,
of innumerable buddhas and bodhisattvas in the ten directions, unmistakably reminds
us of the majesty of the vision of the Kusumatalagrabha-vyiihalanikara (ZE5k it &z ) in
the Avatamsaka-siitra. The allusion to mantra recitation'®? and abhiseka (also occurring in
other dhyana siitras) indicate Tantric influences.!33 Yet, at the same time, the fundamental
Buddhist doctrines and doctrinal concerns are far from being absent. In the above-cited
passage, it proceeds to state that the Dharma is there briefly expounded

for the sake of those who vilify the Vaipulya siitras (a Mahayana stress), commit the five

anantaryas, transgress the fourfold serious prohibitions (i.e., the pardjikas), steal from the

Sangha, have sex with the bhiksunis, break the eightfold posadha precepts, commit all

evil deeds, harbor false views (all, excepting perhaps the first, are common Buddhist

emphases)—so that if they can for even a single day and night mindfully focus on the
Tathagata’s laksanas and anulaksanas, their hindrances of evil transgressions would be fully

ceased.134

The purpose of teaching the buddhanusmrti is further underscored as not just the
cultivation of faith, but for all those desiring to practice mindfulness, contemplation,
dhyana, and attain samadhis and samapattis.'® Similar inclusivistic—i.e., not excluding
or humiliating any particular Buddhist tradition—common Buddhist concerns are also
reflected in the following exhortation:

In the future times, the disciples should practice three dharmas. What are the three? (1)
recite the siitras and the profound scriptures; (2) observe with purity the precepts without

any transgression; (3) mindful meditation, without the thoughts being dispersed.!3®

In chapter six, on visualization of the Tathagata’s four deportments, among the in-
numerable buddhas emanating from the pores of the Buddha, some are said to teach
the “Sravaka Dharma” to the $ravakas, in the form of innumerable ideations, including
anapanasmrti, issuance of light from the white bones, ideation of purity ($ubha-samjfia),
ideation of the asubha, etc.'®” The highlighting of the subha and asubha meditations are of
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especial interest for our discussion. The following is a most spectacular and interesting ac-
count in chapter nine—exhibiting influence from the *Avatamsaka Siitra—of the meditator’s
transition from the asubha to the vision of purity—with the spiritual empowerment of the
emanation buddhas in his visualization of walking of the buddha-statues:
One visualizing the walking of the buddha-statues sees that the spheres of the ten directions
are full of statues walking in the sky and on ground. He sees each statue rising up from the
seat. When each statue is rising up, there are 500 billions of jewel-flowers, each possessing
infinite radiance, and in each radiance innumerable emanation buddhas appear accordingly
as wished in the mind. During the interval between the seated statue’s rising up and
standing, the white turf (iirnd) between the eye-brows curl and stretch becoming long or
short, as if a real Buddha is radiating white light; ... within a multitude of white light are
innumerable silver statues, with bodies of white silver, . .. Then, both the golden and silver
statues move their bodies, getting ready to rise up. In the navel of each statue are generated
lotus flowers; and from these lotus flowers spring up innumerable hundreds of thousands
of emanation buddhas. Each emanation buddha radiates golden light, illuminating the
meditator’s body.

Thereupon, the meditator, entering into samadhi, sees the thirty-six parts of his own
body exposing as impurities. When these impurities appear, he should quickly eliminate
them, thinking thus: “Buddhas in the three periods of time are pure in body and mind. I
shall now train in the truly pure Dharma-body of the buddhas. This envisioning of impurity
is produced from greed; it is false and unreal. What is the use of this visualization!” Having
reflected thus, he should himself meditate on his own body, transforming the impurities
into white crystals. He sees his body like a white crystal vessel, empty both within and
without. When he is doing this visualization, he should take ghee and medicines to ensure

that the body does not become feeble. When this contemplation/ideation (samjia; 18) is
accomplished, all the statues rise up as before, standing ... 13

The asubha exposition is also met with elsewhere in the siitra. In chapter seven,13?

the Buddha is described as confronting the evil prostitutes himself, in order to tame them.
At the end, these prostitutes become remorseful after hearing the censor of the buddhas
emanated from the Buddha. Hearing their words of remorse, these emanation buddhas

expound to them in details the asubhi meditation: the nine-ideation, the ten-ideation, the
thirty-ideation, the anapanasmrti. Hearing the asubha, those women come to find delight in

the Dharma and the dhyanas, not in sensual desires.140

Another occurrence of the mention of asubhd is in chapter three, the longest chapter, on
the Buddha’s bodily marks. The description, in the context of the Bodhisattva conquering
Mara, subduing the latter’s three daughters—personifying greed, hatred and delusion—is
rather elaborate. The Buddha causes them to see all the impurities within their bodies: pus,
snot, saliva, billions of worms moving within the big and small intestines, etc (description
is quite “graphic”). “Seeing them, the daughters begin to vomit endlessly. They then see
that in their bodies, on the left is born a snake-head; on the right, a fox-head; in the middle,
a dog-head. On these heads are emanated carcasses of nine colours, as in the visualization
on the nine-stage decomposition of a corpse'*! (described here in great details).” “This is
the Bodhisattva’s first discourse under the Bodhi-tree, on the gateway of the asubhi.” The
three daughters further have the vision that they are carrying an old mother, aged and
black-skinned like a living carcass. In their chests, they are carrying a little dead child, with
bus oozing from the six cavities, ... Finally, they manage, with great hardship, to get back
to Mara, who out of anger wants to destroy the Bodhisattva with his sword. But his son
advises against it, saying that the Bodhisattva coursing in purity (1773) cannot be destroyed.
“Upon this advice, the Bodhisattva then with the radiation of white light from his turf,
causes Mara’s retinue to become happy in body and mind, just as a bhiksu entering the
third dhyana (wherein happiness is supreme)” The pretas too, witness tens of thousands of

138 T15, No. 643, p. 692a6-23.

139
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billions of great emanation bodhisattvas, who enter into the Samadhi of Excellent Maitri-citta
(B3 & #0 =BR), causing the fire experienced by the pretas to be extinguished.

Being then spontaneously free from hungry, the pretas rejoice in mind and body, and
generate the bodhi-citta. They now see their bodies like white crystals, like vaidiirya

(Fi3) mountains, like sphatika mountains, like gold mountains, like asma-garbha (353)
mountains; ... Some of these pretas generate the bodhicitta. Some, having established
the causal conditions of being sravakas and pratyekabuddhas, will be reborn in the happy

abodes among humans and gods.!#?

This elaborate account constitutes the Mahayanistic symbolization of the transition
from the asubha to the subha meditative experience. It can also be taken as an account of
the spiritual transformation achievable through the asubha meditation—a doctrine already
taught in the Stitra-pitaka, Abhidharma and the dhyana-siitras, etc. This then excellently
exemplifies a doctrinal interfusion of Mahayana with Sravakayana. Moreover, the specific
mention of the Buddha’s transforming power through maitr7 is interesting. It reminds
us of the Mettasahagata-sutta, which already teaches that the brahma-vihara meditation,
when practiced in conjunction with the bojjharngas, leads to the mastery over the perception
of repulsiveness and non-repulsiveness (cf. supra, §1). The result of this transformation
here is the pretras’ experience of joy, beauty and purity—the pretas’ vision of their bodies
as vaidiirya, etc. While some of them are said to generate the bodhi-cittai—undoubtedly
a Mahayanistic stress—others are said, without any suggestion of derogation, to have
established the causal conditions as sravakas and pratyekabuddhas.

There is a much simpler and much less colourful, but chronologically earlier, Chinese
translation of Mahayana siitra, in which we find the description of the Buddha vision
following the white-bone culminative stage of the asubha practice. This is the longer version
of the Mahaparinirvana-sitra ( {RMIEEEAL) ) translated by Dharmaksema. In its 7th
chapter entitled “The Noble Practice” (8817 ih), there is a description of the asubha-bhavana.
The tone is decidedly Mahayanistic. The bodhisattva mahasattva begins by contemplating
that the body contains nothing but impurities—hairs, nails, teeth, ... (a long list of bodily
parts). He inquires: “Who has this Self?”, “To whom does the Self belong?” “Where does it
abide”, “Who belongs to the Self?”. “Then, he removes the skin and flesh, contemplating
only on the white bones.” When he accomplishes this contemplation, he eradicates greed
for appearance, postures and fine tangibles. Next, he contemplates the bones as being
green, yellow, red, etc., seeing in each the green sign everywhere.

Contemplating in this way, there issues from between the Bodhisattva’s eyebrows, in each
corresponding case, radiation of green, yellow, etc. In each radiation of light, he sees
Buddha images. Whereupon he asks: “Such a body being formed from an assembly of
impure causal conditions—how is it capable of sitting, arising, walking, ... ? There is
no controlling agent therein; who brings about these [actions]?” Having asked thus, the
Buddhas in the radiance suddenly disappear. He further thinks: “Perhaps consciousness
is the Self, due to which the Buddhas do not explain to me.”

In a similar manner, he comes to reflect: “Perhaps the in- and out-breathing is the Self;”
“Perhaps the four mahabhiitas are the Self.” Eventually he realizes that there is no Self in all
that pertains to the body. “Thus, this body is formed by an assembly of causal conditions
whence arises this sensual greed? ... whence arises this hatred? ... ” He realizes that there
being the body, he is susceptible of being attacked. If he cannot endure, he will lose proper
mindfulness (samyak-smrti), as a result of which he will commit evil. “Contemplating thus,
the bodhisattva, having acquired the fourfold smrtyupasthana, comes to abide in the Stage of
Endurance (¥ 7Zh).”143

In the Tiantai tradition, this is said to be the first stage (bhiimi) in the Bodhisattva’s path
of progress, equated with the Pramuditd Bhiimi in the standard Mahayana list of dasa-bhiimi.
Zhiyi explains it as a unique spiritual attainment of the bodhisattva:

Just as among the sravakas, those who abide in the endurance dharma will never retrogress
to commit the fivefold ‘mortal sin’ (paficanantaryani) and become icchantikas, a bodhisattva
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abiding in the Endurance Stage will never give rise to any serious transgression that
obstructs the Path.”144

Zhiyi, who is much influenced by Dharmaksema’s version of the Mahaparinirvana-
siitra, stresses the fourfold smrtyupasthanas in connection with the eight-vimoksa meditation,
etc., and underscores that the Bodhisattva’s praxis of the smrtyupasthianas, being grounded
on great compassion, is superior and thus uniquely capable of leading to this Mahayana
Stage of Endurance:

The eight vimoksas constitute the contemplation (#) of the fourfold smrtyupasthanas. The nine
successive samapattis constitute the refining (4§) of the fourfold smrtyupasthanas. The Simha-
vijrmbhita(-samadhi) constituters the perfuming (%) of the fourfold smrtyupasthanas. The

Vyutkrantaka-samadhi constitutes the development (1£) of the fourfold smrtyupasthanas. The
two yanas cultivate these ... for the sake of their own salvation; ... their accomplishment
of the fourfold withered smrtyupasthanas are not called the ‘Stage of Endurance’. The Bod-
hisattvas deeply contemplate on the smrtyupasthanas for the sake of transforming sentient
beings, ... accomplishing the flourished fourfold smrtyupasthanas. This is Mahayana, and

is called the ‘Stage of Endurance’.”14?

However, this portion of the siitra (fascicle 12), was translated by Dharmaksema (421-
428 CE), and is supplementary to the earlier six-fascicle (7N%) version by Buddhabhadra
(416—418), in which no such white-bone radiance is found. Its account of the buddha-vision
in the radiance from the bones may well be a later insertion on the part of Dharmaksena or
his Chinese associates. Moreover, its authenticity has been doubted by scholars. And, like
in the case of at least some of the dhyana siitras discussed above, its composition has been
argued to be at best of Central Asian origin. On this issue, Stephen Hodge’s observation
below seems pertinent:

[I]t seems to be tacitly accepted by many critical scholars that this part of the text is, at
best, of Central Asian origin—indeed, there are some who believe that no underlying
Sanskrit version ever existed, the whole thing having been written in Chinese from the
start. I would not go so far to assert that such is the case, for such would have required a
fairly extensive conspiracy involving Daolang, Huisong and many others to conceal the
deception, but circumstantial evidence tends to suggest that there is little likelihood that
this material did actually originate in any Indian Buddhist community. In other words, it
must be assumed that it was composed in somewhere Central Asia. But I shall go even
further than this: I suspect that this material was actually manufactured by Dharmaksema
himself somewhere during his absence from Guzang, or else, at best, “commissioned” by
him for his own reasons. This, in my view, considerably reduces the value of this material,
despite the high esteem in which it was held amongst Chinese Buddhists in the past and

apparently by some scholars in the present.!46

8.3. Summary

In the milieu of the 5th century CE, we witness in Chinese translations of the dhyana-
siitras, proto-Mahayana and Mahayana texts, an interfusion of Sravakayana doctrinal and
meditative concerns with the majestic Mahayana buddha-visualization. This was the milieu
of increasing popularization of Mahayanistic doctrines and practice of buddha-visualization,
much of which being centred around the asubha praxis. Excellent exemplification of this
interfusion are such dhyana-siitras as the Dharmatrata Dhyana Siitra and the Siitra on the
Samadhi-ocean of Buddha-visualization. But these texts are unlikely to be of Indic origin,
and probably composed in Central Asia. The same remark applies to the chronological
earlier longer version of Mahaparinirvana-siitra, said to be “translated” by Dharmaksema,
in which this interfusion is also evident. The “Yogalehrbuch”, decidedly an Indic text, is an
exception—although the extant portion is fragmentary, and it is probably of a somewhat
later date.!4”
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There is, therefore, still much to be desired in terms of understanding the develop-
mental process culminating in the doctrines of (1) the meditative vision of radiance and
purity at the final stage of the asubha contemplation of the white bones, and (2) the vision of
encountering buddhas in such radiance—prominently featuring in the above-discussed texts.
However, we may see such early discourses as the Kayasati-sutta and the Gayasisa-sutta
(and their corresponding Chinese Agama correspondences) as having possibly provided
some initial inspiration, at least in a generic sense, for the development in this direction.

9. Concluding Summary

Even a brief survey of the relevant material in the Sutta-pitaka should suffice to show
that the goal of Buddhist praxis is the attainment of perfect peace, bliss and harmony.
The early discourses amply illustrate how a genuine and successful practitioner naturally
experiences progressively higher states of peace and bliss, conducive for the final spiritual
perfection. But to begin with, he must develop an awareness or mindfulness of the fact
that the type of sensual pleasure—though not to be denied, and less still escaped from—is
intrinsically unsatisfactory and detrimental to the unfolding of the human potential. It
must be transcended through dedicated effort of meditation (samadhi, samapatti). This
is the essential meaning and doctrinal significance of transcending sensual attachment
(viraga, vairagya). The culmination of the Buddhist spiritual struggle is nibbana/nirvana, an
absolute state of perfect harmony (freedom from the existential disharmony highlighted
by the Buddha as dukkha). I believe the discussion in this paper has demonstrated that:
for Buddhism, in this perfect state, beauty or purity (subha/$ubha) in the spiritual sense is
also at once the true and the good—all three being included within the connotation of the
notion of the subha. And for this attainment, the Buddha has consistently recommended
the asubha meditation.

In this connection, the episode of mass suicide as a result of the asubha practice
probably originated as a justificatory nidana in the Vinaya tradition, and subsequently
also used in the Sutta/Siitra tradition as a rationale for the Buddha’s teaching of the
mindfulness of breathing. Its reverberation is undoubtedly also seen in some later contexts,
such as the Sarvastivada Abhidharma doctrine of the cetana-dharman type of arhats and
some Sarvastivada meditation manuals that remind us not to be overwhelmed by any
suicidal thoughts possibly arising in the praxis. I have further suggested that the episode
might be an indication of a tension between two divisions of Buddhist meditators, one
advocating the asubha, the other the mindfulness of breathing.

The lengthy discussion, spanning sections four to seven, constituting a major focus
of this paper, reinforces the preceding observation that both the early discourses and
Abhidharma texts, while differing in certain aspects of interpretation, essentially agree
that the meditator, through progressively higher levels of transcendence, arrives at the
culminative experience of the pure/good (= the beautiful = the true). This is here partic-
ularly demonstrated in the various doctrinal explanations of the progression within the
eight-vimoksa scheme, and that, interrelatedly, through the schemes of the eight vimoksas,
eight abhibhvayatanas and ten krtsnayatanas. Most of the traditional explanations could yield
the impression that the third dhyana (/jhana) serves no function in the said progression,
particularly as regards the attainment of the $ubha vimoksa. However, on the basis of MPPU
(c. 3rd century CE) and Zhiyi’s Great Samatha-vipayana (6th century CE), I have attempted
to show that the third dhyana does indeed make a specific contribution in this regard. In
fact, according to Zhiyi’s understanding, both the third and the fourth dhyanas pertain to
the subha-vimoksa. As regards the common Buddhist tradition that the subha-vimoksa and
the nirodha-samapatti, alone, are described as being “directly realized through the body”,
I have offered here some lesser known explanations by the Sarvastivada and Yogacara
masters. Both Yasomitra and Sthiramati explain this in terms of the excellence of these two
meditative attainments in accomplishing asraya-parivrtti.

In section five, I highlighted the sutta/siitra doctrine of the seven dhatus—of which
the $ubha-dhatu is one—as possibly an early inspiration for the meditative doctrine of
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the eight vimoksas. This suggestion is unmistakably corroborated by the commentarial
expositions on this doctrine in MVS and the Vastu-samgrahant of YBS. This suggestion, if
essentially valid, points to the fact that, in respect of the three meditative schemes (vimoksa,
abhibhvayatana and krtsnayatana), the eight-vimoksa scheme was the first that came to be
fully formulated in Buddhist meditative praxis, on the basis of which the other two came
to be developed. This, of course, does not preclude the possibility that, in terms of praxis,
at least some aspects or constituent forms of all the three schemes could have practiced
more or less concurrently. Furthermore, the siitra and commentarial sources herein can be
an indication of the early Buddhist awareness of the potential causal efficacy, signified by
the notion of dhatu, in innate human experience that contributes to the experience of the
pure and beautiful in meditative praxis.

In the final section, I made a brief attempt to derive some understanding of the
developmental process leading to the doctrine of the meditative vision of purity and beauty
at the culminative stage of the asubhi meditation, and of encountering buddhas in the issuing
radiance. This development, exhibiting an interfusion of Sravakayana doctrines and praxis
with Mahayanistic and Tantric teaching of buddha-visualization, is majestically illustrated
in some dhyana-siitras, proto-Mahayana and Mahayana scriptures in the milieu of the 5th
century CE. It was probably initially inspired in some way by such early discourses as
the Kayagatasati-sutta and the Gayasisa-sutta (and their Chinese Agama counterparts). We
can in fact also see it as a culminating manifestation of the Buddhist meditative doctrine,
essentially common to all Buddhist traditions, of the transformation of the asubha into the
$ubha: of the impure and unwholesome into the pure/good, the true and the beautiful.

All Buddhist traditions of meditation—early Buddhism and Abhidharma on the one
hand, and proto-Mahayana, Mahayana and Tantric Buddhism, on the other—acknowledge
the same basic premises and principles. But within the context of the three meditative
schemes, the former, conserving the early teachings, developed the meditative experience
of the vision of pure radiance issuing from the white-bones. The latter proceeded in a
different direction. Increasingly stressing buddha-visualization and following the Mahayana
ideal, it developed the vision further into one of encountering buddhas, in the form of
Sravakayana-Mahayana interfusion as seen in the dhyana-siitras, etc.
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Abbreviations

AKB Abhidharmakosa-bhasyam of Vasubandhu. Ed., Pradhan, P. 2nd ed. (Patna, 1975).

AKB(C) P HLIE (R A5 T29, no. 1558. Xuanzang's translation of the Abhidharmakosa-bhasya.

AN Anguttara Nikaya.

Asu Medn Dhammajoti, K.L. “The Asubha Meditation in the Sarvastivada.” Journal of the
Centre for Buddhist Studies Sri Lanka VII (Dhammajoti 2009).

Derge Derge edition of the Tibetan Tripitaka.

DN Digha Nikaya.

MPPU *Mahaprajiiaparamita-upadesa X8 5 (T25, no. 1509).

MN Majjhima Nikaya.

MVS * Abhidharma-maha-vibhasa BRI IE KL EEYD5E (T27, no. 1545).

Ny *Abhidharma-nyayanusara BT EEE F 2 (T 29, no. 1562).

SN Samyutta Nikaya.

T Taisho Shinshii Daizokyo KIEHTEKEAS. Ed., Takakusuy, J. (1924-1932).
Tib Tibetan text quoted from the Derge Edition of the Tibetan Tripitaka

Vy Sphutartha Abhidharmakosabhasya-vyakhya. Ed., Wogihara U (Tokyo, 1971).

YBS = YBS(C)

Yogaciara-bhiimi-sastra of Asanga (T30, no. 1579).



Religions 2021, 12, 86 32 of 32

References
Primary Sources

Anguttara-nikaya. 1885-1900. Edited by R. Morris and E. Hardy. London: Pali Text Society.

Digha-nikaya. 1890-1911. Edited by T. W. Rhys Davids and J. E. Carpenter. London: Pali Text Society.

Majjhima-nikaya. 1888-1899. Edited by L. Feer. London: Pali Text Society.

Samyutta-nikaya. 1884-1898. Edited by T.W. Rhys Davids and J. E. Carpenter. London: Pali Text Society.

Abhidharmakosa-bhasyam of Vasubandhu. 1975. Edited by P. Pradhan, 2nd ed. Patna: K. P. Jayaswal Research Institute.

Sphutartha Abhidharmako$abhasya-vyakhya. 1971. Edited by Wogihara U. Tokyo.

rnal “byor spyod pa’i sa las gzhi bsdu ba. Tibetan translation of the Vastusamgrahant Section of the Yogacarabhiimi. Derge no. 4039, sems-tsam,
zi 127a4-335a7.

A L32[ KB 2270 3% Xuanzang's Chinese translation of the *Abhidharma-maha-vibhasa (T27, no. 1545).

PrTHi i3 {2 &5 Xuanzang’s Chinese translation of the Abhidharmakosabhasya (T29, no. 1558).

KA EH *Mahaprajiaparamita-upadesa (T25, no. 1509).

BaT bt i3 B85 JIE 1 #H 3 Xuanzang’s Chinese translation of the *Abhidharma-nyayanusara (T29, no. 1562).

HifnAli b5 Xuanzang’s Chinese translation of the Yogacarabhiimi(-$astra) (T30, no. 1579).

Secondary Sources

Abe, Takako. 2018. [TRi#) ANVFBl— I % —(Asubhabhavana in the Sravakabhiimi—A Re-examination of the Alokasamjia).
Indogaku Bukkyogaku Kenkyii LXVII: 376.

Analayo. 2014. The Mass Suicide of Monks in Discourse and Vinaya Literature. Journal of the Centre for Buddhist Studies 7: 11-55.

Dhammajoti, K. L. 2009. The asubhd Meditation in the Sarvastivada. Journal of the Centre for Buddhist Studies, Sri Lanka VII: 248-95.

Dhammajoti, K. L. 2019. Adhimukti, Meditative Experience and Vijiaptimatrata. In Investigating Principles—International Aspects of
Buddhist Culture. Essays in Honour of Professor Charles Willemen. Edited by L. Shravak and S. Rai. Hong Kong: The Buddha-Dharma
Centre of Hong Kong, pp. 137-74.

Fukuhara, Ryogon. 1969. A Study on Jotitsu Ron. Kyo6to: Nagata Bunshodo.

Hodge, Stephen. 2012. The Mahayana Mahaparinirvana-Siitra: The Text and Its Transmission. Corrected and Revised Version of a Paper
Presented at the Second International Workshop on the Mahaparinirvana-siitra. Munich: Munich University.

Lamotte, Etienne. 1970. Le Traité de la Grande Vertu de Sagesse de Nagarjuna (Mahaprajfiaparamitasastra). Louvain-la-neuve: Institut
Orientaliste, Université de Louvain, vol. 3.

Yamabe. 1999a. Nobuyoshi. LLIEBEEHE. The Significance of the “Yogalehrbuch” for Investigation into the Origin of Chinese Meditation
Texts. Bukkyo Bunka #04, 9: 1-74.

Yamabe. 1999b. Nobuyoshi. LLIEBHEH. The Siitra on the Ocean-Like Samadhi of the Visualization of the Buddha: The Interfusion of the
Chinese and Indian Cultures in Central Asia as Reflected in a Fifth Century Apocryphal Satra. Unpublished Ph.D. dissertation,
Yale University, New Heaven, CT, USA.

Yinshun. 1968. A Study of the Sastras and Acaryas of the Sarvastivada and Other Schools #i—¥)78 ks £ A E B AT 2 B 55, Taipei:
Zhengwen Publication Society.

Yinshun. 1976. Origin and Development of Early Mahayana Buddhism I3 K et 2 2 #EJFEL 2. Taipei: Zhengwen Publication Society.

Yinshun. 1981. A Collated Edition of the Samyuktagama FEF & 485 & 4. Taipei: Zhengwen Publication Society.

Yinshun. 1984. An Investigation Into Sinyata %5 2 #£5%. Taipei: Zhengwen Publication Society.

Yinshun. 1989. The Huayu Collection #R£(Z). Taipei: Zhengwen Publication Society.

Yinshun. 2005. The Yongguang Collection 7K Jt:5. Taipei: Zhengwen Publication Society.



	Preliminary Remarks 
	Further Canonical Evidence for the Consistent Recommendation on the aśubhā 
	The Question of Authenticity of the Suicide Story 
	The Psycho-Spiritual Significance of the aśubha-to-śubha Transition and the Eight-Vimokṣa Scheme of Praxis 
	The Eight-Vimokṣa Scheme of Praxis 
	Sarvāstivāda Explanation of the Process of Successive Achievement of the Vimokṣas 
	The *Tattvasiddhi (成實論) Perspective of the Vimokṣas 
	Why the Śubha-Vimokṣa and the Nirodha-Samāpatti Are Described as Being Directly Realized through the Body 

	The Canonical Mention of the Seven-Element Doctrine and the Vimokṣa Doctrine 
	Commentarial Remarks in MVŚ 
	Commentarial Remarks in YBŚ 
	Summary 

	The Abhibhvāyatana-Scheme and the Kṛtsnāyatana-Scheme, and Their Correlation with the Vimokṣa-Scheme 
	The Correlation of the Three Meditative Schemes in the Context of the aśubha-to-śubha Transition 
	Progressive Development from the Vimokṣas to the Abhibhvāyatanas and the Kṛtsnāyatanas and the aśubha-to-śubha Transition 

	The Significance of the aśubha-to-śubha Transition in Terms of the Meditative Doctrines 
	Contribution of the 3rd Dhyāna in the aśubha-to-śubha Transition 
	Summary on the aśubha-to-śubha Discussion So Far 

	From the aśubhā to śubha-bhāvanā, to Mahāyānistic Buddha-Visualization 
	Some Clues to the Development from the Early Discourses 
	Development: From aśubhā to Vision of Light-Radiance, to buddha-Visualization 
	Summary 

	Concluding Summary 
	References
	References

