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Abstract The present paper is the third in a series dedicated to uncovering the
canonical sources of A§vaghosa’s Buddhacarita and, to the extent possible, the monk-
poet’s sectarian affiliation. Whereas parts I and II focused on Chapter 16’s indebt-
edness to (Mila)sarvastivada Vinaya and/or Sitra literature, this third part inquires
into the sources of ASvaghosa’s account of the Buddha’s enlightenment in Chapter 14
(whose first 31 verses have been preserved in their Sanskrit original). Detailed analysis
reveals this chapter’s intimate relationship with T. 189, a (Mula)sarvastivada (?)
biographical suitra extant in Chinese translation only, but also with textual materials
that have come to belong to Milasarvastivada literature and, as already demonstrated
by Kajiyama Yichi, with the Nagar(opam)asitra of the Samyuktagama. Among these
likely sources, some provide a lively description of the five destinies, others relate to
the iconographic prescriptions laid down for drawing the so-called Wheel of samsara/
existence, while yet others spell out the doctrine of dependent origination. The detailed
comparison of these materials is followed by an admittedly speculative attempt to
assess the relationship between these sources.
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V. Eltschinger

Introduction: Buddhist Accounts of the Structure and Contents
of Awakening

The Buddhist narratives of awakening (bodhi, or enlightenment) exhibit a great diversity
in their descriptions of the structure and contents of the event.' Most of them start with a
short account of the Bodhisattva’s mind (citta) as “prepared” by the four meditations
(dhyana) that, following the usual Buddhist sequence linking concentration (samadhi,
Samatha, calm) with insight (prajiia, vipasyana, discernment), have made the advent of
liberating knowledge possible.” It is this ductile mind that the Bodhisattva now directs or
“bends” (abhinirnamayati) towards its successive contents.

1.1. According to a first set of narratives, which is, if not necessarily the most
ancient, probably the most well-known, the Buddha’s enlightenment consists in the
successive acquisition of three “sciences” (vidya) or “knowledges” (jiiana) during
the three watches (yama) of the night.> The most developed versions of this first
scenario are to be found in the MN, in the Vinaya of the Dharmaguptakas (T. 1428)
and in a sitra of uncertain sectarian affiliation in T. 125.* During the first watch of
the night, the Bodhisattva acquires the knowledge consisting in the recollection of
his former existences (pirvanivasanusmrtijiiana), which enables him to cognize all
his previous births together with their characteristics:” name (ndman), clan/lineage

! The present summary does not take into consideration those accounts of awakening/enlightenment that
belong to the dharmacakrapravartana narrative and doctrinal cycle (e.g., Vin L.10ff. # SN V.420-424).
On these accounts, see Schmithausen (1978, pp. 99-104).

2 On the four meditations, see Bareau (1963, pp. 67-71); see also LV 343,13-344,4 (Foucaux 1884,
p- 287), MV 11.283,5-12 (Jones 1952, p. 265), and below, §2, nn. 26-27. In MN 1.22 (Nénamoli and
Bodhi 2001, p. 105), LV 344,5-6 (Foucaux 1884, pp. 287-288), T. 26 [I] 589c14-15 (Bareau 1963,
p. 76), T. 125 [II] 666b22-24 (Bareau 1963, p. 76), T. 1428 [XXII] 781b5-7 (Bareau 1963, p. 78), the
Bodhisattva’s concentrated (samahita) mind is described in a stereotyped way as completely purified
(parisuddha, Pali parisuddha), completely cleansed (paryavadata, Pali pariyodata), unblemished
(anangana), undefiled (vigatopaklesa, Pali vigatipakilesa), malleable (mrdu/bhita], Pali mudubhiita),
wieldy (karmanya, Pali kammaniya; see SWbTTF I1.27b s.v., against BHSD 170b s.v. karmanye-sthita),
steady (sthita, Pali thita), imperturbable (anifijyaprapta, Pali anejjappatta); some descriptions add
prabhasvara, “radiant.” Note Schmithausen (1978, p. 101): “Die letzte dieser vier Stufen wird als ein
Zustand iiberwachen BewuBtseins, in welchem der Meditierende jeden Gegenstand, auf den er seinen
Geist richtet, mit intuitiver Klarheit und GewiBheit erfait.” The Mahisasakavinaya makes the
Bodhisattva’s cultivation of the 37 ancillaries/auxiliaries of awakening (bodhipaksika/°paksika)
responsible for his “pensée pure” (T. 1421 [XXII] 102¢19: ¥§L», Bareau 1963, p. 78). These 37 factors
are also mentioned, in the same context, in CPSt 111.432,1-3 = SBhV 1.116,18-20 (Kloppenborg 1973,
p- D).

3 See Bareau (1963, pp. 75-91). This first scenario is the one labeled “stereotype Darstellung des
Erlosungswegs” and “stereotyped detailed description of the path to Liberation” by Schmithausen (1978,
p- 101 and 1981, p. 204, respectively). According to Bareau (1963, p. 74), the most ancient extant
accounts of the enlightenment are the two short narratives of MN 1.167 (Theravadin) and T. 26
[I] 777a12-18 (Sarvastivadin; Bareau 1963, p. 72). These two passages simply reflect the Buddha’s
awareness of being liberated from the different forms of suffering without saying anything about the
method, the structure and the contents of this decisive and transformative experience. See also
Schmithausen (1981, p. 207).

4 See also below, n. 8. On the sectarian affiliation of T. 125 (Ekottarikagama), see Hiraoka (2013).

> The expression used in most sources is sakaram soddesam (MV 11.284,13, LV 345,16, SBhV 1.118,10;
MN 1.22 [sakaram sa-uddesam]), “chacune avec son caractére et sa description” (Foucaux 1884, p. 289),
“in all their details and particulars” (Jones 1952, p. 266), “avec leurs propriétés et leurs détails” (Bareau
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(gotra), caste-class (varpa), amount of pleasure and pain (sukhaduhkha), life span
(ayuhparyanta), etc. During the second watch of the night, he obtains the knowledge
of the rise/birth and fall/death (cyutyupapattijiiana) of the living beings: thanks to
his divine eye (divyacaksus), he penetrates the law of karmic retribution and
visualizes all beings caught in samsara together with the good and bad deeds
responsible for their respective condition.® Finally, during the third watch of the
night, the Bodhisattva obtains the liberating cognition proper, i.e., the knowledge of
the definitive destruction of the outflows’ (dsravaksayajiiana) which made him
slave to painful existence. This third acquisition itself entails three components: (1)
the Bodhisattva’s intuition of suffering (duhkha), its origin (samudaya), its cessation
(nirodha), and the path leading to its cessation (nirodhagamini pratipad); (2) his
identification of the outflows (asrava), their origin, their cessation, and the path
leading to their cessation; and (3) the effective destruction of the three outflows
consisténg in desire (kamasrava), existence (bhavasrava), and nescience (avidya-
srava).

1.2. This first account of enlightenment mobilizes, in the form of the three sciences,
three of the six “super-knowledges” (abhijiid),’ i.e., the recollection of former
existences, the divine eye, and the knowledge of the destruction of the outflows. A
second group of narratives reflects a concern, on the part of certain (Mila)

Footnote 5 continued
1963, p. 75), MiARASR (T. 1428 [XXII] 781b14—15), “sous de telles apparences et de tels aspects”
(Bareau 1963, p. 78).

6 Most narratives limit themselves to associating bad deeds (physical, vocal and mental misbehavior
[duscarita]; slandering of the noble ones [@ryanam apavadakah]; wrong views [mithyadrsti] and acting as
a consequence of wrong views) with rebirth in evil states (apdya), in bad destinies (durgati), in places of
ruin (vinipata), in hells (naraka), and good deeds with rebirth in good destinies (sugati), in heaven
(svargaloka, svargakaya) and among the gods (deva). This is the case of LV 344,14-15 and 17 (Foucaux
1884, p. 288), MV 11.283,19 and 284,3 (Jones 1952, pp. 265-266), CPSu II1.433,21 and 22-24
(Kloppenborg 1973, p. 3), SBhV 1.118,22 and 26, MN 1.22 (N'Zmamoli and Bodhi 2001, p. 105), and T.
125 (hells [Hifik] and good places, heaven [3 & K L], Bareau 1963, p. 77). The Dharmaguptakavinaya
alone explicitly mentions the five destinies (T. 1428 [XXII] 781b23-24: K& fik & 2 & %, “tombaient
dans les enfers, parmi les animaux et les revenants affamés”; 781b26: A=K E N, “renaissaient au ciel
ou parmi les hommes,” Bareau 1963, p. 78). According to Bareau (1963, p. 89), this twofold
eschatological scheme reflects a primitive version dating back to a period in which the Buddhist
acknowledged only two rebirth possibilities, i.e., “hells” (niraya, maybe lato sensu) and “heaven”
(svarga). See also below, §1.5, Sect. 3, and n. 33.

7 On the asravas (“Einstrémungen”), see Schmithausen (1978, pp. 101-102) and passim, and 101, n. 10.

8 The Mahisasakavinaya (T. 1421 [XXII] 102¢18-20, Bareau 1963, pp. 77-78) limits itself to naming the
three sciences (with cetahparyayajiiana, the knowledge of other peoples’ minds, instead of cyutyupa-
pattijiana!). As for the Sarvastivadin T. 26 ([I] 589c14-23, Bareau 1963, p. 76), it only alludes to the
third science. The acquisition of the first two sciences is also missing in MN II1.36-37 (Nanamoli and
Bodhi 2001, pp. 907-908) and AN II1.93 and 100 (Bodhi 2012, pp. 703-704 and 709, respectively),
where the asravaksayajiiana, i.e., the fourfold knowledge of suffering and the outflows as well as the
actual destruction of the latter immediately follow upon the fourth dhyana. For other references, see
Schmithausen (1978, p. 101, n. 9), and Schmithausen (1981, p. 204, n. 15). According to Schmithausen
(1978, p. 103), the old genuine nucleus of the description consists in the cognition of the four noble(’s)
truths alone, as may also be seen from Sn 726-727 (Norman 1996, p. 121) and 267 (Norman 1996, p. 44).

? See, e.g., MN 1.33-36 (Nanamoli and Bodhi 2001, pp. 115-117), Kosa V.97-126, and Traité IV.1809—
1817.
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sarvastivadins, to bring the entire set of super-knowledges into the scenario of
enlightenment. This tradition finds expression in the introduction of the CPSG and
the SBhV, but also in the pseudo-Nagarjuna’s MPPU.'? During the first watch of the
night, the Bodhisattva directly realizes the knowledge of the range of the magical
powers (rddhivisayajiianasaksatkriya) and the knowledge of the divine ear
(divyasrotrajiianasaksatkriya). During the second watch, he directly realizes the
knowledge of other peoples’ mental dispositions (cetahparyayajiianasaksatkriya) as
well as the knowledge consisting in the recollection of his former existences
(pirvanivasanusmrtijianasaksatkriya). Finally, during the third watch of the night,
he obtains the divine eye and the knowledge of the destruction of the outflows. The
its cessation and the path leading to its cessation (all of which are here explicitly
labeled aryasatyas or “noble(’s) truths”) and, finally, by the mind’s effective
liberation from the three outflows. Contrary to scenarios no. 1 and 3, in which
Theravada, Mahisasaka, Dharmaguptaka and (Mila)sarvastivada materials seem to
coexist, scenario no. 2 is clearly connected to (Mila)sarvastivada.

1.3. There is every reason to believe that dependent origination (pratityasamutpada)
played no role in (the earliest accounts of) the Buddha’s enlightenment and was only
gradually incorporated into the scenario on account of its being increasingly
acknowledged as the most quintessential doctrine of Buddhism.!" Two passages
from the Vinayas of the Theravadins and the Mahisasakas (where the account is
explicitly borrowed from the mysterious “Origine des heureux présages” [W1%i [
7, Bareau 1963, p. 94]'?) testify to a first stage in the integration of the
pratityasamutpada.”® According to these two passages, which betray a clear desire,
on the part of the compiler(s), to model the discovery of dependent origination on
enlightenment itself (three watches, bodhi tree, etc.), this discovery takes place afier
the enlightenment (seven days according to the Theravadavinaya). In the SBhV, the
event takes place even later, i.e., after episodes such as those of Trapusa and
Bhallika and the king of the Nagas Mucilinda.'*

1.4. A second stage in the integration of dependent origination is reflected in a set of
narratives in which the Bodhisattva’s intuition of the pratityasamutpada is
substituted for asravaksayajiiana as the main content of the third watch of the
night."> This is the case of a very short passage from the rather late Nidanakathd in
which the Bodhisatta is shown to obtain first the pubbenivasaiiana, then the
dibbacakkhu, and finally the paticcasamuppade fianam, which is accompanied by

10 cpsa 111.432,1-434,13 (Kloppenborg 1973, pp. 1-5), SBhV 1.116,18-119,6, Traité IV.1824ff. See
also Waldschmidt (1960).

"' On the pratityasamutpada in the present context, see Waldschmidt (1960) and Bareau (1963, pp. 93—
97).

12 T, 1421 [XXII] 102¢20.
13 Vin. 1.1-2 (Bareau 1963, pp. 93-94) and T. 1421 [XXII] 102c20-103a7 (Bareau 1963, pp. 94-95).
14 SBhV 1.127,1-129,16.

!5 In the MASa §9 (I1.133-148), the prafityasamutpada is the only content of the Buddha Vipasyin’s
enlightenment.
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twelve successive quakings of the universe.'® More significant witnesses to this
tradition are the MV and LV, however.!” According to the MV, the third and most
decisive watch of the night starts with the Bodhisattva’s intuition of suffering, its
origin, its cessation and the path leading to its cessation as well as his knowledge of
the outflows, their origin, their cessation and the path leading to their cessation
(285,3-7). This initial part is followed by the discovery of dependent origination in
its general formula'® (285,7-8) and its twelve members in regular and reverse order
(285,8-13 and 13-18, respectively). Contrary to the MV, the LV presents the entire
episode as the acquisition of the three sciences (fraividyata), and the third watch as
the acquisition of the knowledge of the destruction of the outflows (asravaksaya-
JjAanadarsanavidyasaksatkriya, 345,21). After a preliminary observation on the
universality and apparent inescapability of old age and death (346,1-4)," the
Bodhisattva identifies the twelve links from old age and death to nescience
positively and negatively (346,5-348,18) before applying the fourfold analysis (X,
origin of x, cessation of x, path to the cessation of x) to the outflows, the outflow
consisting in desire, the twelve members of the chain of causation, and suffering
(348,18-350,7).

1.5. Asvaghosa’s BC 14.1-86 unambiguously belongs to this third type of scenario
in which dependent origination forms the dominant if not the exclusive content of

16 Jat. 1.75,24-29 (Dutoit 1921, p. 137).

7 Mv 11.283,13-285,21 (Jones 1952, pp. 265-268) and LV 344,15-350,14 (Foucaux 1884, pp. 287—
293). Both the MV and the LV invert the contents of watches 1 and 2, i.e., regard cyutyupapattijiiana as
the content of the first watch and pirvanivasanusmrtijiiana as the content of the second watch.

8 MV 11.285,7-8: yad idam imasya sato idam bhavati imasya asato idam na bhavati | imasyotpadad
idam utpadyate | imasya nirodhad idam nirudhyati iti pi /. “[He understood] that when this exists, that
comes to be; when this does not exist, that does not come to be; from the arising of this, that arises; from
the cessation of this, that ceases.” Translation Jones (1952, p. 267). As far as I can see, the formula has no
equivalent in the LV. Note also MASu §9c, v. 34 (I1.144): gambhiram etan nipunam sudurdrsam
pratityasamutpadam avaiti sasta | asmin satidam hi sada pravartate sati ca tasmin hi sada na bhavati /1.
“The Teacher perfectly understood this dependent origination [which is] profound [and] very difficult to
perceive: when this exists that always proceeds, and when this does not exist, that never exists.”

19 LV 346,1-4: krechram vatayam loka apanno yad uta jayate jiryate mriyate cyavata upapadyate | atha
ca punar asya kevalasya mahato duhkhaskandhasya nihsaranam na samprajanati | jaravyadhi-
maranadikasyaho vatasya kevalasya mahato dubkhaskandhasyantahkriya na prajiiayate sarvasya
Jjaravyadhimaranadikasya /. “Il lui vint a 1’esprit: Misérable, certainement, est ce monde qui est produit,
qui natt, vieillit, meurt, disparait et est reproduit. Mais on ne sait pas quel est le moyen de sortir de ce
[monde] qui n’est qu'un grand amas de douleurs. Vieillesse, maladie, mort et le reste, hélas! ce qui peut
mettre fin a ce [monde] qui n’est qu’un grand amas de douleurs, on ne le sait pas! A tout ce qui vient de la
vieillesse, de la maladie, de la mort et le reste!” Translation Foucaux (1884, p. 289). The passage is
apparently missing in the MV. MASt §9b2 (I1.134): krcchram batayam loka apanno yad uta jayate ‘pi
Jiryate ‘pi mriyate cyavata upapadyate | atha ca punar asya kevalasya mahato duhkhaskandhasya
nihsaranam yathabhiitam na prajananti /. ““Alas, this world is afflicted with hardship: it is born, it grows
old, it dies, it falls, and it is reborn. Yet [these beings] do not truly know how to escape from such a great
mass of suffering.” SN I1.104: kiccham vatdayam loko apanno jayati ca jivate ca miyati ca cavati ca
upapajjati ca | atha ca panimassa dukkhassa nissaranam na pajanati jaramaranassa | kudassu nama
imassa dukkhassa nissaranam parniayissati jaramaranassa ti /. “Alas, this world has fallen into trouble, in
that it is born, ages, and dies, it passes away and is reborn, yet it does not understand the escape from this
suffering [headed by] aging-and-death. When now will an escape be discerned from this suffering
[headed by] aging-and-death?”” Translation Bodhi (2000, p. 601). For similar statements in NUS@ §1.3 and
BC 14.50-51, see below, nn. 107-108.

@ Springer



V. Eltschinger

the third watch of the night, i.e., the salvational intuition par excellence. Beyond a
vague family resemblance, however, there is nothing in the poet’s account that may
point to any direct doctrinal or historical relationship with the LV and/or the MV.
First, the sequence of watches no. 1 and 2 in the BC is puarvanivasanusmrti and
cyutyupapattijiiana, and not the other way around.”® Second, the BC’s description of
cyutyupapattijiiana entails a detailed description of the five destinies (together with
a summary statement concerning the forms of suffering most typical of each of
them, see below, Sect. 4) which is entirely lacking in the LV and the MV (as well as
in all other sources discussed so far).21 Third, in addition to the fact that the
sequence in which the quasi-Buddha discovers dependent origination is very
different in the BC,22 the number of the members differs, too: whereas the MV and
the LV twice list twelve members, the BC has fen and twelve nidanas, with name-
and-form (namariipa, 9) and consciousness (vijiiana, 10) in mutual dependence, two
features which, as demonstrated by Kajiyama Yiichi, clearly solidarize the BC from
the Nagaropamasiitra (see below, Sect. 5). Fourth, A§vaghosa makes no mention
whatsoever either of the three sciences, or of asravaksayajiiana alone, or of the
Buddha’s intuition of suffering, the outflows, and their final destruction. In other
words, BC 14.49-86 is much more uncompromising than the LV and the MV in that
it regards the Bodhisattva’s discovery of dependent origination as the exclusive
content of the third watch of the night. Did, then, ASvaghosa invent a new scenario,
or at least substantially reformulate an already existing one? Here, we should be
reminded of ASvaghosa’s explicit intention, in BC 28.74,23 to conform to the
Buddhist scriptures (@gama) while composing his poem, a wish that recent and
forthcoming studies prove abundantly reflected in the BC.** More importantly,
however, the BC’s account of the events finds, in sequence, doctrine and wording, a
strikingly close parallel in T. 189 (it 2 BAEFIIRES, Guoqu xian zaivin guo jing,
Scripture on Past and Present Causes and Effects), a biographical sitra with strong
(Mitla)sarvastivada affinities, as demonstrated by Okumura (2013).% As far as I can
see, the only—but important—disagreements between the two sources are that T.

See above, n. 17.

See above, n. 6.

22 See below, §§5.1-5.3.

2 See Eltschinger (2012, pp. 174-176).

24 See Eltschinger (2012, 2013, and forthcoming).

5 In an attempt to estimate the distance in time separating the LV from other biographical texts, Okano

(1990) had already assumed a Sarvastivada affiliation for T. 189; according to Okano, this siitra belongs
to an early Sarvastivada tradition that is different from both the one that flourished in Eastern Turkestan
and the Mulasarvastivadins. It is to be noted that Okano admittedly did not substantiate his claim. In a
recent article, Hiraoka (2013) has dealt with the sectarian affiliation of T. 189 on a much broader basis
and quite convincingly demonstrated its (Mula)sarvastivada background in both narrative and doctrinal
matters. In particular, Okumura has been able to reveal a very consistent relationship between T. 189 and
the SBhV (episodes of Trapusa and Bhallika, nirvana of Ajatakaundinya, sequence of the nirvana of the
remaining four members of the “group of five,” 50 sons of Yasas, age of Uruvilvakasyapa, number of the
disciples of his two brothers). The episodes examined also reveal that T. 189 was not indebted to the
Theravada, Mahi$asaka and Dharmaguptaka Vinayas. T. 189 was translated by Gunabhadra >k [ Bk & &
(394-468) of the Liu Song dynasty (420-479), also known as the translator of the Samyuktagama (T. 99)
and a version of the Lankavatarasitra (T. 670).
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189’s version of dependent origination does not conform to the Nagaropamasiitra
(see below, Sect. 5), and that T. 189 lacks an equivalent of ASvaghosa’s outline of
suffering in samsara (see below, Sect. 4). Needless to say, one cannot a priori rule
out the possibility that the compiler(s) of T. 189 borrowed from the BC rather than
the other way around (see below, Sect. 6).

The First Watch of the Night

Before turning to watches no. 2 and 3, a few words should be said of the Bodhisattva’s
acquisition of the recollection of his previous existences during the first watch of the
night. For though on a much smaller scale, BC 14.1-6 exhibits patterns of
intertextuality that permeate the entire chapter. The close similarity between T. 189
and BC 14’s accounts of the first part of the night is evident from the two texts’
opening statements. Here is T. 189’s introduction: “Then the Bodhisattva, having,
during the night of the seventh day of the second month, defeated Mara by the force of
his loving kindness (2435, maitri?), emitted a great light. Thereupon he immediately
entered into concentration [in order] to contemplate ultimate truth (paramartha
[satya]?). [He obtained] mastery in meditation about all dharmas.”*° To be sure, BC
14.1-2 alludes neither to the chronology of the event nor to the Bodhisattva’s
supernatural effulgence and does not make maitri’ responsible for his victory over
Mara; however, ASvaghosa’s reference to the latter episode, his allusion to ultimate
reality (paramartha) and mastery (aisvarya) over meditation—three features that are
absent from all other extant accounts of the first watch—unmistakably point to a close
relationship between the two texts: “Then, after conquering Mara’s host by his
steadfastness and tranquillity, he, the master of trance, put himself into trance in order
to obtain exact knowledge of the ultimate reality. And after winning entire mastery
over all the methods of trance, he called to mind in the first watch the succession of his
previous births.”?” If the second part of the account, replete as it is with clichés, is less
conclusive,”® its third and final part again exhibits the striking parallelism of the two

26 T, 189 [II1] 641b4—6: FIMFEE, LIRS, = A-L AR, BRED, BOOLW, BIEAE, EHEE
W AFEIEA, i HAE, Does 2k reflect maitT alone (see Karashima 2001, pp. 43 and 47), or
maitrikarund, or even simply karuna?

dadhyau dhyanakovidah I/ sarvesu dhyanavidhisu prapya caisvaryam uttamam | sasmara prathame yame
purvajanmaparamparam //. Translation Johnston (1984, (11.)203), with “mastery” instead of “control”;
see also Olivelle (2009, p. 405).

8 T, 189 [IIT] 641b6-8: BRIt %, P i, Rk AnE, REPERE, &5 &, FREM, LalT, &
R T . “He [thus] became fully aware of the past [and thus] clearly knew all [this, i.e.,] the good and
evil [things] done [by him], having been reborn here and there, [having had such and such] parents and
relatives(/family dependents), [having been] poor or wealthy, of high or vile extraction, [having had] a
long or a short life span, [having been of] such and such a name, clan (gotra, kula?), and caste-class
(varpa).” T. 189’s enumeration is very close to the extant “canonical” accounts of pirvanivasanusmrti
(see above, §1.1); much rarer, however, is its allusion to the Bodhisattva’s past actions. BC 14.3 (BCr
D51a4-5): amutraham ayam nama cyutas tasmad ihagatah / iti janmasahasrani sasmaranubhavann iva /.
On the first pada, see Johnston (1984, (1.)157, n. 3); instead of ayam nama, 1 am tempted to read, as a
compound, idamnama (Tib. min ’di). “As though living them over again, he called thousands of births,
that he had been so-and-so in such-and-such a place and that passing out of that life he had come hither.”
Translation Johnston (1984, (I1.)203); see also Olivelle (2009, p. 405).
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descriptions. Here is T. 189: “Thereupon he gave rise to great compassion towards the
living beings and said mentally to himself: ‘All the living beings, having no one to
rescue (atrana?) them, roam about in the five destinies [and] do not know the way out
[of painful transmigration]; although all [the destinies] are illusory and have no reality
(nihsara?), therein [the living beings] give rise in succession (?4#) to suffering and
pleasure [depending on their past actions].” Thus he thought until the end of the first
[watch of the] night.”*° Besides alluding to the Bodhisattva’s compassionate thought
toward the living beings, the BC similarly refers here to their turning round like a
wheel in samsara, their rescuelessness and the samsara’s being without essence
(adding here the topos of the kadalr tree*®): “Then after recalling his birth and death in
these various existences, the compassionate one was filled with compassion for all
living beings:— ‘Truly the world, in abandoning its kinsfolk in this life and yet
proceeding to activity in another existence, is without means of rescue and turns
round and round like a wheel.” As he thus with resolute soul was mindful of the past,
the conviction grew in him that the cycle of existence was as lacking in substance as
the pith of a plantain-tree.”*' Needless to say, none of these features is to be found in
any other extant account of the first watch of the night. The similarities in structure,
content and wording observed above leave little room for doubt: be it through direct
contamination or due to borrowing from a common source, these two accounts of the
Bodhisattva’s acquisition of purvanivasanusmrti are obviously related.

The Divine Eye and the Five Destinations
With the exception of a passing mention in the Dharmaguptakavinaya, the extant

accounts of the acquisition of the second science never allude to the five (or six)
gatis.> In sharp contradistinction to this, A§vaghosa’s BC provides a fairly detailed

* T. 189 [III] 641b8-11: BUASRA, AL, M H&F: — VR4, B, il F0i, S50 H i,
RS, A B, MR BTG, (EREME, BV . On the living beings’ ignorance of a
way out of painful samsara, see above, n. 19. As Stefano Zacchetti has pointed out to me, the reading 1#
T8 s also attested (instead of 1#EAE#K4%); in this case, the relevant segment might be translated as
follows: ““...although all [the destinies] are illusory and have no reality, [the living beings] unreasonably
(1) produce [a feeling of] pleasure towards them (i*3:H).” This interpretation is strengthened by the
fact that, as Stefano Zacchetti again has pointed out to me, T. 189 [III] 630b1-2 contains a significant
parallel: Witk &35, /& K35, AR 808%, B 3. .. “A body such as this is a great mass of
suffering, [yet] worldly persons unreasonably produce [a feeling of] pleasure with respect to it (F2H),
they are foolish and without understanding.”

30 On the simile of the kadalf tree, see SuL. 58 (Hahn and Dietz 2008, p. 21) and DhS 5.95 (Lin 1946,
188); the locus classicus is MN 1.233 (Nanamoli and Bodhi 2001, p. 328) ~ SN IIL.141 (Bodhi 2000,
pp- 951-952) ~ SN IV.167 (Bodhi 2000, p. 1233).

31 BC 14.4-6 (BCt D51a5-6): smrtva janma ca mrtyum ca tasu tasv upapattisu | tatah sattvesu karunyam
cakara karundatmakah I krtveha svajanotsargam punar anyatra ca kriyah | atranah khalu loko ’yam
paribhramati cakravat I/ ity evam smaratas tasya babhiiva niyatatmanah | kadaligarbhanihsarah samsara
iti niscayah //. Translation Johnston 1984, (I1.)203; see also Olivelle (2009, p. 405).

32 See above, n. 6. ASvaghosa consistently admits of only five gatis (but see Johnston 1984, (I1.)203, n. 5,
on the Chinese text), e.g., in BC 14.48 (’gro ba Ina) and SNa 11.62ab: taj janmavyadhimrtyuvyasana-
parigatam matva jagad idam samsare bhramyamanam divi nrsu narake tiryakpitrsu ca /. “Therefore
recognise this world to be encompassed about by the disasters of birth, disease and death and to be
revolving still in the cycle of existence, whether in heaven, among men, in hell, or among animals or
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description of hell/the damned (naraka, naraka), the animals (tiryaiic, tirvagyoni),
the hungry ghosts (preta), the humans (manusa), and the gods (deva), a feature
which it shares with T. 189—and with T. 189 alone, as we have seen above.
Besides, the two texts’ treatment of the subject exhibits structural, doctrinal and
terminological similarities that cannot be due to coincidence. The close relationship
between BC 14.7-48 and T. 189 can actually be observed from the very inception of
the passage: unlike all other sources in this specific context, the two texts resort to
the simile of a clear mirror to account for the vividness of the Bodhisattva’s vision
of the beings caught in samsara.>”

3.1. The similarities in the two texts’ treatment of hell are by far the most
pervasive.>* After a contextually motivated (hence slightly diverging) introductory
statement (Sect. 1), BC 14 and T. 189 successively describe (Sect. 2) the torments
inflicted on the damned, (Sect. 3) karman’s responsibility for the fact that they

Footnote 32 continued

pretas.” Translation Johnston (1932, p. 66); see also Covill (2007, p. 227). On the number of the gatis, see
Traité 1.613-614, n. 1, IV.1955, n. 2, IV.1956, n. 1, and Bareau (1955, p. 280); on the asuras as a gati of
its own, see Traité 1.612-616 and 1V.1953-1959. The Theravadins, the Sarvastivadins and the Dhar-
maguptakas as well as the overwhelming majority of the sitras recognize five gatis; the Mahasanghikas,
the Andhakas and the Vatsiputriyas admit of six gatis, as the Deutero-Nagarjuna of the MPPU and the
SuL (the Nagarjuna of the Miilamadhyamakakarika acknowledges only five gatis; see Traité 1.614, n. 1, in
fine). Mahayana sources are very inconsistent in this regard (see Traité IV.1957-1958, n. 1). Among the
texts considered below, both the SL and the SGK recognize six gatis, whereas T. 189 admits five ([III]
641b9, HifiH FiE; see above, §2, and no. 29). Against the view that the number of the gatis reflects
sectarian/denominational affiliation, see Zin and Schlingloff (2007, pp. 116-118).

3 BC 14.7-10 (BCy D51a6-bl): dvitiye tv agate yame so ‘dvitiyaparakramah | divyam lebhe param
caksuh sarvacaksusmatam varah I/ tatas tena sa divyena parisuddhena caksusa | dadarsa nikhilam lokam
adarsa iva nirmale I/ sattvanam pasyatas tasya nikrstotkrstakarmanam | pracyutim copapattim ca vavrdhe
karunatmata /| ime duskrtakarmanah pranino yanti durgatim | ime 'nye subhakarmanah pratisthante
tripistape //. “But in the second watch he, whose energy had no peer, gained the supreme divine eyesight,
being himself the highest of all who possess sight. Then with that completely purified divine eyesight he
beheld the entire world, as it were in a spotless mirror. His compassionateness waxed greater, as he saw
the passing away and rebirth of all creatures according as their acts were lower or higher. Those living
beings whose acts are sinful pass to the sphere of misery, those others whose deeds are good win a place
in the triple heaven.” Translation Johnston (1984, (I1.)204); see also Olivelle (2009, p. 407). T. 189 [III]
641b12-14: PR RE, BER PR, BIAGRAR. BIZEf, SRMA, Mg, AMmE. ReERi,
TSR, SURLAEAY, BEAT 5, 5275483, “Then the Bodhisattva, having reached the middle watch of
the night, obtained the divine eye. He contemplated the world, perceiving [it] in its entirety just as one
perceives the image (pratibimba?) of one’s face in a clear mirror. He saw all the living beings, in their
innumerable [different] kinds (#%H), dying here [and] being reborn there, experiencing painful and
pleasurable retributions according to their good and evil deeds.” See above, n. 6.

3 On hell, see Traité 11.955-957, n. 2 (and p. 957, in fine, for primary sources), Traité IV.1952, and Kosa
11.148-155. See also Beal (1871, pp. 57-66), Feer (1892-1893), Przyluski (1923, pp. 120-160), Law
(1925), Yamabe (1932), Lin (1949, pp. 3-16), Matsunaga (1972), Sakamoto (1990), Hahn (1999,
pp. 163-164), and Demoto (2009); MN 1I1.163-167 (Balapanditasutta, Nanamoli and Bodhi 2001,
pp. 1017-1019) and 178-187 (Devadiitasutta, Nanamoli and Bodhi 2001, pp. 1029-1036), AN 1.138-142
(Bodhi 2012, pp. 233-237), Mz 29.20-45 (Meiland 2009, 11.281-289), DhS 16 (Lin 1973, 127-195),
SGK 1-35 (Mus 1939, pp. 219-243), Divya 375,7-376,16 (Strong 1989, pp. 212-213), MV 1.4,15-27,1
(Jones 1949, pp. 6-21), StSa 58,5-60,21 (quote from the SDSUST), Yogalehrbuch 138-139, and SuL 77—
88.
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cannot even expect death to alleviate their pain,” and (Sect. 4) hell as the
retribution of evil actions. Both passages end with a brief moral warning (Sect. 5).
More specifically, the two texts’ account of the punishments in hell (Sect. 2) is
strikingly parallel: all of the seven punishments enumerated by Asvaghosa not only
have very close or exact counterparts in T. 189, but also occur in the same sequence,
a symmetry shared with no other extant Buddhist description of hell: being forced to
drink molten iron,’® being impaled,’” being boiled in cauldrons,”® being broiled on
burning coals,*® being devoured by wild beasts,*” being hacked by sword-like leaves
(asipattra),”’ and being chopped up by axes (kuthara) and saws (krakaca,
karapattra).** Only three of the torments mentioned in T. 189 are missing in BC

35 See MPPU 175¢ (Traité 11.957-958), MPPU 176b (Traité 11.961), AKBhp 163,4-6/AKBhg 1.405,23-25
(Kosa 11.149), SGK 6 (Mus 1939, p. 221), SL 45cd (Hahn 1999, p. 83), MV 1.24,10-12 (Jones 1949,
p- 19), SL 51d (Hahn 1999, p. 87), MN I11.167, and passim (Nanamoli and Bodhi 2001, p. 1019), Mz
29.26¢ (Meiland 2009, 11.283), JIMz 29.28cd (Meiland 2009, 11.283), MV 1.5,6-7, and passim (Jones
1949, p. 6), MV 1.16,4-5 (Jones 1949, p. 13); see also Beal (1955, p. 60). Due to past karman
(karmavipakatas), a cold wind (Sitalo vayuh, Sitalako vatah) blows and brings the damned back to life
(punar api tan sattvan safijivayati; this is the reason why the first hell is called sasijiva). The doomed are
“fettered to their lives by the chains of karma” (karmamayapasanibaddhajiva, SL 51, translation Hahn
1999, p. 87) and are bound to suffer without interruption until their bad karman is exhausted (byantihoti;
yavat pariksayam upaiti na karma papam; yavatsanam papaka karma na pariksing).

36 See MPPU 176¢ (Traité 11.963), SuL 79ab (Hahn and Dietz 2008, p- 24), MN 111.186 (Nanamoli and
Bodhi 2001, p. 1035), MV L.8,1-8 (Jones 1949, pp. 8-9), MV 1.12,7-8 (Jones 1949, p. 11), IMz 29.37d
(Meiland 2009, 11.285), $Sa 73,15-17 (quoting from the SDSUS#; Bendall and Rouse 1971, p. 78), SGK
26 and 33 (Mus 1939, pp. 235 and 241), SL 58cd (Hahn 1999, p. 91), Divya 375,18-21 (Strong 1989,
pp. 212-213). The wardens of hell prise open (viskambh-) their mouth with red-hot iron tongs
(viskambhana) and pour (praksip-) into it molten copper (kvathitatamra, tamraloha, tamradravalohita,
sometimes molten iron) which burns their lips, mouth, tongue, palate, throat, bowel, stomach, intestines,
and mesentary.

37 See MPPU 176¢ (Traité 11.966-967), MV 1.25,5-7 (Jones 1949, p. 20). This punishment is associated
with a hell of its own, the (burning) copper post hell (tamrastambha).

3 See MPPU 176b (Traité 11.960-961), AN L.141 ~ MN I11.167 ~ MN IIL183 (Bodhi 2012, p. 236,
Nanamoli and Bodhi 2001, pp. 1019 and 1033) (glowing copper cauldrons), SL 50b (Hahn 1999, p- 85),
SuL 82cd (iron pans, Hahn and Dietz 2008, p. 25), Mz 29.33b (iron pots, Meiland 2009, p. I1.285); see
also JMz 29.40b (Meiland 2009, p. 11.287) and Beal (1955, p. 61).

3 See SuL 82ab (Hahn and Dietz 2008, p. 25) and Beal (1955, pp. 61-62).

40 See MPPU 176a (Traité 11.958-959), SL 47cd-48ab (Hahn 1999, pp. 83-85), SuL 80 (Hahn and Dietz
2008, pp. 24-25), IMz 29.33cd (Meiland 2009, 11.285), Mz 29.38 (Meiland 2009, 11.287), Mz 29.44c
(Meiland 2009, 11.289), SSa 74,1316 (quoting the SDSUSG; Bendall and Rouse 1971, p. 79), SN 11.259
(Bodhi 2000, pp. 703-704), MV 1.11,7-8 (Jones 1949, p. 11), SGK 27 (Mus 1939, p. 237); see also Traité
11.964-965 (below, n. 41). The animals referred to include cows, horses, pigs, sheep, antilopes, foxes,
dogs, tigers, wolves, lions, eagles, vultures, onager, baka and karnka herons, hawks, crows, snakes, asses,
quails; iron teeth or beaks are frequently mentioned.

41 See MPPU 177a (Traité 11.964-965), AKBhp 164,1-2/AKBhg 1.406,25-26 (Kosa I1.151), SL 42ab—43
(Hahn 1999, p. 81), MN II1.185 (Nanamoli and Bodhi 2001, p. 1034), SGK 25 (Mus 1939, p. 235), MV
1.7,3-11 (Jones 1949, p. 8); see also MV 1.11,9—-16 (Jones 1949, p. 11) and MV 1.15,1-2 (Jones 1949,
p- 13). This punishment is generally connected to the eponymous asipattravana (sometimes treated as a
hell of its own), “the forest whose leaves consist of swords” (Hahn 1999, p. 164); stirred by the wind,
these swords fall down on the doomed and cut their limbs, which are then devoured by wild beasts.

42 See MPPU 175¢—176a (Traité 11.958), SuL 78cd (Hahn and Dietz 2008, p. 24), AN 1141 ~ MN II1.166
~ MN III.183 (Nﬁuamoli and Bodhi 2001, pp. 1019 and 1032), IMz 29.37a (Meiland 2009, 11.285), SGK
8 (Mus 1939, p. 221), DhS 16.104ab (Lin 1949, p. 173), Divya 375,24-376,9 (Strong 1989, p. 213), MV
1.5,3-8 (Jones 1949, p. 6); see also MV 1.10,9—-10 (Jones 1949, p. 10), 1.12,15-16 (Jones 1949, p. 11),
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14: lying on redhot iron beds,* being thrown into a river of burning ashes,** and
being thrown into a cesspool.*” The following chart, which contains the two parallel
passages in full, should make their stylistic, doctrinal and structural similarities
more manifest than any paraphrase:

BC 14.11-20 (tr. Johnston 1984: (11.)204-205) T. 189 [III] 641b15-24

“The former (= those living beings whose acts “[The Bodhisattva] observed the
are sinful) are reborn in the very dreadful living beings tortured in hell”
fearsome hell and, alas, are woefully tormented (641b15, R Z1ERA)
with sufferings of many kinds” (BC 14.11,

upapannah pratibhaye narake bhrsadarune/

ami duhkhair bahuvidhaih pidyante krpanam

batall)

“Some are made to drink molten iron of the  “To some, molten copper

colour of fire” (BC 14.12ab, payyante (kvathitatamra) is poured (aSIC?)
kvathitam kecid agnivarnam ayorasam/) into the mouth” (641b15, L&A

M)
“Others are impaled howling on a redhot iron “some [are forced to] embrace
pillar” (BC 14.12cd, aropyante ruvanto 'nye [redhot] copper pillars
nistaptastambham ayasaml/) (tamrastambha)” (641b15-16, B¢
EELEa)
- “some [are forced to] lie on
[redhot] iron beds” (641b16, BRA
FUR)

Footnote 42 continued

Beal (1955, p. 61), and Yogalehrbuch 138,4 (148R6 [2]). This punishment is generally associated with the
Kalasutra hell (“cordeau noir,” Mus, Lamotte); adzes (vasi/vasi), razors (nisata), and hatchets (parasu)
are sometimes also mentioned.

43 On the floor of hot and glowing iron, see Divya 375,8-10 (Strong 1989, p. 212), DhS 16.5 (Lin 1973,
131), AKBhp 163,17/AKBhg 1.406,13 (Kosa 11.149), MV 1.9,15 (Jones 1949, p. 10); see also Kosa 11.149,
n. 2.

44 On the Vaitarani, see AKBhp 164,6-10/AKBhg 1.407,4—7 (Kosa 11.151-152).

45 On the kunapalgiithanirayalgiithakiipa, see MPPU 176¢ (Traité 11.964), AKBhp 163,24-25/AKBhg
1.406,21-22 (Kosa 11.151), MN TI1.185 (Nanamoli and Bodhi 2001, p. 1034), SN I1.259 (Bodhi 2000,
p- 703), SGK 34 (Mus 1939, p. 241).
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“Some, head downwards, are boiled like meal
in iron cauldrons” (BC 14.13ab, pacyante
pistavat kecid ayaskumbhisv avanmukhahl)

“Others are miserably broiled on heaps of
burning redhot coal” (BC 14.13cd, dahyante
karunam kecid diptesv angararasisull)

“Some are devoured by fierce horrid dogs with
iron teeth, others by the gloating iron-beaks as
if by crows of iron” (BC 14.14, kecit tiksnair
ayodamstrair bhaksyante darunaih svabhih/
kecid dhrstair ayastundair vayasair ayasair

ivall)

“Some, exhausted with the burning, long for
cool shade and enter like captives the dark
sword-leaved forest” (BC 14.15, kecid
dahaparisrantah Sitacchayabhikanksinah/
asipattravanam nilam baddha iva visanty amill)

“Some have their arms bound and like wood
are chopped up with axes” (BC 14.16ab,

padhyante daruvat kecit kutharair
baddhabahavahl)

“some [of them the wardens of
hell] boil (KVATH-, PAC?) in iron
cauldrons (ayaskumbhi)”
(641b16, B LISHHECIT RilE )
“some are skewered and roasted
on a fire/burning coals*””
(641b16-17, B K _Eifingh)
“some are devoured by tigers,
wolves, hawks and dogs”

(641b17, SRS RARERFT)

“some, shunning fire [raining on
them], find shelter under trees,
[but] the leaves of [those] trees
fall down and all of them become
swords (asi) hacking their bodies”
(641b17-19, BA REKAK AR T,
RIERS P, BRI, HIBCL )
“to some, [the wardens of hell]
chop up the major and minor parts
of the body (angapratyanga) with
axes (kuthara) and saws
(krakaca)” (641b19, B LI §ifiE
SR

“some are thrown into a burning
and boiling river covered with
ashes” (641b19-20, SHBELI K
.z )

“some are thrown into a cesspool
(guthamrttika, githodigalla?)”
(641020, AP HEPRITH)

46 See Demoto (2009, p. 76, §6.5), where £#i## very clearly renders Skt. ayaskumbha as the name of a

secondary hell in the SDSUS.

47 See Demoto (2009, p. 73, §3.16, and 74, §4.14, 77, §7.4), where K apparently renders Skt. arngara

(Tib. me mdag, “glowing embers, burning coals” J272a).
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“Even in this suffering they do not cease to “They endure all sorts of

exist, the power of their acts holding back their sufferings of that kind, [but] due
vital breaths” (BC 14.16cd, duhkhe 'pi na to karmic retribution they never
vipacyante karmabhir dharitasavah/) die” (641b20-21, 524 &5 fffd

A, LLEHL, e AaE)

- “The Bodhisattva, having
observed such a thing thought in
his mind” (641b21-22, FFERE .
An L= 2L O R

“The retribution of the act that was committed “These beings have originally

by them for the cessation of suffering in the  performed evil actions for the

hope of obtaining pleasure, is experienced by sake of worldly pleasure

them against their will in the shape of this (laukikasukha?), but now they

suffering. These did evil for the sake of obtain the fruit that is extreme

pleasure and are now exceedingly tormented.  suffering ” (641b22-23, [LZE5%

What pleasure, even the slightest, does that A, ANERZE, RgEsm A 1S

enjoyment of theirs cause? The consequences %%, Ffs KE)

of the foul act, mirthfully carried out by the

foul-minded, are reaped by them with

lamentations, when the hour of retribution has

matured” (BC 14.17-19, sukham syad iti yat

karma krtam duhkhanivrttayel phalam

tasyedam avasair duhkham evopabhujyatel/

sukhartham asubham krtva ya ete

bhrsaduhkhitahl asvadah sa kim etesam karoti

sukham anv apill hasadbhir yat krtam karma

kalusam kalusatmabhihl etat parinate kale

krosadbhir anubhityatell)

“If sinners could thus see the fruit of their acts, “If men could see such a terrible

they would vomit forth hot blood, as if they had retribution, they would never
been struck in a vital part” (BC 14.20, yady  again have the intention to do

evam papakarmanah pasyeyuh karmanam inauspicious (akusala) actions’”
phalam/ vameyur usnam rudhiram marmasv (64162324, # NA R A0 LR,
abhihata ivall) A T B EAR)

3.2.1. A comparison between BC 14 and T. 189’s accounts of the animal realm
yields very similar results. According to Asvaghosa, “[b]y reason of their various
actions arising from the activity of the mind, these other unfortunates are born
among the various kinds of animals. In this state they are miserably slaughtered,
even before the eyes of their relatives, for the sake of their flesh, skin, fur or tusks,
or out of mutual enmity or mere wantonness. And powerless and helpless too,
tormented by hunger, thirst and exhaustion, those who become oxen or horses are
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driven along, their bodies wounded by goads. And those who become elephants are
ridden despite their strength by weaklings, who kick them with foot and heel or
torment their heads with the ankus. In this state, though there are other forms of
suffering, suffering arises especially from mutual enmity and from subjection to
others. For catching each other mutually, the sky-dwellers are oppressed by sky-
dwellers, water-dwellers by those who move in the water, and land-dwellers by
land-dwellers.”*® Consider now T. 189’s treatment of the same: “Then the
Bodhisattva next considered the animals. In accordance with different sorts of [evil]
actions, they receive various ugly bodies. Some are slaughtered for [their] bones,
flesh, sinews(/tendons), horns, skin, tusk, fur, and feathers. Others[, having to] carry
heavy burdens on their back for the humans, [become] extremely hungry, thirsty
[and] exhausted, and there is not [even] one among humans who is aware [of that];
some of these have their noses pierced, others have their heads tormented with an
ankus(/hook). They constantly [have to] supply humans with the flesh of their body.
As regards their own species, they devour one another (anyonyabhaksana). They
incur various sufferings of this sort. When he saw [this], the Bodhisattva gave rise to
great compassion and thought to himself: Living beings such as these always supply
humans with their flesh and strength in addition to suffering from being whipped,
flogged, hungry and thirsty. All this is the [karmic] retribution for the evil actions
committed in the past.”*’

3.2.2. These two descriptions of the animal realm are closer to one another than to
any other extant account of this rebirth form. Their similarity is already to be
observed at the very beginning of the passage, where the two texts refer in general
terms to the variety of evil actions leading to rebirth among animals. T. 189 and the
BC next present in nearly the same words the reasons—apparently mostly economic
—why animals are slaughtered by humans (flesh, skin, fur, tusks in the BC; bones,
flesh, sinews[/tendons], horns, skin, tusk, fur and feathers in T. 189).50 The two texts
then depict the animals’ pitiable condition by mentioning, again with a similarity in
wording that leaves little room for coincidence, their being tormented by hunger,
thirst and exhaustion (ksuttarsasrama), the various mutilations inflicted on them by
the humans (nose piercing, tormenting their heads with the ankus, and being

48 BC 14.21-26 (BCt D51b7-52a4): ime 'nye karmabhis citrais cittavispandasambhavaih | tiryagyonau
vicitrayam upapannds tapasvinah 1/ mamsatvagvaladantartham vairad api' madad api | hanyante
krpanam yatra bandhiinam pasyatam api Il asaknuvanto ‘py avasah ksuttarsasramapiditah | go ’svabhiitas
ca vahyante pratodaksatamirtayah /| vahyante gajabhiitas ca baliyamso 'pi durbalaih | ankusaklista-
mirdhanas taditah padaparsnibhih | satsv apy anyesu duhkhesu duhkham yatra visesatah /|
parasparavirodhac ca paradhinatayaiva ca Il khasthah khasthair hi badhyante jalastha jalacaribhih |
sthalasthah sthalasamsthais ca prapya caivetaretaraih //. '"Note BCy chags pa las sam, *ragad api
(Johnston 1984, (I1.)205, n. 22, according to which the Chinese version reads “still more they mutually
tear and kill each other”). Translation Johnston (1984, (I1.)205-206); see also Olivelle (2009, pp. 411-
413).

*T. 189 [III] 641b25—c3: MM EEEII R . BEMERRAT 2RI . SR R PO ff B 4 B
TR, NEBANEWEEIEZ R, NEE, SFHE, Sy, WUl e AR A, ER
FR WAREM. SRR A . R RE R AR OO R B M. BT SERAE DA A RN,
SUMBEREGE Z 75, BRAEEATHIE, On the animals, see also SGK 3844 (Mus 1939, pp. 245-
247) in addition to the references below.

30 See also SuL 90ab (Hahn and Dietz 2008, p. 26), alluding to pearls, wool, bones, flesh, and fur.
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whipped and flogged in T. 189; bodies wounded by goads, being kicked with foot
and heel, being tormented by the ankus in the BC),”' these human oppressors’
psychological and moral dispositions (foolish in T. 189, enmity and madness/pas-
sion in the BC™?) and the various services they render (carrying heavy burdens in T.
189, being driven along, being ridden in the BC). Although A$vaghosa refers only
later™* to the form of suffering traditionally regarded as the most typical of animals,
i.e., devouring one another (anyonyabhaksana),® he alludes here to “mutual
enmity” (parasparavirodha). As for T. 189’s somewhat enigmatic statement to the
effect that “repeatedly, in regard of their own species, they devour one another,” it
becomes much clearer once it is compared with BC 14.26 according to which “[f]or
catching each other mutually, the sky-dwellers are oppressed by sky-dwellers,
water-dwellers by those who move in the water, and land-dwellers by land-
dwellers.”®

3.3.1. Let me now turn to the two accounts of the realm of the departed. Here is T.
189’s description of the pretas: “Then the Bodhisattva next considered the hungry
ghosts. He saw them always dwelling in darkness, never having seen even for a
while the light of the sun or the moon. Also, these [hungry ghosts] are not even
visible to their own kind.”” They receive a body that is tall and big. [Their] belly is
like a huge mountain, [whereas their] throat is like [the eye of] a needle. In [their]
mouth there is always a big fire blazing. They are constantly tormented by hunger
and thirst, [and] in a billion years, they never hear the word ‘food.” If it happens to
rain, what sprinkles on them changes into fireballs. Sometimes they approach a
river, a sea, a stream or a pond, [but] the water immediately turns to hot copper and

51 Cf. MPPU 175a: “[L]eur encolure est endommagée; on les marque au fer chaud.” Translation Traité
11.951. MPPU 175a: “Le Bodhisattva voit les animaux (#iryak) subir tous les tourments: on les fait galoper
a coups de fouet et de baton.” Translation Traité 11.951. SuL 89-90: bcins dan brdeg |[...] dban med gZzan
dag rdog pa lag pa danl Icags dan Icags kyu 'debs pas btab ste bkol/l. “Fesselung oder Schlige [...];
andere werden dienstbar gemacht, indem man sie tritt, sie mit der Hand, mit Eisen oder Stachelstiben
antreibt.” Translation Hahn and Dietz (2008, p. 26). DhS 18.1b*: vadhabandhavarodhanam, “slaughter,
tying, enclosure.” Cf. Lin (1973, 213). Note also SL 25 (referring to a human being): atha tasya bada<d
a>nicchatah Sirasi nyastapada sunivdayam | nisitam palitankusam jara karino hastipakiva yacchati //.
“Old age, forcibly and without an iota of compassion, then puts its feet on his head, against his will, and
makes him feel the sharp goad of his grey hair, just as an elephant-driver, forcibly and without an iota of
compassion, puts his feet on the head of an elephant, against its will, and makes it feel the sharp goad.”
Translation Hahn (1999, p. 69).

52 Johnston’s translation (“out of mutual enmity or mere wantonness”) suggests that BC 14.22 alludes to
animals killing other animals. Both the context and the Chinese parallel in T. 189 indicate that ASvaghosa
rather refers here to animals being slaughtered by humans (cf. Olivelle 2009, p. 411, “from enmity or for
thrill”).

33 See also MPPU 175a (Traité 11.951).

* See BC 14.45 (n. 85), and below, §§4.1-4.2.

55 See SuL 89d (Hahn and Dietz 2008, p. 26), SL 62b (Hahn 1999, p. 93), DhS 18.1a (Lin 1973, 213); see
also above, n. 48.

36 See above, nn. 48 and 49.

57 Cf. AKBh 124,25-27 (together with AK 3.14ab,): sa cayam antarabhavah sajatisuddhadivyaksi-
drsyah | samanajatiyair evantarbhavikair drsyate /. “Revenons a I’étre intermédiaire: Il est vu par les étres
de sa classe, par I’ceil divin pur. I1 est vu par les étres intermédiaires de la classe, divine, etc., a laquelle il
appartient.” Translation Kosa 11.46.
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burning charcoal. When they lift a foot and(/to) move their body, the sound [it
makes] is like a man dragging five hundred chariots: every joint of [their] bodies is
all aflame. The Bodhisattva, having observed [them] experiencing all sorts of
suffering like this, gave rise to great compassion and thought to himself: ‘All these
[things] are due to the fact that, because of their avarice and greed to amass wealth,
previously they failed to give, and this makes [them] now suffer the [karmic]
retribution of their sinful action. If the humans see these [hungry ghosts]
experiencing this pain, they should be charitable and should not give rise to
stinginess [any more]. [Even] if they are without wealth, they should cut [their own]
flesh to donate it.””>® A§vaghosa’s depiction of the preta realm is much shorter:
“And so those, who are obsessed by stinginess, are reborn in the dark world of the
pretas and reap their reward in wretchedness. With mouths small as the eye of a
needle and bellies vast as mountains, their lot is suffering and they are tortured with
the sufferings of hunger and thirst. For reaching the limit of longing, yet kept in
existence by their own deeds,” they do not succeed in swallowing even the filth
thrown away by others. If man knew that such was the fruit of avarice, he would
always give away even the limbs of his own body, as Sibi did.”®

The relationship between these two descriptions of the hungry ghosts is made
somewhat less evident by the fact that most of the common elements are little more
than clichés shared by virtually all accounts of the world of the departed. This is true
of the depiction of the pretas as tormented by hunger and thirst®’ while being
endowed with mountain-like bellies and needle-like mouths or throats, certainly the
trait most typical of the hungry ghosts.®” Nearly as commonplace are the various
modalities of the punishment of Tantalus®® that are characteristic of the pretas:
incapacity to swallow even the filth thrown away by others in the BC; rain turning to
rubies and sources of water changing into hot copper or burning charcoal in T.

8 T. 189 [II1] 641c3-15: FEMGEEGE IR, RILER B b, RGEHH A 26, BRI, 77
MR, ZHREKR, BRI, WEER S, O Eg RS, ROVE 2 e, TR, AH
T, RAERW, I FE ok Tk, sRp@EEY LR, KRR R . Bh a8k, BN E
FUE T, SCRBETET, BRI W RLAZ AR S R A A, RO, T R S R AN I
B A, 24F LR TR B2, B, 20 R 3. AR, TR R A LA
fiiliti. On the pretas, see Stede (1914) and Gehman (1974) in addition to the sources alluded to below.

5 See above, n. 35.

%0 BC 14.27-30 (BCy D52ad-6): upapannas tatha ceme matsaryakrantacetasah | pitrloke niraloke
krpalam bhuii-jate phalam I/ siicichidropamamukhah parvatopamakuksayah | ksuttarsajanitair duhkhaih
pidyante duhkha-bhaginah /| aSaya samatikranta' dharyamanah svakarmabhih | labhante na hy ami
bhoktum praviddhany asu-ciny api I/ puruso yadi janita matsaryasyedrsam phalam | sarvatha sibivad
dadyac chariravayavan api Il. "BCy reads sred pas $in tu non pa rnams (see Johnston 1984, (I1.)206, n.
29, who suggests a possible alternative reading asandsamatikranta). As pointed out by Johnston (1984,
(I.)161, n. 29, and (I1.)206, n. 29), BC 14.29 and 30 are inverted in BCr. Translation Johnston (1984, (I1.)
206); see also Olivelle (2009, p. 413).

61 See DhS 17.5 (Lin 1973, 198), DhS 17.15-16 (Lin 1973, 203), 17.21 (Lin 1973, 205), 17.25 (Lin 1973,
207), and 17.30 (Lin 1973, 209), Gehman (1974, pp. 12, 14) (the preti devouring her children), 17, 23, 27,
30, 41, 55, and passim.

2 See SuL 91-92ab (Hahn and Dietz 2008, p. 26), SL 40 (Hahn 1999, p. 79), MPPU 175¢ (Traité 11.955),
MPPU 279¢ (Traité IV.1953); see also Mus (1939, p. 249, n. ad SGK 48).

63 Mus (1939, p. 249, n. ad SGK 48).
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189.%* Similarly, our two texts refer to the darkness inherent in the realm of the
departed as well as to the defilement most commonly associated with rebirth in the
yamaloka, i.e., covetousness (matsarya), which is generally held to result in one’s
fatal lack of charity and liberality (ddna).®® In contrast to T. 189, Asvaghosa’s
surprisingly short account of the hungry ghosts does not allude to otherwise
ubiquitous motifs such as the pretas’ having blazing mouths®® and burning bodies or
never even hearing of eating or drinking.®’ However, the genetic relationship
between the two descriptions is strongly evidenced by their nearly common final
statement. Whereas Asvaghosa’s Bodhisattva declares: “If man knew that such was
the fruit of avarice, he would always give away even the limbs of his own body, as
Sibi®® did,” T. 189 ascribes the following admonition to him: “If the humans see
these [hungry ghosts] experiencing this pain, they properly should be charitable and
should not give rise to covetousness [any more]. Even if they are without wealth,
they should cut [their own] flesh to donate it.”

3.4.1. In both content and wording, the two texts’ accounts of the human rebirth
state are very similar. Here is T. 189’s account: “Then the Bodhisattva next
contemplated the human beings. He observed [them] as they were just about to enter
the womb (garbhavakranti?) from the [the stage of] intermediate being (an-
tarabhava). [Their respective] fathers and mothers being united, due to a distorted
notion (viparyastamati?), they give rise to a thought of desire [and] take [their
parents’] impurity (asuci?) as their bodies (@tmabhava). Once they are in the womb,
they are situated between the stomach (amdasaya) and the intestines (pakvasaya),
[and the way in which it] burns their bodies is like the sufferings of hell. [New
beings] are born only after ten months have been completed. As soon as they are
born, they are grasped in an embrace by strangers. The harsh pain is like [being cut]
by swords. [Suffering] like this, before long they again return to old age and death,
again become new born babies [and] wander among the five destinies, incapable of
awakening by themselves. Having seen [all this], the Bodhisattva gave rise to great
compassion and thought for himself: Living beings all have suffering like this. Why
in that case are they attached to the five objects of desire (kamaguna) [and] falsely
imagine [them] to be sukha, [but] are incapable of destroying the root of [this]
misconception (viparydsa)?’® Though shorter, Asvaghosa’s depiction of human
suffering amounts to nearly the same: “These other creatures take form again in the

54 See also SuL 95cd (Hahn and Dietz 2008, p. 27), SL 35 (Hahn 1999, p. 75), SL 37-38 (Hahn 1999,
p- 77), MPPU 175c¢ (Traité 11.954-955), DhS 17.19 (Lin 1973, 204), DhS 17.20 (Lin 1973, 205); for other
illustrations of the punishment of Tantalus, see Gehman (1974, pp. 17-18, 43, 55, and passim).

65 See SuL 97 (Hahn and Dietz 2008, p- 27), SGK 47-50 (Mus 1939, pp. 249-255), DhS 17.3 (Lin 1973,
197, Beal 1955, p. 67; Gehman 1974, pp. 18, 22, 42, 68, and passim); on adana, see DhS 17.2 (Lin 1973,
196).

% See SuL 93¢ (Hahn and Dietz 2008, p. 27), MPPU 279¢ (Traité 1V.1953), SGK 51 (Mus 1939,
pp. 254-257); cf. Mus (1939, pp. 254-255) ad SGK 51, rightly referring to MDhS 12.71.

57 See MPPU 279¢: (Traité IV.1953).
%8 On Sibi, see also SNa 11.42 (Johnston 1932, p. 64 and Covill 2007, p. 221).

9 T, 189 [III] 641c15-24: BIMGFEEE, I A . RACTBE, IBNR. XEHIG, LUSEEAE, i
O, BILURER, TRCY. BEIEE, ERER M i, Ex g musy., Sw+A, /el
M. WIEZ B, TR Z 0. BREER, IRl MR, 1BEREAE, SRR, T
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filthy hell-like pool called the womb and experience suffering amongst men. At the
first even at the moment of birth they are gripped by sharp hands, as if sharp swords
were piercing them, whereat they weep bitterly. They are loved and cherished and
guarded by their kindred who bring them up with every care, only to be defiled by
their own various deeds as they pass from suffering to greater suffering. And in this
state the fools, obsessed with desire, are borne along in the ever-flowing stream,
thinking all the more, ‘this is to be done and this is to be done.”””"°

3.4.2. The fact that rebirth and suffering among humans is only rarely described in
the framework of the five or six destinies makes the conspicuous similarity of these
two accounts all the more striking.”' The description is doctrinally indebted to
traditional accounts of the antarabhava (“intermediate being”) and the concomitant
embryological and obstetrical conceptions. However, this background is made
explicit in T. 189 alone, the beginning of which alludes to the antarabhava, its
descent into the putrid womb while its parents-to-be are copulating, its mistaken
notions, its acquiring a corporeal body made of semen and blood, and its location in
the womb.”* Both texts then introduce a brief statement on embryonic life and
compare (life in) the womb with (suffering in) hell.”® Next follows a very similar
account of childbirth emphasizing the pitiable fate of the baby immediately after its
birth, gripped as it is by the sword-like hands of its mother and the midwives.”* Both
accounts finally turn to the new person’s being ensnared in samsara.” 1 shall come
back to Asvaghosa’s last stanza (BC 14.34) on the humans below.

Footnote 69 continued

38, AREETE. FeERC, IR, 1 B RAEEE A S, ST, B AR, BT RS,
A REET R4S, On the humans, see Lin (1946, 122-137).

70 BC 14.31 (BCr D52a6): ime 'nye narakaprakhye garbhasaiijiie “Sucihrade | upapanna manusyesu
duhkham archanti jantavah /l. BCyeper 14.32-34 (BCt D52a6-b1): de siion skye ba tsam na yanl lag pa
rnon pos bzun ba rnams/ ral gri rnams kyis gsegs pa ltarl gan du siiin rje bar ni null byams dan bsrun dan
skyorn rnams kyi'l giten "dun rnams kyis "bad nas sos/ sdug bsnal las slar sdug bsial dragl ran ran las kyis
fion mons soll bya ba 'di dan bya ba ’dil Zes ni gan du lhag par lal sred dan yons ldan byis rnams kyis/
rgyun chad med par rjes su myonll. 'kyi D: kyis Weller. Translation Johnston (1984, (I1.)207); see also
Olivelle (2009, p. 415) (BC 14.31 only). Note also Weller (1926, p. 140): “Und dabei erdulden (es) die
von Verlangen erfiillten Toren (bala) in ununterbrochenem Strome immer mehr, indem sie denken: ‘Dies
ist zu tun, und dies ist zu tun.””

7! The closest description I am aware of is SL 19-32 (Hahn 1999, pp. 65-73), whose conceptual
framework, however, does not consist in an account of the five or six destinies. The MPPU, which
contains very detailed descriptions of hells, the animals, the hungry ghosts and the anti-gods, remains
entirely silent on human beings. Mutatis mutandis, the same holds true of important sources such as the
SGK, the SL and the DhS.

72 See AKBhp 126,19-27/AKBhg 337,12-338,1 (Kosa 11.50-51). For a more detailed account of the
antarabhava’s descent into the womb and its various wrong thoughts (sems phyin ci log) and mistaken
notions (van dag pa ma yin pa’i 'du Ses), see GASu 235,8-238,6 (Kritzer 2014, pp. 44-45).

73 See also SL 19 (Hahn 1999, p. 65) and GASt 252,3—6 (Kritzer 2014, p. 51). The comparison between
(life in the) womb and hell can be found, e.g., at GASt 322,5-324,2 (Kritzer 2014, pp. 89-90).

™ See also AKBhp 130,16-19/AKBhg 343,12-14 (Kosa 11.59; see AKVy 283,24-29) and GAS{ 294,5-7
(Kritzer 2014, pp. 73-74).

75 See also AKBhp 130,19-22/AKBhg 343,14-16 (Kosa 11.59).
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3.5.1. T. 189 and Asvaghosa’s accounts of gods and heaven have only little in
common besides a few clichés and a set of general statements about rebirth among
deities of the three realms.’® Unsurprisingly, both revolve around the commonplace
idea that the form of suffering most typical of the gods consists in the awareness of
their unavoidable fall from heaven and their subsequent rebirth in lower rebirth
states—a very important topic in A$vaghosa’s SNa.”” The clearest hint at a
relationship between the two accounts relates to their treatment of the signs or
symptoms of death (cyavanadharma; nimittani cyutau svargat in SNa 11.53)
traditionally regarded as heralding the end of the life of a deity and its imminent
departure from the paradise in order to be reborn in a lower destiny.’® The Vibhdsa

76 1 therefore refrain from quoting in full the lengthy T. 189 [III] 641c24-642al9.

77 See below, §4.1-2. The clearest formulation of this in BC 14 is BCwelter 14.42-43 (BCt D52b5-6): las
man rnams kyis thob pa yil mtho ris mi brtan g.yo ba lal "bral bas byas pa’i sdug bsnal nil gan du ’di 'dra
thob par ’gyurl! kye ma de las khyad par dul jig rten mdzad pa’i chos fiid del ’jig rten 'di yi ran bZin nil
'di Ita bur ni mthon ma yin//. “Seeing that Paradise, obtained by many labours, is uncertain and transitory,
and that such suffering will be caused by separation from it, [a]las, inexorably this is in an especial degree
the law of action in the world; this is the nature of the world and yet they do not see it to be such.”
Translation Johnston (1984, (I1.)208) (on these two stanzas, see also Johnston’s comments in Johnston
1984, (I1.)208, n. ad 43, 44). BC 14.42-43 in fact draws the conclusion of BCyejer 14.36-41 (BCr
D52b2-5): gan du lha mo rnams kyis nil sdug pa dban med lhun ba lal siiin la brtse ba ltos rnams kyis/ lag
pa rnams kyis gos rnams ‘dzinl/ gan zZig sa la ltun ba bZin/ lus 'dud do sal g.yo rnams kyis/ sdug rnams
gzal med khan rnams nasl siin rje dan bcas Itun la Itall rnam pa sna tshogs rgyan phren canl gzan 'dis
sdug bsnal lhun rnams lal gdun rnams brtse dan g.yo ba yil lta byed rnams kyis rjes su ‘groll "dod pa can
rnams lhun ba lal lag pa rnams kyis bran brdun zZinl "khrugs chen gyis Itar fiam thag pal lha mo’i tshogs
rnams kyis brten toll kyi hud Sin rta sna tshogs rdzin/ kyi hud sdug pa gan na Zes/ fiam thag pa rnams rnam
zlos sinl ha la gnas rnams sa la Thun/l/. BC 14.41 ~ SNa 11.50 (Johnston 1932, p. 65, and n. ad 11.50,
Covill 2007, p. 223): ha caitraratha ha vapi ha mandakini ha priye | ity arta vilapanto 'pi gam patanti
divaukasah //; the stanza is also quoted in AKVy 516,2-3 (see Kosa IV.126, n. 1; see also Divya 194,24
[Rotman 2008, p. 325], and passim). “And as their lovers fall helplessly, the Apsarases regard them
pitifully and catch their cloths with their hands. Some look as if they were falling to earth with their ropes
of pearls swaying, as they try to hold up their lovers falling miserably from the pavilions. Others, wearing
ornaments and garlands of many kinds and grieved at their fall into suffering, follow them with eyes
unsteady with sympathy. In their love for those who are falling, the troops of Apsarases beat their breasts
with their hands and, distressed, as it were, with great affliction, remain attached to them. The dwellers in
Paradise fall distressed to earth, lamenting, ‘Alas, grove of Caitraratha! Alas, heavenly lake! Alas,
Mandakint! Alas, beloved!”” Translation Johnston (1984, pp. 207-208). For an excellent overview of
Asvaghosa’s ideas on the gods’ fall from heaven, see SNa 11.39-62 (Johnston 1932, pp. 64-66; Covill
2007, pp. 221-227), which alludes to the fall of éibi, Mandhatr, Nahusa, Ilivila, Bhuridyumna, Yayati, the
asuras, Upendra, Udraka, and Sunetra. Here is T. 189’s ([III] 642a10—12) most prominent statement of
this conception: ILi# KT, AME/D 3%, 152 K48, R, A K. Bk, R g, siar
JAZR8IE S, “These devaputras, by cultivating a little good, have obtained to experience divine bliss.
When [their] retribution is about to be exhausted, they give rise to a great suffering. Once they have
reached the end of [their divine] life, they abandon this divine body; there are some who fall into the three
bad destinies (durgati).” On the gods and their form of suffering, see SL 78-81 (Hahn 1999, p. 105), SL
98 and 101 (Hahn and Dietz 2008, pp. 27-28; Lin 1946, 122-1370, and especially DhS 5.10-13, 17, 27—
29 (Lin 1946, 122-125, 127, and 135-137); note that DhS 5, which is dedicated to impermanence, is
replete with allusions to the fall of gods (e.g., DhS 5.80 [Lin 1946, 177], 5.95 [188], 5.128 [214], 5.183—
185 [258-260]).

78 On these signs, see Lin (1949, pp. 56-57), Lin (1946, 153, n. a), and DhS 5.55 (Lin 1946, 157). See
also Kosa 11.136-137, n. 2, Hahn and Dietz 2008, pp. 338-339, Hiraoka 2013, pp. 97-99, and Chavannes
1962, (1.)425 (seven signs: “[I]l y avait alors un deva dont la longue vie approchait de sa fin; sept choses
le prouvaient: 1° I’éclat au milieu de sa nuque s’était éteint; 2° les fleurs qui ornaient le sommet de sa téte
se flétrissaient; 3° le teint de son visage s’était altéré; 4° sur ses vétements, il y avait de la poussiére; 5° de
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and the AKBh provide a list of five minor (upanimitta, 1-5) and five major signs
(nimitta, 6—10):79 (1) a god’s garments and ornaments emit unpleasant sounds; (2)
the natural radiance of its body diminishes; (3) drops of water stick to its body after
bathing; (4) its ordinarily swift mind is stuck to a single object; (5) its eyes wink; (6)
its garments become soiled; (7) its garlands wither; (8) sweat appears under its
armpits; (9) their body has a bad smell; (10) it does not enjoy its seat anymore.
Asvaghosa’s BC 14.36 alludes to only three items, i.e., two minor and one major
signs: “And from there they fall, still not satiated with the objects of sense, with
eyes turned upwards, their brilliance gone, and wretched at the fading of their
garlands.”® Now, I am aware of no source mentioning all three items together
except T. 189, where they belong to a list of five signs mixing up, as the BC,
upanimittas (2) and nimittas (3): “In addition, [the Bodhisattva] saw [that] when the
merit of those gods is exhausted, five signs of death appear. The first is [that] the
flowers on(/above) [the gods’] heads [come to] wither; the second is [that their] eyes
[start to] wink; the third is [that] the radiance of [their] bodies extinguishes; the
fourth is [that] sweat appears under [their] armpits; [and] the fifth is [that] they
spontaneously leave [their] seats/thrones.”®’ To the best of my knowledge,
Asvaghosa’s BC and T. 189 are the only extant sources to mention together the
decaying gods’ troublesome eyes, fading radiance, and withering garlands.

Footnote 78 continued

la sueur sortait sous ses aisselles; 6° son corps s’était amaigri; 7° il avait quitté son trone.”). Note also SL
83: pramlayamanakusumah srutagharmadigdha mlanarambhah karunaviksitabandhuvargah | dubkham
param yad amarda marane vrajanti tan manava na jalabudbudalolajivah //. “Human beings, whose lives
are as unsteady as drops of water, are not so severely stricken with grief at the time of their death as are
the gods, who, their flowers withering away, their bodies smeared with trickling sweat, their garments
fading, are mournfully observed by all their companions.” Translation Hahn (1999, p. 107).

7 See AKBhp 157,6-11/AKBhg 398,10-15 (Kosa 11.136). For references to the Vibhasa, see Lin (1946,
153, n. (a)). The list of the major signs appears in almost exactly the same form in the /tivuttaka, T. 190,
Divya 193,19-23 (Rotman 2008, p. 325), and SuL 99 (Hahn and Dietz 2008, pp. 27-28); for references to
Itivuttaka §83 and T. 190, see Lin (1946, 153, n. (a)). The SDSUST, which provides the most detailed
treatment of the topic, presents a much longer and widely diverging list of five otherwise unknown minor
signs and twelve major signs (of which only items no. 1 [radiance], 3 [garlands], and 7 [seats] coincide
with elements of the “Abhidharma” list); see Lin (1949, pp. 56-57), and Lin (1946, 153) (on symptoms
specific to the apsaras).

80 BC 14.36welier (BCr D52b1-2): yul rnams kyis ni homs med rnams/ gan las 'di rnams gzi bcom ste/
phrer ba yons riiins 2an' pa rnams/ gyen du mig phyogs rnam* ltui noll. ‘zan Weller: géags D. *rnam
Weller: rnams D. Translation Johnston (1984, (I1.)207). Cf. SNa 11.51-54, adding two more signs, i.e.,
dusty garments and sweat: fiveam hy utpadyate duhkham iha tavan mumirsatam | kim punah patatam
svargad evante sukhasevinam I/ rajo grhmanti vasamsi mlayanti paramah srajah | gatrebhyo jayate svedo
ratir bhavati nasane /| etany adau nimittani cyutau svargad divaukasam | anistaniva martyanam aristani
mumirsatam I sukham utpadyate yac ca divi kaman upasnatam / yac ca duhkham nipatatam duhkham eva
visigyate //. “‘For think how bitter is the suffering in this world of those at the point of death; how much
worse then is the suffering of the devotees of pleasure who fall at the last from Paradise? Their cloths
retain the dust, their magnificent garlands wither, sweat appears on their limbs and they find no delight in
their places. These are the signs at first of the approaching fall from Paradise of the dwellers therein, like
those ominous symptoms which herald the death of mortals. Of the pleasure they experience from
sensuous enjoyment in heaven and the suffering from their fall, the suffering is far the greater.”
Translation Johnston (1932, p. 65); see also Covill (2007, p. 223).

S1T. 189 [III] 642a3-6: X FLAK RAR A 2 I, TLACABE: —H B LAE3E, —#IRbE, =% & Lob, 0¥
BRI, 3 E ARBR A
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3.5.2. Another hint at the relationship between the two texts may be provided by
their fairly similar treatment of the gods of the realms of subtle corporeality
(ripadhatu) and incorporeality (aripyadhatu). In BC 14.44, Asvaghosa alludes to
those other gods who, “having disjoined themselves from sensual passion, conclude
in their minds that their station is eternal; yet they fall miserably from heaven.”®
Inasmuch as they are dispassionate (vairdgya?), the deities referred to cannot be
inhabitants of the realm of desire (kamadhatu); they must therefore belong to the
higher “cosmo-meditational” realms of subtle corporeality and incorporeality. The
gods of these two realms are alluded to in a very similar but slightly more detailed
way in T. 189: “The gods of the riipa and aripya realms see [themselves as having]
a long lifespan (dirghayus) [and] hence [falsely] believe [they can enjoy] an eternal
bliss (nityasukha?). Having seen that they are decaying, a great suffering arises [in
them, and] they accordingly(/then) give rise to false views (mithyadrsti?), [falsely]
claiming that there is no [karmic] causality. Because of this, they roam about in the
three [bad] destinies [and] experience all [sorts of] suffering(s).”83 Although the
import of T. 189 is not entirely clear to me, the overall meaning of the two passages
is reasonably clear and homogenous: free from desire, the gods of the highest
meditational levels falsely believe to partake of a permanent condition (’'di ni rtag
par gnas pa ste, “This will last forever,” BC) or to have an eternal life and a
permanent bliss (T. 189); they are thus doomed to fall from these heavenly states as
a result of such a false view (T. 189).84

An Outline of Suffering in Samsara

4.1. As briefly hinted at above (§1.5), ASvaghosa concludes his account of the
second watch of the night with two stanzas summarizing the forms of suffering
considered most typical of each of the five destinies: “In the hells is excessive
torture [duhkha, VE], among animals eating each other, the suffering of hunger and
thirst among the pretas, among men the suffering of [constant] search, [i]n the
heavens that are free from love the suffering of rebirth is excessive. For the ever-
wandering world of the living there is most certainly no peace anywhere.”® The

82 BCwelter 14.44 (BCr D52b5-6): 'dod chags bral ba thob nas kyan/ gzan rnams lha nas nes par ltun/ "di
ni rtag par gnas pa stel Zes ni nes pa’i sems ldan rnams//. Translation Johnston (1984, (I1.)208)
(Johnston’s original translation reads: “Others, who have disjoined [...]”). According to Johnston (1984,
(I1.)208, n. ad 43, 44), this refers to the gods of the Brahma world.

83 T. 189 [II1] 642a15-17: (oMo At R, REdR, % Ys. BERSREE, A RwH, IR, 5
MRS, DU, B =0, M.

8 Cf. MPPU 175a: “Les dieux du Monde matériel (@riipyadhatu), qui jouissent des recueillements
(samapatti) et s’y attachent, ne comprennent pas que, leur vie terminée, ils retomberont dans le Monde du
désir et assumeront une forme d’oiseau ou d’animal. De méme, les dieux du Monde matériel (ripadhatu),
tombés des séjours purs (suddhavasa), concevront a nouveau des désirs sensuels et résideront dans les
sphéres impures. Enfin, les six classes de dieux du Monde du désir (kamadhatu), attachés aux cing objets
du désir, retomberont dans les enfers (niraya) et y subiront toutes les douleurs.” Translation Traité 11.951.

85 BCweiter 14.45-46 (BC D52b6-7): dmyal ba rnams su sdug bsnal drag/ dud ’gro rnams su phan tshun
zal bkres skom sdug bsnal yi dags sul mi la ‘tshol ba’i sdug bsnal lol/ lha na sdug pa dan bral pas/ bskyed

.....
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interest of this outline of suffering in samsara lies neither in the fact that it has no
counterpart in the other extant accounts of enlightenment including T. 189 nor in the
types of suffering which it associates with hell (torture), the hungry ghosts (hunger
and thirst), the animals (mutual killing), and the gods (fall), all of which are
ubiquitous in Buddhist literature. Beside its mere presence and its very nature as a
summary of transmigrational suffering, what makes this passage interesting is the
type of suffering which it regards as most characteristic of human beings, i.e.,
paryesti or “(constant, vain and detrimental) search,”®® for summaries of this kind
with paryesti as a shorthand for human suffering seem to belong to a very specific
textual tradition.

4.2. A very similar statement occurs in the Asokavadana in the context of the
legend of Vitasoka: “The Triple World is filled with (anusakta) these five [kinds
of] suffering: to begin with, in hell, the suffering of being burnt (d@ha) by fire
caused by the torture (santapa) [inflicted] on the body; among the animals, the
suffering of the terror [caused by the habit] of devouring one another; among the
hungry ghosts, the suffering [caused] by hunger and thirst; among humans, the
suffering [caused] by the occurrence (samuddcara) of [constant] search; among
the gods, the suffering [caused] by decline, fall, and decay.”®’ Although the
wording differs here and there and the description occasionally goes into more

Footnote 85 continued

Johnston (1984, (I1.)208), with “[constant] search” instead of “longings.” In my opinion, “among the
gods, the suffering produced by the separation from the beloved is excessive” is a more satisfactory
rendering of /ha na sdug pa dan bral pas bskyed pa’i sdug bsnal phul byun ste than “[i]n the heavens that
are free from love the suffering of rebirth is excessive.” Strictly speaking, the account of the third watch
ends with BC 14.48.

86 Though in a different context, paryesti recurs in BC 18.7 (BCt D65al-2): ‘dod pa rnams su gcig min
Zes pas rjes bcins pa’il yons su ‘tshol ba la sogs skyon rnams thos nas nil nes par "byun ba’i cho gar yon
tan rnam Ses nas/ rnam dben las skyes i ba’i bden pa bsiien par mdzod//. “Observing the evil
consequences, of search, etc., that are involved in the many attachments to the lusts, and realizing the
good consequences of the way of renunciation, devote yourself to the truth of quietude which is born of
discrimination (viveka).” Translation Johnston (1984, (II1.)30). Constant search and expectations are
likely what Asvaghosa has in mind in BC 14.34, the last of the verses dedicated to rebirth among humans
(see above, n. 70): “And in this state the fools, obsessed with desire, are borne along in the ever-flowing
stream, thinking all the more, ‘This is to be done and this is to be done’.” The gerund kdarya occurs in a
similar context in other sources, but, if I am not mistaken, in a different function, i.e., as a warning against
the evils of procrastination. Note SL 66: $vah karyam etad idam adya param muhirtad etat ksanad iti
Jjanena vicintyamane | tiryanniriksanapisangitakaladandah sanke hasaty asahanam kupitah krtantah /1. 1
will do this tomorrow, that today, the other thing after a short while, this now. When people think like
this, I fear that the impatient and angry Lord of Death, whose once black club has been stained deep
crimson by his furious sidelong glances, will laugh at them.” Translation Hahn (1999, p. 97). Note also
MKL 58-59: ‘chi bdag su dan mi bses pal glo bur dag tu 'bab ’gyur bas/ san dag bya Zes ma bZes parl
dam pa’i chos la bsiiur te mdzod/l ’di san den 'di mi bya Zes/ bya ba mi la bzan po min/ nam Zig khyod ni
med ‘gyur ba’il san de gdon mi za bar ‘on//. “The Lord of Death, who is no man’s friend, will descend
upon you suddenly. Therefore, with great effort turn to the holy Dharma and do not say, ‘I will do it
tomorrow.” ‘I will do this tomorrow, not today’ is not good for a man to say. Without any doubt, that
tomorrow will come when you no longer exist.” Translation Hahn (1999, p. 35).

87 Divya 422,10-14: narake tavac charirasantapakrtam agnidahaduhkham ca tiryaksv anyonyabhaksan-
aparitrasaduhkham pretesu ksuttarsaduhkham paryestisamudacaraduhkham manusyesu cyavanapatan-
abhramsaduhkham devesu | ebhir paricabhir duhkhais trailokyam anusaktam /. See also Strong (1989,
pp. 137 and 225).
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detail, the ASokavadana also characterizes human suffering as paryesti. But the
Divya, of which the Asokavadana has come to be a part, contains yet another,
more famous passage dealing with the five destinies. This passage describes how
the Buddhists—or rather, the Maulasarvastivadins—came to draw a wheel of
samsara (samsaracakra, or wheel of existence, bhavacakra) at the entrance of
their monasteries, a practice that our text traces back to Maudgalyayana’s frequent
journeys to the various destinies for the sake of moral edification.®® Here is the
initial part of this passage:® “From time to time, the Venerable Mahamaudga-
lyayana happened to set out on a journey to hell, to set out on a journey to the
animals, to set out on a journey to the hungry ghosts, a journey to the gods, a
journey to the humans. Having observed the [forms of] suffering that are those of
the beings in hell—skinning, rending, cutting, splitting, etc.—, of the animals—
devouring one another, etc.—, of the hungry ghosts—hunger and thirst, etc.—, of
the gods—decline, fall, destruction, ruin, etc.—, [and] of the humans—[constant]
search, addiction(/attachment),90 etc.—, he came back to Jambudvipa and
announced to the four assemblies: ‘Whoever has a coresidential pupil or a
disciple leading the religious life without satisfaction, may he take him and go to
the Venerable Mahamaudgalyayana. The Venerable Mahamaudgalyayana will
admonish him well, will instruct him well.”" As we can see, this important
passage contains a summary of suffering in samsdra that is very similar to
Asvaghosa’s and the Asokavadana’s, with paryesti(-vyasana) as the form of
suffering regarded as most characteristic of human beings. As is well-known,
important parts of the Divya rely on materials drawn from the MSV,”? and the
etiological narrative just quoted is no exception to this, as already pointed out by

88 On the wheel of samsdralexistence, see, e.g., Przyluski (1920), Lalou (1928), Schlingloff (1971), Sopa
(1984), Teiser (2006, 2009), Zin and Schlingloff (2007), and Mejor (2010). Let it be reminded in this
connection that the MSV is the only extant Vinaya to enjoin the painting of the samsaracakra, and, hence,
to contain iconographic prescriptions to this effect. The fact that the MSV was the only Vinaya available
in Tibet “made it possible—in theory, at least—for the painting of the wheel of rebirth to later assume an
unquestioned and widespread status” (Teiser 2006, p. 53). On Maudgalyayana’s frequent visits to hell and
other destinies, see MV 1.4,12-26,17 (Jones 1949, pp. 6-29).

89 The version translated below is the one whose Sanskrit has survived in the Divya (see below, n. 91). It
has been re-edited and translated into German in Zin and Schlingloff (2007, pp. 19-26). Yijing’s Chinese
version of the entire passage (T. 1442 [XXIII] 810c—811c) has been translated into French by Przyluski
(1920, pp. 654-656) and into English by Teiser (2006, pp. 53-56). The Chinese rendering of the text is
significantly more detailed than the surviving Sanskrit.

% 1 am inclined to analyze the compound paryestivyasana as a dvandva, an interpretation that is
corroborated by the Tibetan rendering of the compound, in the MSV, as tshol ba dan chags pa (see below,
n. 93).

°! Divya 298,25-299.9, as edited in Zin and Schlingloff 2007, pp. 19-20: dcaritam Gyusmato maham-
audgalyayanasya kalena kalam narakacarikam caritum tiryakcarikam caritum pretacarikam devacarikam
manusyacarikam caritum | sa yani tani narakanam sattvanam utpatanupatanacchedanabhedandadini
duhkhani tirascam anyonyabhaksandadini pretanam ksuttysadini devanam cyavanapatanavikiranavid-
hvamsanadini manusyanam paryestivyasanadini duhkhani tani drstva jambudvipam agatya catasrnam
parsadam arocayati | yasya kasyacit sardhamvihary antevast vanabhirato brahmacaryam carati sa tam
adaya yendayusman mahamaudgalydayanas tenopasankramaty ayusman mahamaudgalyayana enam
samyag avavadisyaty anusasisyatiti /.

92 See Lévi (1907), Hiraoka (1998), and Rotman (2008, pp. 15-19); for literature on the MSV, see Teiser
(2006, pp. 50-51, n. 1).
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Przyluski, Teiser, and Mejor. Here is the relevant part of the text: “From time to
time, the Venerables sériputra and Mahamaudgalyayana happened to set out on a
journey to hell, to set out on a journey to the animals, to set out on a journey to
the hungry ghosts, a journey to the gods, a journey to the humans. Having
observed the [forms of] suffering that are those of the beings in hell—skinning,
rending, cutting, splitting the living beings, etc.—, of the animals—devouring one
another, etc.—, of the hungry ghosts—hunger and thirst, etc.—, of the gods—
decline, fall, destruction, ruin, etc.—, [and] of the humans—][constant] search,
addiction(/attachment), etc.—, they came back to Jambudvipa and announced
[what follows] to the four assemblies.””>

4.3. T am not in a position to decide whether ASvaghosa was familiar with this
passage, but there can be no doubt that the summaries of transmigrational suffering
encountered in the BC, the Divya, the MSV and parallel sources are closely related.
This raises two questions: Was Asvaghosa acquainted with texts that at some point
(likely after the poet’s lifetime) came to be regarded as purely Milasarvastivadin, as
those spelling out the etiology of the iconographic prescriptions undoubtedly are?
And: Was Asvaghosa visually familiar with the samsaracakralbhavacakra itself, or
at least with pictural representations of the bad destinies? While later poets such as
Haribhatta and the author of the Suhrllekha obviously were,”* Asvaghosa’s works

9 MSV P Te 106b6-107al: bisun pa tshe dan ldan pa $a ri’i bu dan mau dgal gyi bu chen po giiis kyi kun
du spyod pa ni dus dan dus su sems can dmyal ba rgyu ba dan dud ’gro rgyu ba dan yi dags rgyu ba dan
lha rgyu ba dan mi rgyur mchi ba lags pas de giiis kyis de dag tu brgyus nas ’dzam bu’i glin du mchis te
‘khor ba bZzi po dag la sems can dmyal ba ba'i sems can rnams kyi dbyun ba dan gtub pa dan gcad pa dan
gseg pa la sogs pa’i sdug bshal dan dud ’gro rnams kyi cig la cig tshal ba la sogs pa’i sdug bsnal dan yi
dags rnams kyi bkres pa dan skom pa la sogs pa’i sdug bsnal dan lha rnams kyi [...] chi ‘pho dan ltun ba
dan rnam par thor ba dan rnam par jig pa la sogs pa’i sdug bsnal dan mi rnams kyi tshol ba dan chags
pa la sogs pa’i sdug bshal gan dag lags pa de dag rjod par bgyid pas [...]. Note also Ms. Pelliot Skt.rouge
5.1-3 (see Zin and Schlingloff 2007, pp. 31-33 and Pauly 1959, pp. 228-240), of uncertain affiliation, as
edited in Zin and Schlingloff (2007, p. 34): yani tani narakanam sattvanam chedanabhedandadini duhk-
hani tiryascam anyonyabhaksandadini pretanam ksuttrsadini duhkhani devanam cyavanapatanavik-
iranavidhvamsanadini manusyanam paryestivyasandadini duhkhani /. “The [forms of] suffering that are
those of the beings in hell, such as cutting and splitting, the [forms of] suffering that are those of the
animals, such as devouring one another, of the hungry ghosts, such as hunger and thirst, of the gods, such
as decline, fall, destruction and ruin, and of humans, such as [constant] search and addiction(/
attachment).” RGV 4.51ab: devesu cyutiduhkham ity avagamat paryestiduhkham nrsu prajiia nabhilasanti
devamanujesv aisvaryam apy uttamam /. “Due to understanding that the gods suffer from falling [and
that] humans suffer from [constant] search, wise people do not desire even supreme sovereignty among
gods and humans.” DhS 18.5: paryestyu'pahata martyah pramadopahatah surah | ksuttarsavyasanah
pretah karanabhis ca narakah /1. ' -styu- MS, appendix de Jong, p. 215: -sfu- Ed. “Les hommes sont
affligés par les préoccupations, les dieux par la frivolité; les manes ont le malheur de la faim et de la soif,
et les habitants des enfers, des douleurs extrémes.” Translation Lin (1973, 215).

94 JMy 32.44-45: ayasyam kinitaksam jvalitahutavahasparsasantapitayam kumbhyam gadham nadantam
kvathitaparicalattailapiirnasyakantham | alokyalekhyabhittau likhitam api naram narakam pacyamanam
himsro ‘pi kriirabhavat ka iva na viramed durgatipraptihetoh I/ Srutva durgatiduhkhani viramaty asubhan na
yah | so ‘naddhapurusakarah pasanahrdayo 'piva /l. “Who, be he ever so mischievous, would not abstain
from cruelty, the cause of falling into a lower form of existence, when he sees in a painting on a wall a man
being cooked in an iron kettle, scorched up by contact with hot flames, crying heavily, his eyes contracted, his
mouth and his throat being filled with boiling and bubbling sesame oil. He who has heard about the suffering
in the bad forms of existence and does not abstain from what is unwholesome either wears a false human
shape or has a heart made of stone.” Translation Hahn (2002, pp. 329-3300. Cf. SuL 83-84: sdig can dbugs
‘byun 'gags pa tsam zig gil dus kyis bar du chod rnams dmyal ba yil sdug bsnal gzal yas thos nas rnam ston dul
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contain no conclusive evidence to this effect.” However, his account of the
enlightenment contains at least one additional clue to a possible acquaintance with
these or very similar prescriptions. In his account of dependent origination,
Asvaghosa compares the (relationship between consciousness and) name-and-form
with a man riding in a boat.”® Now, the clearest parallel to this simile I am aware of
is to be found in the Chinese version of the MSV’s iconographic prescription
concerning name-and-form in the framework of the wheel of samsara/existence:
“For the ignorance branch make an image of a raksa [demon]. For the dispositions
branch make an image of a potter’s wheel. For the consciousness branch make an
image of a monkey. For the name-and-form branch make an image of people riding
in a boat.”” In spite of their distance in time, the two texts’ use of the very same
simile for so specific an object cannot be coincidental.

4.4. How to account for this textual tradition’s choice to appoint paryesti as the form
of suffering most typical of human beings? The most obvious explanation I can
think of lies in the various versions of the “Sermon of the Setting in Motion of the
Wheel of the Law” (Dharmacakrapravartanasiitra), more precisely in the various
versions of this sitra’s description of the truth of suffering. Here is this description
in its most oft-quoted version, the Theravada recension: “Birth is suffering, and old
age is suffering and disease is suffering and dying is suffering, association with what
is not dear is suffering, separation from what is dear is suffering, not getting what
one wants is suffering—in short the five constituents that are clung to are
suffering.”98 However, this version is not the only one known to us. Indeed, the
(Mula)sarvastivada and Mahasanghika recensions of the sufra exhibit a slight

Footnote 94 continued

mi ’jig gan lags rdo rje’i ran bZin no// dmyal ba bris pa mthon dan thos pa danl dran dan bklags dan gzugs
su bgyis rnams kyanl jigs pa skye bar 'gyur na mi bzad pa’il rnam smin fiams su myon na smos ci tshalll.
“Die Ubeltiiter miissen wirklich ein diamanthartes Herz haben, wenn sie tausendfach von den Qualen der
Hoélle horen, von denen sie nur durch den Zeitraum eines Atemzuges getrennt sind, und dann keine Furcht
empfinden. Furcht kommt schon dann auf, wenn man die Holle nur gemalt sieht, von ihr hort, and sie
denkt, iiber sie liest oder sich ein Abbild macht; was soll man da iiber den Augenblick sagen, da man die
grausige Reife der Taten selbst erfahrt?” Translation Dietz and Hahn (2008, p. 25).

95 Unless one interprets the mthon nas/“observing” (literally “having seen”) of BC 18.14 (BCt D65a6-7)
in this very concrete sense, which I am not much inclined to: sems ni srid pa g.yos las yan dag g.yos nas
danl ’khor ba’i 'gro ba rnam pa sna tshogs mthon nas nil rtog pa med cin zi la bden Zin chags med par/
sems ni siioms Sin mtshan ma med pa bsiien par gyis//. “Shake your mind free from transitory existence;
and observing the various spheres of rebirth (gati) in the cycle of existence, educate (bhavaya) your mind,
so that it is devoid of thought (vitarka?), fixed in quietude and free from passion. Then practice the
‘absence of object.”” Translation Johnston (1984, (II1.)31, emphasis mine).

% See below, §5.1, and n. 110.

7 T. 1442 [XXIIT] 811b8-10: W 2 JEAE R RIG. 1T CMEME FUBRG . S EMERIRG .. 4 o S JEfE
M A1% [...]. Translation Teiser (2006, p. 55). See also Zin and Schlingloff (2007, p. 27) and Przyluski
(1920, p. 317), and below, n. 110.

%% Vin 1.10 (cf. AN IIL146): jati pi dukkha jarda pi dukkha vyadhi pi dukkhd maranam pi dukkham
appiyehi sampayogo dukkho piyehi vippayogo dukkho yam p’iccham na labhati tam pi dukkham
sambkhittena paiicupadanakkhandha pi dukkha. Translation Horner (1971, p. 16), with “suffering” instead
of “ill,” and “constituents that are clung to” instead of “groups of grasping.”
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discrepancy in the wording of the seventh® form of suffering. Instead of yam
p’iccham na labhati tam pi dukkham (and the like, “not getting what one wants is
suffering”), these recensions read: yad apicchan paryesamano na labhate tad api
duhkham (“not getting what one wants [and] searches for is suffering”),loo and this
paryesamanah (“[and] searches for”) is in my opinion the most likely origin of the
Milasarvastivada notion of paryesti.

4.5. Given that paris- and its derivatives, especially paryesand, generally have
rather positive connotations (revolving around the notion of a “[religious] quest,”
paradigmatically that of the Bodhisattva), how is paryesti to be understood in the
essentially negative context of a description of human suffering?'®" The word
occurs twice in Vasubandhu’s AKBh in relation with the definitions of craving

% The MVy (§112) records an eightfold list of suffering: 2233. jatiduhkham, 2234. jaraduhkham, 2235.
vyadhiduhkham, 2236. maranaduhkham, 2237. priyaviprayogaduhkham, 2238. apriyasamprayo-
gaduhkham, 2239. yad apicchaya paryesamano na labhate tad api duhkham, and 2240. sanksepena
paiicopadanaskandhaduhkham. For this and other lists of suffering, as well as references to primary
sources, see Lin (1949, pp. 60-61). ASvaghosa’s version of the truth of suffering does not resort to
paryesamana, etc. (BCweyer 15.39 [BCt D57b7]: Iskye dan rga dan na dan de nas rgud pa danl Isdug pa
dan bral mi sdug pa la sbyor ba danl |’dod pa’i don ni rab tu thob pa med pa stel lrnam pa sna tshogs
sdug bsnal 'di ni yons su thobl. “Birth, old age, disease and eke death, separation from what is desired,
union with what is not desired, failure to attain the longed for end, those are the varied sufferings that men
undergo.” Translation Johnston 1984, (II1.)12.)

' CPSi 11158 ~ SBhV L137,23-24 ~ AVSa 14,10-152 ~ MV 1133224 ~ LV 417,6-7. The
Dharmaguptaka recension of the sitra reads the same as the Theravadavinaya: in T. 1428 [XXII] 788al7
(FTARANETE), Bk most certainly translates icchd. What about the Mahi§asaka version? T. 1421 [XXII]
104c2 reads FTK k7. From the meaning alone, 3K is perhaps closer to paris- than to is- (“seek,” “look
for,” “request,” “aspire”); however, interpreting 3K as rendering paryesamanah would mean that T. 1421
has no equivalent of icchd, which I find very unlikely. I am thus rather inclined to interpret =K as
reflecting the translator’s choice and/or style. The same remarks seem to apply, respectively, to the
Madhyaméagama (T. 26 [1] 467c1: FisRA1575) and the Ekottarikagama (T. 125 [11] 631a16: Fiak A3
7). Note, however, that the expression 3K does render paryesamana at SPSi 101,13 (Karashima 1998,
p. 335).

101 Note especially MN 1.161 and 162: dve 'ma bhikkhave pariyesana—ariya parivesand anariya ca
pariyesand | katama ca bhikkhave anariya pariyesana | idha bhikkhave ekacco attana jatidhammo samano
jatidhammarii fieva pariyesati | attanda jaradhammo samano jaradhammaii fieva pariyesati | attand
byadhidhammo [ ...] attana maranadhammo [...] attand sokadhammo [ ...] attana sankilesadhammo samano
sankilesadhammarni fieva pariyesati | [...] katama ca bhikkhave ariya pariyesana | idha bhikkhave ekacco
attana jatidhammo samano jatidhamme adinavam viditva ajatam anuttaram yogakkhemam nibbanam
pariyesati | [...] attand sankilesadhammo samano sankilesadhamme dadinavam viditva asankilittham
anuttaram yogakkhemam nibbanam pariyesati | ayam bhikkhave ariya pariyesana /. “Bhikkhus, there these
two kinds of search: the noble search and the ignoble search. And what is the ignoble search? Here someone
being himself subject to birth seeks what is also subject to birth; being himself subject to ageing, he seeks
what is also subject to ageing; being himself subject to sickness, he seeks what is also subject to sickness;
being himself subject to death, he seeks what is also subject to death; being himself subject to sorrow, he
seeks what is also subject to sorrow; being himself subject to defilement, he seeks what is also subject to
defilement [...] And what is the noble search? Here someone being himself subject to birth, having
understood the danger in what is subject to birth, seeks the unborn supreme security from bondage, Nibbana;
[...] being himself subject to defilement, having understood the danger in what is subject to defilement, seeks
the undefiled supreme security from bondage, Nibbana. This is the noble search.” Translation Nanamoli and
Bodhi (2001, pp. 254-256). See also Sn 289: atthacattarisam vassani komarabrahmacariyam carimsu te /
vijjacaranapariyitthim acarum brahmand pure //. “For forty-eight years they practised the life of a young
brahman; in former times the brahmans practised the search for knowledge and (good) conduct.” Translation
Norman (1996, p. 49). On paryesand, see also Bareau (1963, p. 73).
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(trsna) and appropriation/clinging (upadana). Vasubandhu characterizes craving as
follows: “Craving is [the condition] of him who desires enjoyments and
copulation.”'%® Commenting on this definition, he specifies that “we call ‘craving’
the condition in which desire for the objects of the five senses (kamaguna) and
copulation are in activity, [but only] as long as one does not proceed to the search
for the objects of this [desire].”'*® In other words, paryesti does not consist in desire
itself, but in one’s subsequent search or striving for the objects of desire—the
traditional understanding of upddana in the context of the Sarvastivadin-Vaibhasika
“avasthika” interpretation of dependent origination. And indeed, according to
Vasubandhu, “we call ‘appropriation/clinging’ that condition in which he who
proceeds1 (540 search is running everywhere in order to obtain the objects [of his/her
desire].”

Discovering Dependent Origination

There can be no doubt that, as hinted at by Kajiyama Yiichi,'” the nucleus of
Asvaghosa’s account of the third watch of the night (BC 14.49-86) is modelled on
the NUSQ, a sitra that is “distinguished by the particular form of the pratitya-
samutpdada formula which it contains, namely a ten-fold origination (pravriti) cycle
(which omits avidya and samskara) and a twelve-fold extinction (nivrtti) cycle, both
detailed in their anuloma and pratiloma directions.”'*®

5.1. Asvaghosa’s account starts with a formulaic statement, on the part of the
Bodhisattva, to the effect that suffering in the form of old age and death is universal
and apparently inescapable: “Alas! Living creatures obtain but toil; over and over
again they are born, grow old, die, pass on and are reborn. Further man’s sight is
veiled by passion and by the darkness of delusion, and from the excess of his
blindness he does not know the way out of this great suffering.”'®” This parallels the
beginning of the NUSa: “Alas, this world is afflicted with hardship: it is born, it
grows old, it dies, it falls (to a lower state), and it is reborn. Furthermore, these

102 AKp/s 3.23a,b: trsna bhogamaithunaraginah /. See also Kosa 11.64.

103 AKBhp 132,15/AKBhg 1.346,10: kamagunamaithunaragasamuddcaravastha trspety ucyate yavan na
tadvisayaparyestim apadyate /. See also Kosa 11.64.

104 AKBhp 132,17-18/AKBhg 1.346,12—13: yasyam avasthdyam visayapraptaye paryestim apannah
sarvato dhavaty asav avasthopadanam ity ucyate /. See also Kosa 11.64.

105 See Kajiyama (1983/2013); see also Bongard-Levin et al. (1996, p. 35).

106 Bongard-Levin et al. (1996, p. 26). On this doctrine and its indigenous interpretations, see Bongard-
Levin et al. (1996, pp. 26-30). See NUSu §§1.4-15 and 16-27. On the Nagaropamasiitra/°sutta, see also
Tripatht (1962, pp. 94-106) (the presence of nidanas *11. samskara and *12. avidya, pp. 97-98, results
from an erroneous reconstruction on the part of Tripathi) and SN I1.104—107 (Bodhi 2000, pp. 601-604);
for further Sanskrit fragments from the NUST, see Karashima et al. (2015, pp. 441-442, 459-460, and
467-468).

17 BCxujiyama 14.50-51 (BCy D53a2-3): kye ma Jjig rten ral thob gan/ yan dai yan du skye ba dail
'khogs pa dan ni ‘chi ba danl ‘pho ba dan ni skye ba iiid/l yan na sdug bsnal che 'di las/ chags pas lon
mun gyis bsgribs pal skyes lon Sin tu dog sa nas/ phyi rol 'gro ba ses ma yin//. Translation Johnston (1984,
(I1.)209). For similar statements, see above, n. 19.
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beings do not truly know how to escape beyond old age and death.”'®® Such an
observation is obviously meant to justify the Bodhisattva’s search for an
understanding of the origin of old age and death as well as a proper method to
put an end to it. In BC 14.52-70, Asvaghosa relates the Bodhisattva’s discovery of
dependent origination from birth (jati) as the cause of old age and death to
consciousness (vijiiana) as the cause of name-and-form—thus disregarding
samskara (conditioning factors; here past action) and avidya (nescience)—, a
process that finds an exact counterpart in NUSa §81.4-12[a].'® Next, BC 14.71-76
presents the Bodhisattva’s closer analysis of the relationship between consciousness
and name-and-form and his conclusion that both stand in mutual dependency:
“When consciousness arises, name-and-form is produced. When the development of
the seed is completed, the sprout assumes a bodily form. Next he considered, ‘From
what does consciousness come into being ?° Then he knew that it is produced by
supporting itself on name-and-form. Then after he had understood the order of
causality, he thought over it; his mind travelled over the views that he had formed
and did not turn aside to other thoughts. Consciousness is the causal condition from
which name-and-form is produced. Name-and-form again is the support on which
consciousness is based. Just as a boat conveys a man,1I0 so consciousness and
name-and-form are causes of each other. Just as redhot iron causes grass to blaze
and as blazing grass makes iron redhot, of such a kind is their mutual causality.”'"
Although without any simile, the NUSQ says exactly the same: “It occurred to me
then: under what condition are there name-and-form? Furthermore, by what are

18 NUST §1.3: krechram batayam loka apanno yad uta jayate 'pi jiryate 'pi mriyate 'pi cyavate 'py
upapadyate 'py atha ca punar ime sattva jaramaranasyottare nihsaranam yathabhiitam na prajananti /.
Translation Bongard-Levin et al. (1996, p. 90).

109 See Johnston (1984, (11.)209-211) and Bongard-Levin et al. (1996, pp. 90-91).

110 Note Johnston (1984, (I1.)212, n. 75): “C[hinese] suggests the sense to be that a boat carries a man on
the water and the man carries the boat on dry land, but one would expect to be told that a man propels a
boat, as the boat conveys the man.” The Chinese translation of the MSV’s iconographic prescriptions has,
for namariipa (T. 1442 [XXIII] 811b10): 4 452 EE T A 14. “For the name-and-form branch make an
image of people riding in a boat.” Translation Teiser (2006, p. 55) (see also Przyluski 1920, p. 317 and
Zin and Schlingloft 2007, p. 27, and above, n. 97). The MASu provides a parallel for another of
Asvaghosa’s numerous similes. BCkajiyama 14.60-61 (BCy D53a7-b1) runs as follows: gan gi rgyu las len
pa zes/ de nas de yi gyur pa stel de nas fie bar len pa’i rkyen/ sred par des ni mkhyen pa’oll chun nu me yis
nags kyi mel rlun gis bus te bskyed pa bzin/ ’dod sogs fion mons rgya chen rnams/ sred pa yis ni skyed par
byed]//. “Then the thought occurred to him, ‘From what cause does appropriation come?’” Thereon he
recognised the causal condition of appropriation to lie in thirst. Just as the forest is set ablaze by a little
fire, when the wind fans it, so thirst gives birth to the vast sins of sensual passion and the rest.”
Translation Johnston (1984, (I1.)210). Here is MASa §9c¢, v. 19 (I1.142): prabhiitabhaksasya hi pavakasya
samiritam vayuvasad yatharcih | evam upadanam idam hi bhavati tysnanidanam jvalati yatharcih //. “Just
as the flame of the much-devouring fire [when it is] impelled/propelled by the wind, just so is this
appropriation/grasping: caused by craving, [it] burns like the flame.”

1 BCkajiyama 14.71-76 (BCy D53b5-54al): rnam par Ses pa ‘das pa nal min dan gzugs ni rab gnas tel
sa bon bskrun pa rdzogs pa nal myu gu rnam par ’dzin pa’oll de nas rnam par Ses pa nil gan las yin Zes
bsams par gyur! min dan gzugs la brten nas del de nas de yi skye ba mkhyenl/ de nas rgyu yi go rims ni/
mkh[y]en nas de yi blor gyur tel sems ni lugs "byun bskor ba stel gzan du lugs las bzlog par min// rnam par
Ses pa’i rkyen las ni/ min dan gzugs de skye ba stel min dan gzugs la brten nas nil slar yan rnam par Ses pa
skyell ji ltar gru yis mi 'dren Zinl [...] de bZin rnam par Ses pa danl min gzugs phan tshun gyi rgyu’ol/ ji
Itar lcags ni "bar ba yis/ rtswa rnams ’bar bar byed na yan/ "bar ba de yis de gdun stel de bZin phan tshun
rgyu fiid dol/. Translation Johnston (1984, (I11.)211-212).
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name-and-form caused? While I was reflecting deeply on this, a clear realization of
the way things truly are arose as follows: when there is consciousness there are
name-and-form. Name-and-form, moreover, are caused by consciousness. It
occurred to me then: under what condition is there consciousness? Furthermore,
by what is consciousness caused? While I was reflecting deeply on this, a clear
realization of the way things truly are arose as follows: when there are name-and-
form there is consciousness. Consciousness, moreover, is caused by name-and-
form.”''* After a short summary moving backward from consciousness to old age
and death (BC 14.77-79 and NUSi §1.15''%), both Asvaghosa and the NUSi turn to
the Bodhisattva’s discovery of the nivrtti or cessation cycle according to which old
age and death are destroyed if birth is destroyed, and so on until: the conditioning
factors are destroyed if nescience is destroyed (BC 14.80-83ab and NUStT §§1.16-
26). The NUSa (§1.27) then provides a summary moving backward from the
destruction of nescience to the destruction of old age and death. This has no
counterpart in the BC. Asvaghosa’s account ends on a short statement to the effect
that the Bodhisattva has now reached buddhahood, has walked along a path trodden
long ago by the seers of old, and has finally reached omniscience: “Therefore he
knew properly what was to be known and stood out before the world as the Buddha.
The best of men saw no self anywhere from the summit of existence downwards and
came to tranquillity, like a fire whose fuel is burnt out, by the eightfold path of
supreme insight, which starts forth and quickly reaches the desired point. Then as
his being was perfected, the thought arose in him, ‘I have obtained this perfect path
which was travelled for the sake of the ultimate reality by former families of great
seers, who knew the higher and the lower things.” At that moment of the fourth
watch when the dawn came up and all that moves or moves not was stilled, the great
seer reached the stage which knows no alteration, the sovereign leader the state of
omniscience.”''* The new Buddha’s allusion to the path travelled by the seers of old

12 NUSu §1.12: tasya mamaitad abhavat kasmim nu sati namariipam bhavati kimpratyayam ca punar
namariapam tasya mama yoniso manasikurvata evam yathabhiitasyabhisamaya udapadi vijiiane sati
namarapam bhavati vijiianapratyayam ca punar namaripam | tasya mamaitad abhavat kasmim nu sati
vijianam bhavati kimpratyayam ca punar vijiianam tasya mama yoniso manasikurvata evam
yathabhiitasyabhisamaya udapadi namaripe sati vijianam bhavati namaripapratyayam ca punar
vijianam /. Translation Bongard-Levin et al. (1996, pp. 91-92), with “name-and-form” instead of “name
and form.” See also MAST §§9b11-14[a] (I1.136-137). Note, however, that several versions of the NUSQ,
notably the one quoted in extenso in the Pravrajyavastu of the MSV (see Vogel and Wille 1996, 257ff.),
make no mention of such a mutual dependence (see Murakami 1973, pp. 34-36; Enomoto 1982;
Schmithausen 1987, 1.169-180, Bongard-Levin et al. 1996, pp. 29-30, esp. n. 55).

113 The NUSa extends the progression to grief (Soka), sorrow (parideva), suffering (duhkha),
dejectedness (daurmanasya) and irritation (updayasa).

"% BCiajiyama 14.83cd-87 (BCr D54a5-bl): 'di las mkhyen bya 'di ni yarn dag mkh[y]en mdzad nas/ sans
rgyas zes ni jig rten na rab gnas par gyur!/ yan lag brgyad dan ldan pa rab tu sar ba yil rtse mor myur 'gro
dam pa’i lta ba’i lam gyis nil srid rtse’i bar las mchog gyur bdag med rnam gzigs nas/ bud Si[n] tshig pa’i me
bzin zi bar gsegs par gyurll de nas bdag iiid mdzad pa de yi gyur pa nil mchog gi dran sron mchog dan mchog
min mkh[y]en pa’i tshogs/ gna’ ma rnams kyis don dam rgyu las gsegs pa yil s[7i]in po’i lam 'di bdag gis lhag
par thob par gyur!/ thun ni bzi ba’i skya rens Sar ba’i yud tsam nal rgyu dan mi rgyu’i "byun po rnams ni zi ba
nal dran sron mchog gis ‘gyur ba med pa’i go ‘phan dan | kun gyi mgon gyis thams cad mkhyen pa fiid briies
sol/. BC 14.87 according to BCt D54a7-b1.
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echoes the NUS#, where the Buddha declares that he “discovered an ancient path,
an ancient course, an ancient trail that was sought and followed by former seers.”'"

5.2. As we have seen above, ASvaghosa’s account of the first two watches is
strikingly parallel to T. 189. Mutatis mutandis, the same can be said of BC 14.49-86
in spite of the fact that T. 189’s version of the pratityasamutpada does not conform
to the NUS@. Let me first quote T. 189’s account in full: “Thinking in this way he
reached the end of the middle watch of the night (7%, Nakamura 1975, 961b, ~
madhyame yame). At this time the Bodhisattva reached the third [watch of the]
night. He considered by which causes and conditions does the nature of living
beings entail old age and death. He immediately understood that old age and death
have birth for their origin, [that] if one is free from birth, then there are neither old
age nor death, and again, [that] this birth does not arise from the gods (deva), nor
from itself (svayam?), nor without [causes and] conditions, [but] from causes and
conditions. [Indeed,] it arises due to action (karman) in the sphere of desire
(kamabhava), in the sphere of [subtle] corporeality (ripabhava) and in the sphere of
incorporeality (arapyabhava). He further considered by means of what does action
in the three spheres (tribhava, bhavatraya?) arise and understood immediately that
action in the three spheres arises from the four [types of] clinging. He further
considered by means of what do the four [types of] clinging arise and understood
immediately that the four [types of] clinging arise from craving (#rsn@). He further
considered by means of what does craving arise and understood immediately that
craving arises from [pleasurable affective] sensation (vedand). He further consid-
ered by means of what does [pleasurable affective] sensation arise and understood
immediately that [pleasurable affective] sensation arises from contact (sparsa). He
further considered by means of what does contact arise and understood immediately
that contact arises from the six sensory bases (sadayatana). He further considered
by means of what do the six sensory bases arise and understood immediately that the
six sensory bases arise from name-and-form. He further considered by means of
what does name-and-form arise and understood immediately that name-and-form
arises from consciousness. He further considered by means of what does
consciousness arise and understood immediately that consciousness arises from
past action (samskara). He further considered by means of what does past action
arise and understood immediately that past action arises from nescience (avidya). If
nescience is destroyed, then past action is destroyed. [If] past action is destroyed,
then consciousness is destroyed. [If] consciousness is destroyed, then name-and-
form is destroyed. [If] name-and-form is destroyed, then the six sensory bases are
destroyed. [If] the six sensory bases are destroyed, then contact is destroyed. [If]
contact is destroyed, then [pleasurable affective] sensation is destroyed. [If
pleasurable affective] sensation is destroyed, then craving is destroyed. [If] craving
is destroyed, then clinging is destroyed. [If] clinging is destroyed, then existence is
destroyed. [If] existence is destroyed, then birth is destroyed. [If] birth is destroyed,
then old age, death, grief, sorrow, suffering, dejectedness and irritation are
destroyed. In this way he considered the twelve causes and conditions in reverse

15 NUSt §1.28: adhigato me paurano margah paurdano vartma paurant putd piirvakai rsibhir yatanuyata /.
Translation Bongard-Levin et al. (1996, p. 94).
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order (pratiloma) and in regular order (anuloma) during (?) the third division (4J) of
the night [and thus] got rid of nescience. At the time when early dawn''® emerged,
he had obtained the light of insight, eliminated [all] the propensities (?) and
obstructions ([, *@varana, *nivarana?), [and] omniscience (—1)F#%).17

5.3. As we can see, although the sequence of the Bodhisattva’s discovery of the
pratityasamutpdda—according to both the pravrtti and the nivrtti cycles and both
pratilomatas and anulomatas—closely matches that of the BC and the NUS4, two
elements betray a different understanding of dependent origination: first, the pravrtti
cycle has twelve members instead of ten; second, no mention is made of the mutual
dependence of vijriana and namariipa—a feature that characterizes certain versions
of the NUSi as well.''® This being said, the features common to A§vaghosa’s
account and T. 189 are, here again, too numerous and specific to be purely
coincidental. First, immediately after the Bodhisattva’s identification of the cause of
birth, i.e., existence (bhava), ASvaghosa adds: “Then the thought again arose in him,
‘What does this birth proceed from?” Then he saw rightly that birth is produced
from existence due to the power of the act. With his divine eyesight he saw that
active being proceeds from the act, not from a Creator or from Nature or from a self
or without a cause.”''? This has no parallel in the NUS@. But as we have just seen,
T. 189 also considers birth to proceed from action in the three cosmic realms:
“[Birth] arises due to action (karman) in the sphere of desire, in the sphere of
[subtle] corporeality and in the sphere of incorporeality.”'?° I am aware of no other
pratityasamutpdada-related description of enlightenment connecting jati to bhava =
karman. Furthermore, T. 189 also has a statement to the effect that the Bodhisattva
“immediately understood [...] that birth does not arise from the gods, nor from

116 According to Nakamura (1975, 1308a), B4 may render Skt. aruna.

17T, 189 [I11] 642a19-b10: /2 EME, BErhi s, BREEE, EH =, BaAd, TR, E
ZH0, WIHIZIE, DA A, A, RIEESE, RIA, A R4, AeEd, g, fEH
A, RRECE o O A, U =FEMmmae, B =5 3E00EE ., BB AT 1M
A, BPEIDUERAE AL . R BT A, BIEM B ZimA . XAEBZ M,  BERSZ
PefmmA . GRS AE, AR SN, B ANRATIA, BIA S ARG ad.
LZagemAs, Bae astam A, AR M A, EMEMERIE T A . SASBT R AR,
RUE AT MU . i, RT3 AT, a2 k. 4 gl S M. 7S A
AR, 2. 2. SR, BORAIE M. B, ElR ek
1. W RIE, B R, 5, BRI, IR R, R EOL, BT R, R — IR
118 See above, n. 112.

1o BCkajiyama 14.55-56 (BCr D53a4-5): de nas de yi slar gyur pal skye ba ’di slar gan la[s] Zes/ de nas
las srid las skye bar! skye ba yan dag mkhyen pa’ol/ des ni lha yi spyan gyis nil las las jug par mkhyen pa
stel dban phyug las min ran bZin min/ bdag las ma yin rgyu med min/. Translation Johnston (1984, (II.)
209). As remarked by Johnston (1984, (I1.)209, n. 55), Tib. las srid likely translates Skt. karmabhava, “act
(ion)” (AKBh 114,18-19 and Kosa 11.13). Cf. AK 3.24ab and AKBh 132,20: sa bhavisyadbhavaphalam
kurute karma tad bhavah | sa visayanam praptihetoh paridhavan paunarbhavikam karmopacinoti so Sya
bhavah /. “1l fait I’acte qui aura pour fruit I’existence (bhava) a venir: c’est le bhava. [bhava, c’est-a-dire
‘acte’, car ’existence a lieu en raison de lui, bhavaty anena.] L’acte fait et accumulé dans la recherche des
jouissances produira la réexistence. La période ou on fait I’acte, c’est le bhava.” Translation Kosa 11.64.

120 T, 189 [III] 642a23-24 (for the Chinese text, see above, n. 117).

@ Springer



V. Eltschinger

itself, nor without [causes and] conditions, [but] from causes and conditions.”'?!

Although a similar statement can be located in at least one other account of a
Buddha’s enlightenment through the discovery of dependent origination (MAST), it
occurs there in a different position and with a different function.'** Second,
Asvaghosa gives a fourfold description of clinging/appropriation: “This act arises
from clinging to the various vows and rules of life, sensual pleasures, views of self
and false views, as fire arises by appropriating fuel.”'*® It is certainly no
coincidence that T. 189 also refers to four types of clinging: “He further considered
by means of what does action in the three spheres arise and understood immediately
that action in the three spheres arises from the four [types of] clinging.” '** Third,
Asvaghosa’s account of the third watch of the night ends with a statement to the
effect that the Buddha has now reached omniscience (thams cad mkhyen pa fiid,
*sarvajiiata). This again closely parallels T. 189’s conclusion: “At the time when
the early dawn emerged, he had obtained the light of insight, eliminated [all] the
propensities and obstructions, [and] omniscience.”

Conclusion

6.1. As we have seen, BC 14.1-87 bears striking resemblances with T. 189 (watches
no. 1 and 2, and at least partly watch no. 3), with passages that (have come to)
belong to Miilasarvastivada literature (outline of suffering in samsara), and with the
NUS1t (account of dependent origination in watch no. 3). I would like to postpone
any pronouncement as regards the direction of borrowing in the case of the BC and
the MSV (in its formative stage?), for I am not in a position to decide whether
Asvaghosa borrowed this outline from (a building block/an earlier version of) the
MSYV (which I am inclined to believe) or whether it was added by the compilers of
the MSV to an already existing account of Maudgalyayana’s and gﬁriputra’s visits

121 T 189 [II1] 642a21-23 (for the Chinese text, see above, n. 117). This and similar statements may
originate from sitras such as the Nalakalapiya (Skt. Nadakalapika, see Schmithausen 1987, 11460, n.
1076; SN II.112-115, Bodhi 2000, pp. 607-609). Here, the Venerable Mahakotthita asks Sariputta
whether old age and death (etc.) is “created by oneself, or is created by another, or is created both by
oneself and by another, or has it arisen fortuitously, being created neither by oneself nor by another?” (SN
11.112—-113: kinnu kho avuso sariputta sayamkatam jaramaranam paramkatam jaramaranam sayamkatai
ca paramkatan ca jaramaranam udahu asayamkaram aparamkaram adhicca samuppannam jaramaranan
ti /. Translation Bodhi 2000, pp. 607-608.)

122 MASii §9¢, v. 27-28 (I1.143): evam idam bhavati sahetukam bhrsam sapratyayam asti nidanam asya |
tasmad duhkhe viparinamadharme jiiatva pipasam vinayanti panditah // tad idam hi devair na krtam na
manusair na cesvarair nirmitam nabhivadyaih | pratyeti vidvan kusalasmrtas ca duhkhasya jiiatva
prabhavam samam ca //. In the MASQT, these two verses serve as a transition between the pravrtti cycle
and the nivrtti cycle.

123 BCxajiyama 14.59 (BCr D53a6-7): tshul khrims brtul Zugs mchog 'dzin dan/ 'dod blo bdag tu Ita rnams
kyis/ bud sin rnams kyis me bzZin dul 'di yis las ni fie bar len//. Translation Johnston (1984, (I1.)210). The
four types of upadana are: kamopadana, drstyupddana, stlavratopadana, and atmavadopadana, i.e.,
appropriating sensual pleasures, false views, [non-Buddhist] precepts and observances, and substantial-
ism. For primary sources on the four updadanas, see Kosa 11.86, n. 1 (i.a. SN II.3, DN IL.58, MN 1.66).

124 T, 189 [III] 642a24-25 (for the Chinese text, see above, n. 117).
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to the various destinies.'?> Whatever the case may be, this indebtedness provides an
additional hint at a relationship between Asvaghosa and what was or came to be
known as Milasarvastivada—maybe a local/regional declension of Sarvastivada
with peculiarities in Vinaya and doctrinal inclinations making it close to Sautrantika
and Yogacara in statu nascendi. It also raises interesting questions concerning the
institutional and visual environment of the poet. On the contrary, ASvaghosa’s
indebtedness to a version of the NUSG affirming the mutual dependence of name-
and-form and consciousness can be taken for granted.

6.2. What about the direction of borrowing in the case of BC 14.1-87 and T. 189,
now? Did the poet, who claims to write his BC in conformity with the Buddhist
scriptures (BC 28.74),'*® make free use of T. 189 (or a very similar if not a common
source) as we know he did of other (Mila)sarvastivada canonical materials? Or did
the compiler(s) of T. 189 consider Asvaghosa’s BC authoritative enough a
biography to be appropriated and recontextualized in the form of a sitra? My
impression is that T. 189 would be much truer to the BC than it actually is had its
compiler(s) resolved to “plagiarize” it on account of its authoritative character.
Now, T. 189 lacks an equivalent of the BC’s outline of suffering in samsara and
does not conform to the NUST, Asvaghosa’s model for dependent origination. In
addition, such (a) “plagiarizing” compiler(s) might be expected, if not to keep the
number of the punishments in hell to seven, at least to reproduce the BC’s account
of suffering in heaven and the useful examples adduced by Asvaghosa to explain the
mutual relations between the links of dependent origination. Furthermore, he/they
certainly would have followed their model and told the whole of the Buddha’s
biography instead of stopping at the conversion of the great disciples. In my
opinion, however, these and other discrepancies are easier to explain if one regards
Asdvaghosa as a Buddhist /iteratus who was well acquainted with canonical sources
and selectively drew from them according to his narrative, doctrinal, compositional,
rhetorical and metrical needs. On this hypothesis, A§vaghosa borrowed the overall
structure of his account of the three watches to T. 189 with its characteristic
emphasis on the description of suffering in the five destinies. The poet remained true
to the contents and the rhetorical overtones of T. 189, keeping seven out of ten
punishments in hell, and this in their original sequence, accounting for the human
destiny by emphasizing embryological and obstetrical elements inherited from the
doctrinal complex of the antarabhava, insisting on the mutilations by and the
service to the human beings in his description of the animals, and accounting for
suffering among the gods through a unique combination of minor and major signs of
fall. Similarly, the wording of the BC exhibits unmistakable traces of T. 189. This is
the case on the level of terminology, e.g., in the two works’ account of the first
watch (aisvarya, paramartha, atrana, nihsara, etc.) or in some marginal features of

125 The parallel passage in the MV lacks an equivalent of this outline. However, the discrepancies
between the MSV/Divya and the MV accounts of the event are so numerous that this can hardly be
considered an argument in favour of a later addition to the MSV/Divya. For instance, contrary to the MV,
the MSV/Divya account provides no description of the different destinies; on the other hand, the MV
account does not result in iconographic prescriptions.

126 Gee above, n. 23.
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their account of the third (karman in lieu of bhava, fourfold clinging, the
Bodhisattva’s philosophical reflection about God, Nature, etc.). In addition, the two
works present significant similarities in phraseology and metaphorical repertoire. To
the structural and thematic frame provided by T. 189, Asvaghosa likely added a
summary of suffering in samsara that he borrowed from a scripture acknowledged
in his ordination lineage, adapted T. 189’s version of dependent origination to make
it conformable with the doctrine of the NUST, and adduced examples for the causal
relationships between the nidanas.

6.3. The present account of the genesis of BC 14.1-87 is admittedly very
speculative. Further research into the chronology, the sectarian affiliation and the
doctrinal features of T. 189 as well as a close comparison with other parts of the BC
will no doubt shed more light on the relationship between the two texts or their
common source. Whatever the outcome of these prospects, a mediate or immediate
relationship between T. 189 and the BC cannot be reasonably doubted. In addition,
Asvaghosa’s relationship with (proto-)Miilasarvastivada milieux or compilers looks
ever more plausible, either that the poet knew and made use of texts that belonged
or were to belong to a/the Miilasarvastivada canon or that later Miilasarvastivadins
regarded the BC as authoritative.
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