


Remarks on the Bhavanamayi Bhimih

And its Treatment of Practice”
Alexander VON ROSPATT

The Bhavanamayi Bhimih (BhavBh) forms part of the main section of the
Yogacarabhimisastra (or Yogacarabhimi for short), that is, it is a mauli bhiamih,
more precisely the twelfth mauli bhamih. 1t follows upon the Srutama)a Bhiimih
and the Cintamayi Bhiimih, with which it may be viewed in unison according to the
threefold scheme of knowledge gained from hearing, reflecting, and contemplation,
i.e. srutamayi prajaa, cintamayi pfajna and bhavanamayi prajna. It precedes the
Sravakabhiami (SrBh) with which it is closely related. The Sanskrit text is preserved
as part (folios 139a-153a) of the Yogacarabhimi manuscript discovered and
microfilmed by Rahul SAMKRTYAYANA in 1938 in Tibet. It has not yet been
published, but SUGAWARA Yasunori has edited the Sanskrit text and collated it
with the Tibetan and Chinese translation as part of a Ph.D. thesis at Hamburg
University. SUGAWARA has also contributed a paper to the present volume that
deals in detail with the formation of the BhavBh and its relationship to other parts
of the Yogacarabhimi. My present paper is more modest in scope. I will make
some general remarks on the BhavBh and then deal in more detail with what I
regard to be the principal agenda of the BhavBh, namely the mapping of obstacles
and their antidotes, and of techniques and factors to be fostered on the path of
practice. To illustrate this, I will show how listening to the dharma and receiving
personal instruction is listed at various junctures of the path as an important form
of practice. I will then deal with one specific obstacle, namely the lingering sense of
self (asmimana) that besets the advanced practitioner and prevents him from
plunging into the first realization of the four noble truths (satyabhisamaya). 1 will
present the terse passage laying out the appropriate antidote, namely the self-
reflexive penetration of the acts of contemplation (manasikaraprativedha)
undertaken by the meditator, and the knowledge it generates, namely the so-called
samasamalambyalambakajnana that is grounded in turning each perceiving act of
cognition (a/ambaka) into the object (2/lambya) of the immediately following act of
cognition, so that each cognitive event functions in turn equally (samasama) as
subject and object. In a further step, I will compare this passage to the correspond-

* I am (yet again) immensely grateful to Prof. SCHMITHAUSEN for reading through this
paper with meticulous care, making helpful suggestions and drawing my attention to a
number of errors. I am also indebted to Dr. SUGAWARA Yasunori for sharing his excellent
draft edition of the Bhavanamayr Bhiimifi with me. I have benefited from reading this text
with my graduate students at Berkeley. Among them, I am especially thankful to Daniel
STUART, who provided me with detailed feedback on the present paper. I have also
received feedback from other colleagues and would like to thank notably Prof. Stefan
BAUMS for his help in the final stage of submitting this paper for publication.
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ing section in the SrBh and show how there are subtle but significant differences. I
will subsequently make the same point by comparing how the two bAdmis treat the
conditions that need to be met to allow for the practice of Buddhism. Finally, I will
return to my discussion of the BhavBh's principal agenda and show, as a further
example of its structure, how food features as a recurrent theme along the path.

Like the SrBh the BhavBh's orientation is clearly §r2‘wakayz‘1nist. It teaches how to
become an arhant and obtain nirvana, first with remainders in this life, and then
without remainders upon death when the adept is freed once and for all from the
cycle of rebirth. The path to achieve this is standard Yogacara: an initial realization
of the four noble truths (satyabhisamaya) signals the path of seeing (darsanamarga)
and the attainment of the trainee-level liberation (saiksavimuktr), which turns the
adept into a noble hearer, an aryasravaka. It is brought about by the cultivation of
insight (vipasyana) that is grounded in calmness (samatha), but it requires no
deeper state of absorption than the preliminary stage (samantaka) bordering on
the first dhyana,' a state the BhavBh apparently equates with the "fixation of the
mind" (cittasthiti).? In the course of the subsequent path of cultivation (bhdvana-
marga), this insight into the four noble truths is cultivated and deepened until also
all latent defilements (anusaya) have been eradicated in their entirety, a state that
translates into the complete and ultimate liberation (vimuktiparipiiri) characteris-
tic of the non-trainee (asaiksa). Be it noted that also in the treatment of the
bhavanamarga 1 do not find any clear indication that the attainment of the maula
dhyana (i.e. one of the four dhyanas) would be a prerequisite for final liberation.’
The path sketched here is given in a nutshell in the third section of the BhavBh
(140b,-141a,), entitled "turning towards nirvana" (nirvanapramukhata). It identi-
fies ten dharmas that orient and propel the practitioner towards nirvana, starting
with the firm convictions (sampratyaya), based on knowledge gained from hearing
(Srutamayi prajna), that 1) the path and its fruit really exist, that 2) they are worthy,
and that 3) they are realizable; it continues with 4) meditative seclusion and 5) the
entry into the knowledge based on reflection (cintamayajnananupravesa), followed
by 6) the constant application to contemplation (bAdvana) and 7) the resultant
deepened understanding that samsara is imperfect and nirvana worthy; and it
culminates in 8) the darsanamarga with the gnosis of the noble truths (satyabhi-

! BhavBh 149b; allows for the supramundane realization of the truths (satyabhisamaya)
by an adept who has only achieved the "obtainment of meditative concentration" (samadhi-
labha), which in 145a; is defined as "obtaining the preliminary stage bordering on the first
dhyana (prathamadhyanasamantakalabha), and who has not "completed samadhi"
(samadhiparipurr), that is, attained to a maula dhyana, i.e one of the four principal
meditative states of absorption (cf. 145b,), let alone achieved mastery over the practice of
samadhi (samadhivasita), which would allow him to enter and exit such states at will.
Likewise, BhavBh 150bs-151a; allows for the practice of "expanding delight in meditation”
(samadhiratibahulikara) by an dryasravaka who has only obtained the samadhi of the
samantaka stage of the first dhyana.

*Cf. the compound samyakcittasthitisamadhilabha in BhavBh 145a,, and see also
BhavBh 149b,-150as.

*BhavBh 152a, states that in the final stage the "learner's samddhi completes
cultivation by reaching up to the vajra-like (samadhi)" (saiksah samadhih vajropama-
paryantagamanad bhavaniparipirim gacchati), where all klesas and anusayas are
destroyed and final liberation is obtained, but it does not specify that this samadhi has to
correspond to a maula dhyana.



788 Alexander VON ROSPATT

samaya), and in 9) the subsequent practice of the bhavanamarga as well as 10) the
resultant complete supramundane liberation of the non-trainee, the asarksa, as the
tenth dharma, which leads to entry into nirvana without remainders upon death.

In the BhavBh's treatment of the path of liberation, I do not detect any ele-
ments that would reflect the bodhisattva ideal. Nor are there any allusions that
would point to a Mahayanistic conception of reality. The concept of emptiness
(sanyata) is evoked only once in the compound sianyatapranihitanimittaprayoga-
manasikara, where it occurs in the standard combination with the other two gates
to nirvana, namely wishlessness (apranihita) and signlessness (animitta) as a form
of contemplation conducive towards the realization of the four noble truths. Nor is
there a passage in the BhavBh — and this includes the section dealing with the
samasamalambyalambakajiana — that could be interpreted as an allusion to an
idealistic conception of reality. Finally, there is in the BhavBh also no indication of
the concept of the a/ayavijriana, a form of subliminal consciousness often known in
English as store-house consciousness because it carries karmic impressions. All this,
of course, does not mean that the BhavBh would have been oblivious of the
Mahayana. By contrast, besides its familiarity with the Bodhisattvabhiimi, which it
cites more than once, it mentions vaipulya when it gives a comprehensive list of the
genres that constitute the formalized teachings of the Buddha (samketikadharma).
While the precise referent of the term vaipulya has been variable, it can be safely
presumed that the SrBh's unequlvocal equation of this genre with the literature
propounding the bodhisattva path® holds good for the BhavBh, too, which there-
fore acknowledges this path to be an authentic teaching of the Buddha.

The BhavBh covers all stages of the path, starting with the conditions for the
cultivation of practice (yogabhavanapada), continuing with the foundation for the
cultivation of practice (yogabhavanopanisat) and the subsequent cultivation of
practice (yogabhavana), and ending with its result (bhavanaphala), namely the
comprehensive, unsurpassed worldly purification (sarvakara niruttara laukiki
visuddhif) and the comprehensive supramundane purification (sarvakara
lokottara visuddhih). While the BhavBh covers all stages of the sravaka's path, it
does so from one particular angle, namely that of the cultivation of practice. It
offers absolutely no doctrinal teachings or discussions of controversial issues. By
contrast, it clearly presupposes a detailed and correct knowledge of the Buddha's
teachings and does not make it its business to provide this. One way to account for
this is to view the BhavBh in conjunction with the immediately preceding Sruta-
mayi Bhimih and Cintamayi Bhiumih as a correlative part that presupposes the
content of these two bhAiamis.

Maybe more surprisingly, with the exception of the aforementioned generation
of the samasamalambyalambakajiiana that I will return to below, the BhavBh also
does not offer any instructions on how to engage in meditative practice. (I use this
expression in a broad sense that is meant to encompass any form of contempla-
tive/concentrative practice, be they more analytical or absorptive.) Rather, the
BhavBh again presupposes detailed knowledge of such matters. More precisely, as

* Cf. the definition of vajpulya given by SrBh 1384 for the corresponding passage:
"What is vaipulya? Where the path of the bodhisattvas is taught, [leading to] unsurpassed,
perfect awakening and the realization of the ten powers (bala) and of unobstructed
knowledge, that is called vaijpulya. (vaipulyam katamat | yatra bodhisattvanam margo
desyate 'nuttarayai samyaksambodhaye dasabalanavaranajnanasamudigamaya | idam
ucyate vaipulyam [ [)
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various references to the SrBh and the Samahiti Bhimih suggest, it takes detailed
knowledge of these parts of the Yogacarabhimi and the meditation techniques
taught there for granted.” For instance, while the contemplatlon of impermanence
and the other aspects (2kara) of the first noble truth is laid out in the SrBh over
more then twenty pages (in SHUKLA's edition), the BhavBh has the 51mple phrase
"he contemplates (the object) as it really is under the aspects of (being) imperma-
nent, etc."

Instead of dealing with doctrinal points or meditation techniques per se, it is
the BhavBh's agenda to list the (often recurring) obstacles and challenges the
adept has to cope with during the various stages of the path, and to mention (but
not explicate) what the practitioner has to do, besides overcoming these obstacles,
in order to progress, be it cultivating certain forms of practice or behavior,
fostering particular attitudes, and so on. This particular perspective with its
emphasis on negative factors and obstacles continues right to the end. Thus the
attainment of arhant-hood is defined negatively by the absence of ten defects (dosa)
(152as-b;), and this includes such prominent obstacles as not restraining the sense
organs (indrivasamvaradosa), indulging in blissful meditational states (sukha-
viharasvadadosa), and negligence (pramadadosa), as well as faulty speech, reflec-
tion, and seeking brought about by wrong views particular to the non-Buddhists
(asaddrstisamutthapita vagvitarkaisanadosas trayah).

In its treatment, the BhavBh does not aim to provide a comprehensive abhi-
dharma-style analysis of the factors at stake (knowledge of which it again takes for
granted). Nor does it provide precise and detailed instructions on how to tackle the
obstacles and difficulties the practitioner encounters, or on how to foster the
positive factors that it lists. Rather, concrete knowledge of how to deal with these
matters is again presupposed, and at most the BhavBh names the appropriate
antidote (pratipaksa) to particular obstacles. Instead, what our text does provide,
and this seems to be its principal purpose, is a listing of the sets of concrete issues
and concerns relevant at particular junctures of the path. Its original contribution
is, therefore, not the systematic treatment of these issues — as mentioned, the
BhavBh merely lists them without providing any details or analysis — but an
overview of their occurrences that lays out at which stages of practice and in which
contexts they become relevant. This brings with it that many points recur again and
again, simply because they continue to be relevant as the practitioner advances.

There is, of course, nothing new in the realization that obstacles are not over-
come once and for all but continue to trouble the practitioner as he progresses
along the path. However, unlike other parts of the YBh, the BhavBh foregrounds
their recurrence and in the process sheds light on the down-to-earth reality of a
practitioner's quest, on the sometimes banal but very real challenges he again and
again has to cope with. This link with actual practice is reinforced by the fact that
the BhavBh does not restrict itself to such standard items as the five hindrances
(nivarana), but also mentions concrete situations. For instance, the text mentions
the sexual desire for one's wife or the attachment to one's family among obstacles

> Lambert SCHMITHAUSEN and other scholars have shown that the Yogdcarabhimi is
not a coherent work by a single author (Asanga) but the result of a complex and drawn out
process of compilation uniting a body of material that reflects different stages of develop-
ment and is not always homogenous. Hence, the question poses itself how its constituent
parts are related to each other.

% BhavBh 149as: manasikaroti yathabhiitam anityadibhir ikaraih.
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standing in the householder's way of renunciation; or it lists the need to attend
samgha meetings (see below) and other distractions of monastic life as factors that
hinder the advanced adept in his pursuit of solitary meditation.

The tendency to mention particular points and concerns again and again is
reinforced by the structure of the BhavBh, which offers more than a simple linear
treatment of the path. Rather, in its first two parts (sthana) it deals with the path's
prerequisites and covers from different angles the basis and fundamentals of
practice. This approach continues in the next sthana, which again does not cover a
particular segment of the path but deals with obstructions encountered at all stages
of the path, that is, by the (potential) beginner, i.e. the householder, by the
renunciant, and by the advanced practitioner engaged in solitary meditation. Also
in other contexts when the BhavBh deals with particular topics, its treatment may
span the whole path, or large parts of it. I have already mentioned above that the
enumeration of the ten dharmas that orient and propel the practitioner towards
nirvana, which entails the summary of the entire path including entry into nirvana
without remainder. Similarly, the BhavBh covers much of the path when it deals
with the ten factors that bring about "the ripening of the understanding that is
conducive towards liberation" (vimuktiparipacinyah prajnayah paripakah). The
same happens again in a later part when listing the twelve obstacles that obstruct
the cultivation of the notion that the body is impure (asubhasamjinabhavana).
Moreover, when dealing with the mastery of absorptive meditation (samadhivasita)
and with the realization of the noble truths (satyabhisamaya), the BhavBh does not
only mention the immediately relevant practices but also lists circumstantial factors
that are only indirectly relevant at these two stages. For instance, in the former
case (i.e., regarding samadhivasita) it refers to the need to suffer the deprivations
of renunciation, and the concomitant abandonment of family, friends and kin, and
of material goods, and of such forms of entertainment as songs, dances, etc. (145bs
- 146a,); and in the latter case (i.e., in the part dealing with the first realization of
satyabhisamaya), it mentions, for example, the need to overcome regard for alms-
food (pindapata), and seating and bedding (sayanasana) (149bs). In this way the
BhavBh treats particular issues, even when they are not of immediate relevance to
the practice under consideration, because they form the basis in which the practice
should be grounded. This approach, too, entails that certain points and factors are
mentioned repeatedly in the BhavBh.

A good example for the foregoing is the repeated emphasis on listening to the holy
dharma and receiving oral instructions. Our text refers to this theme already in the
first part (bhavanapadasthana) when it mentions recourse to the formal teachings
of the Buddha (samketika saddharma) and to personal instruction (avavadanusa-
sani) as a prerequisite needed for cultivating the thirty-seven factors conducive to
awakening (bodhipaksya dharma) and realizing the fruits of ascetic practice
(sramanyaphala) (139bs;). In the next part (sthana) of the BhavBh, which is
dedicated to the basis for the cultivation of practice (yogabhavanopanisat), the
process of receiving the holy dharma and learning through instruction plays a
particularly prominent role. The first of the three sections (ariga) making up this
part (sthana) is even dedicated entirely to this theme, which it treats as "the
accomplishment of listening to the holy dharma" (saddharmasravanasampat).
However, in typical fashion, instead of offering its own treatment of this topic, the
text only summarizes the Bodhisattvabhiimi's categorization in the shortest
possible way, and otherwise refers to that bAzmi's treatment of this subject under
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twenty-four (right teaching) and sixteen (right listening) aspects without listing
these aspects or reproducing other details.

The BhavBh returns to the same theme already in the next section (ariga)
dealing with the aforementioned ten dharmas that orient the practitioner towards
the attainment of nirvana (nirvanapramukha). Here the text highlights the process
of learning by mentioning the benefits (anusamsa) of listening to the teaching on
this topic. It specifies that the disciple does not only benefit himself, but also
pleases the instructor if he listens with the appropriate attitude and if later, when
practicing, he comes to achieve realization (141a; 4).

The importance of receiving teaching features even more prominently in the
subsequent section (141asb,), which concludes the second sthana. It lists the
factors that bring about "the ripening of the understanding that is conducive
towards liberation" (vimuktiparipacinyah prajaayah paripakah). It starts with the
need for good friends (sanmitra) in order to bring about 1) the "will to realize the
true nature that needs to be known" (jaeyatattvavabodhaya cchandah). In this
context it also lists 2) the ability to tolerate criticism from one's peers (vacana-
ksamata). The mentioned will is to generate 3) the desire to listen to teaching
(srotukamata), which in turn should lead to 4) inquisitiveness (pariprechata) and
the resultant 5) learning of new things (asrutapurvasyarthasya sravanam). By
constantly, again and again listening (punah punah Sravanpasatatyat), 6) the
practitioner's understanding will be purified and his doubts laid to rest. After the
proper absorption of the Buddhist teaching by way of listening has been set forth in
this way, the BhavBh continues, in a much more cursory manner, with the
remaining process inclining the mind towards the destruction of negative factors
and the purification of the mind.

The need to listen to the dharma and receive instruction is also a recurrent
theme in the subsequent sthana dedicated to the cultivation of practice (yoga-
bhavana), though it does not feature quite as prominently. This sthana treats the
ten obstacles (vipaksa) and their antidotes (pratipaksa) (which occur in the same
form in SrBh 2681,-270,4 as siksaviloma and siksanuloma dharmas). The first
obstacle is the aforementioned sexual desire for one's wife (svadaragato maithuna-
pratisamyukto ragah) (BhavBh 142a,), which has as its counteragent the cultivation
of the notion that the body is impure (asubhasamjnabhavana). This antidotal
cultivation is dealt with in characteristic form, namely by providing no content or
other detalls except for listing twelve further hindrances (vipaksa) that obstruct its
practice.” These vipaksas include lack of expertise in contemplation of practice

" The BhavBh treats only three of the ten pratipaksas (‘antidotes') enumerated in the
third sthdna as antidotes to the ten obstacles (vipaksa) that form this sthana's subject of the
first order. It does so by listing the factors obstructing the practice of these three
pratipaksas. In the other seven cases, it only mentions the pratipaksa without providing any
further details. The reason for this might be that the obstacles (vipaksa) to which the ten
pratipaksas relate are classified as pertaining to the state of a householder (ggarikavastha)
(pratipaksa 1-2), to renunciation (pravrajyavastha) (pratipaksa 3-6), and "to contemplation
of the practice of withdrawal by one who is solitary" (praviviktasya pratisamlayanayoga-
manasikaravastha) (pratipaksa 7-10). The BhavBh treats the first pratipaksa of each of the
three groups, namely the cultivation of the notion that the body is impure (asubha-
samynabhavana) relating to the householder, the cultivation that regards the impermanent
as entailing suffering (anitye duhkhasamjnabhavana) relating to the renunciant, and the
cultivation of the notion of light (dlokasamjnabhavana) relating to the solitary practitioner.
It does so by listing the obstacles encountered in turn when practicing these antidotes
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(vogamanasikarakusalata) that "follows from not being eager to listen and (as a
consequence) not being inquisitive" (asusrisam apariprccham agamya) (142bs-a;).
When dealing with the third vipaksa, namely laziness and indolence (a/asyakau-
sidya) in applying oneself constantly to the cultivation of wholesome dharmas
(kusaladharmabhavanasatatyabhiyoga) (142as), the BhavBh mentions six obstruc-
tions to the practice of its antidote, namely the contemplation that regards the
impermanent as entailing suffering (anitye duhkhasamjnabhavana). Among these
six obstructions, the BhavBh lists not being constant in one's eagerness to listen to
teachers and to approach and question them (gurususrisopasamkramana-
pariprcchasv asatatakarita) (143a,4). Related to this, it also mentions the lack of
trust in teachers as an obstacle that prevents constant practice (gurusu
vaisraddhyam yad vaisraddhyam agamyasatatfyjakari bhavati) (143a,).

The BhavBh also returns to the need for instruction in the next and final sthana,
entitled "the fruit of cultivation" (bhavanaphala), which is dedicated to the first
realization of the four truths and the subsequent bhavanamarga resulting in final
liberation. The first of the two sections (ariga) of this sthana deals, again through
the lens of obstacles, with the ability to enter samadhi (samadhilabha), that is to
attain the stage immediately preceding the first dhyana (prathamadhyanasaman-
taka) (145ay), and then to bring samadhi to fulfillment (samadhiparipiri) by
entering one of the main (maula) dhyanas and finally to master absorptive
meditation (samadhivasita), which allows entry into and exit from these dhyanas at
will. To start with, there is a bipartite list of twenty obstacles that hinder initial
entry into samadhi (144as-145a,). It starts with 1) ascetic companions that lack the
will for abandoning/exertion (prahanavicchandakasabrahmacarisahayadosa), and 2)
continues with faults of teachers who teach the means of samadhi (samadhyupayo-
padesakacaryadosa), and not grasping the teaching (agrahanadosa) 3) because of
inattention due to lacking desire to listen to the means for realizing samadhi
(samadhyupayasrotukamatam arabhya mandacchandasya cittaviksepadi), or 4)
due dim-wittedness from stupidity (jadatvan mandabuddhitvad). It concludes that
even if the prior obstacles are not operative and the practitioner does have the
intellect to grasp the teaching, there is yet the danger that 5) he may be driven by
the preponderance of desire for fame and recognition (/a2bhasatkarasprhabahulya-
dosa). Although the list's second segment of fifteen items obstructing the attain-
ment of samadhi is not dominated by the need to receive instruction properly, it,
too, gives space to this concern and mentions as obstacles a) not accepting teaching
because of pride and hostility, presumably regarding the teacher, whom one either
finds inferior or dislikes (managhatadosad upadesagrahanadosah), b) imagining
things that are at odds with the teaching (upadesaviparitakalpanadosa), and c)
forgetting the teaching that one has received (sampramosadosa).

Also the subsequent step, namely to bring the practice of absorptive meditation
to fulfillment (samadhiparipiri) and advance from the samantaka stage of the first
dhyana to the realization of the main (maula) dhyanas, gives space to the impor-
tance of receiving individual teaching. As "the practitioner is absorbed in medita-
tion with dharma as its object, he rises from time to time (from this meditative state)
and questions and interrogates in order to hear the holy dharma regarding the

(pratipaksa). In each case the listed obstacles are not specific to only the given pratipaksa,
but are of more general relevance. This may be the reason why there is no separate
treatment of each antidote.
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perfection of samadhi, thereby quickening his understanding." This will allow him

to enter the main dhyanas and master the practice of samatha and vipasyana
meditation.

The treatment of the next and final preparatory step before progressing to the
realization of the four truths (satyabhisamaya), namely the mastery of samadhi
(samadhivasita) that allows the adept to enter and leave these states of deep
absorption at will, makes likewise mention of the process of receiving and absorb-
ing the teaching. It teaches that the practice includes "enjoying from time to time
the offerings that others have given out of faith by one who is firmly dedicated to
good practice as a result of studying, discussing the content, and ascertaining (the
truth of) the teaching."’

The subsequent section of the fourth sthana concluding the BhavBh - it treats
the first realization of the four truths and the subsequent bhavanamarga resulting
in liberation — also highlights the continued need to receive teaching. It contains a
passage that deals with five major factors leading to satyabhisamaya. Among them,
it lists the acquisition of means (upayaparigraha), which includes one's own
engagement with the Buddha's teaching and personal instruction received from a
teacher. More precisely, it mentions, on the one hand, "expertness with regard to
such items (vastu) as the skandhas, which follows from reflection based on one's
own recourse to the formal teachings of the Buddha as found in the szfras and so
on."" And, as corollary, it mentions, on the other hand, "reliance upon teachers
(guru), such as instructors (sastr), masters (dcarya) and preceptors (upadhyaya)"
(parigrahaya gurusamnisrayah, tadyatha sastur acaryasyopadhyayasya va) from
whom one from time to time receives personal teachings (avavadanusasani)
(150ay).

Finally, the need for instruction also forms part of the treatment dedicated to
the bhavanamarga. Dealing with the obstacles that the noble sravaka has to
negotiate at this phase, the text mentions as "defect pertaining to the practice of
vipasyana mnot listening to others (teaching) the good dharma conducive to
vipasyan, because one considers oneself already knowledgeable."' The benefit of
receiving teaching also features under another aspect of practice mapped onto the
bhavanamarga, namely the generation of joy (pramodya). Besides reflecting on the
values of the three jewels and rejoicing in one's own spiritual accomplishments,
"the practitioner arouses gladness by recollecting gratefully the help received from
his supportive teacher, which is instrumental in doing away with suffering and
obtaining happiness."”

I have shown in some detail how the BhavBh returns repeatedly to the issue of
listening to the holy dharma and receiving instruction in different contexts and at

 BhavBh 145b,: sa tathd dharmanimittinusari samapadya vyutthaya ksiprabhijnatayai
samadhiparipirim arabhya saddharmasrotukamatam upadiya kalena kalam pariprcchati
pariprasnikaroti.

BhavBh 146a,: kalena kalam uddesasvadhyayasamkathyaviniscayakusalapaksa-

prayuktasya paratah sraddhadeyaparibhogah.

" BhavBh 149bs-150a,: svayam eva sitradidharmoddesam dgamya manasikaranvayat
skandhadivastukausalyam.

""BhavBh 150bs: vijdatvatmasamgrahat parato vipasyananukiilasaddharmasravanam
leasg/anéﬁgavwgupyam.

“BhavBh 151bs: krtajiatam carabhyopakaripah sastur upakiranusmrtimanasikarato
I pramodyam utpadayati yaduta sahetukaduhkhapakarsam sahetukasukhopasamharam
carabhya.
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different stages of the path. It is of course no surprise that recourse to the Buddha's
teachings and to personal instruction is of relevance at all junctures of the path
right until the attainment of final liberation. Even so, it is instructive to learn of
precise contexts and situations (their enumeration is clearly not meant to be
exhaustive) in which the reception of teaching features as a prominent concern,
and of possible obstacles to this reception such as pride, hostility, lack of trust in
teachers, forgetfulness, or the mistaken belief to know it all. This sheds particular
light on this theme — light that to my mind reflects something of the reality of
practice on the ground — and it is this light that constitutes the particular contribu-
tion of the BhavBh, rather than a comprehensive treatment of the right way of
"listening" to the holy dharma, which the BhavBh takes for granted and does not
provide.

This being said, the BhavBh's contribution cannot be reduced to the mapping of
obstacles and their antidotes onto the path. Rather, in some instances it also differs
importantly in its treatment of the material that it derives either directly or
indirectly from other bAzmis. In order to illustrate this, I want to deal in the
following with one particular obstacle, namely the lingering sense of self (asmi-
mana)®” and the intimately related, existential fear about what will become of
oneself in the state of extinction,'* which beset the advanced practitioner and
prevent his mind from stabilizing and plunging into the realization of the four
noble truths (satyabhisamaya) and from embracing nirvapa. Reflecting the crucial

" The presence of this lingering sense of self engaging in practice is expressed in S$rBh
497, 16 in the following way: "I myself have transmigrated and I myself am to transmigrate. I
myself will enter complete extinction. I myself cultivate wholesome dharmas for the
attainment of complete extinction. I myself view suffering as suffering, the origin (of
suffering) as origin, the cessation (of suffering) as cessation. I myself view the path
(resulting in this cessation) as path. I myself view the empty as empty, the wishless as
wishless, the signless as signless. Mine these dharmas are." (aham asmi samsrtavan, aham
asmi samsarisyami. aham asmi parinirvvasyami. aham asmi parinirvvandya kusalin
dharman bhavayami. aham asmi duhkham dubkhatah pasyami, samudayam samudayato,
nirodham nirodhatah. aham asmi margam margatah pasyami. aham asmi sunyam sunyato,
pranihitam apranihitatah, animittam animittatah pasyami. mamaite dharmah.) A canonical
precursor (to which Daniel STUART drew my attention) can be found in the
Pancattayasuttam of the Majjhima Nikaya (11 237), where the perception "I myself am calm,
I myself am extinguished, I myself am without clinging" is identified as the final form of
clinging that separates the nearly realized practitioner from the attainment of liberation
through complete non-clinging (yan ca kho ayam ayvasma— 'santo ‘ham asmi, nibbuto 'ham
asmi, anupadano ‘ham asmi'ti samanupassati tad api imassa bhoto samanassa brahmanassa
upadanam akkhayati).

' Cf. BhavBh 148b,: "... for five reasons .... (the practitioner) fixes quicker and
quicker upon the exhaustion of thirst, cessation, nirvana, and does not turn back his mind in
terror (thinking) 'what then will in that situation become of myself?' For which five reasons?
[1] Because of the penetration of (the meditator's) acts of contemplation
(manasikaraprativedha), immediately upon which without interval he descends into
perfection and faultlessness, realizes the (four noble) truths and touches the noble vision of
knowledge." (... pancabhih karapair ... trspaksaye nirodhe nirvape tvaritatvaritam
samtisthate, na pratyudavarttate manasam paritasanam upadaya athas kas tarhy atma?’...
katamaih pancabhih karanaih. manasikaraprativedhato yasya manasikaraprativedhasyan-
antaram sahitam eva samyaktvam nyamam avakramati satyany abhisamagacchati sprsaty
dryam jianadarsanam.)
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importance of this moment — it transforms the practitioner into a noble listener
(aryasravaka), corresponding to the stream winner (sotapanna) in the Theravada
tradition, who is certain to become an arhant — this is the sole instance where the
BhavBh outlines a particular meditative technique (rather than merely mentioning
it), namely the self-reflective analysis of the process of contemplation (manasi-
karaprativedha), which is to generate the aforementioned samasamalambyalam-
bakajnana and overcome the obstructing innate sense of self. More precisely, the
elimination of this sense is achieved by making the preceding act of analysis the
object of the current analysis, thereby realizing (jidana) that each act of analysis
(alambaka) is itself as its object (2/lambya) impermanent, unsatisfactory, and hence
selfless. This mode of introspection eliminates the basis for the illusion of a subject
that engages in analysis and replaces it by the correct understanding of the activity
of analysis, namely that it consists in nothing but a series of impersonal acts of
analysis that themselves are each as impermanent and selfless as their object, the
immediately preceding act of analysis. This elimination of the asmimana hindering
transmundane realization (abhisamayavighnakaraka) and distracting the mind
(cittaviksepakara) allows the mind to become one-pointed (cittarkagryam sprsati).
In continuation of the method employed to eliminate asmimana, the state of one-
pointedness is then objectified 1n turn (sprstam me cittaikagryam iti ca yatha-
bhiitam prajinati manasikaroti).”

This technique is found in largely the same form and with the same function in
the SrBh. While the BhavBh is much terser and compresses the complex technique
into one convoluted sentence (quoted in n. 15) that needs unpacking, the wording
is closely related and leaves no doubt that the BhavBh draws upon the SrBh or a
common third source. However, the BhavBh differs in an important detail insofar

> BhavBh 149a,,: "He correctly penetrates and contemplates as meditation object
(nimitta) the thought engaged in the contemplation applied to emptiness, wishlessness, and
the state free of a mental object (i.e., the three doors to nirvapa). (This thought) is in a
subtle state and proceeds with or without interruption; it is accompanied by the conceit 'l
am' and (hence) forms an obstacle to gnosis. Penetrating the thought accompanied by this
contemplation (i.e., the contemplation applied to emptiness, wishlessness, and the state
free of a mental object) in this way and letting go of it as it perpetuates itself spontaneously
(and thereby eludes its objectification), he contemplates with a newly and newly arisen
(mind, that is, act of cognition) upon the (immediately preceding) mental act, which has
perished without interval (after its origination). (He does so by viewing it) as it truly is
under the aspects of 'impermanent' and so on. And, as a consequence of the application to
this concentration, and as a consequence of its cultivation, and as a consequence of doing
this more and more, the knowledge arises in which the object and the subject are the same.
By the (resultant) destruction of the conceit ' am,' which forms an obstacle to gnosis and
makes the mind distracted, he touches one-pointedness of mind; and he realizes and
analyzes correctly 'one-pointedness of mind has been touched by me.' This penetration of
contemplation is known as conducive towards the gnosis of the truths (satyabhisamaya)."
(sunyatapranihitanimittaprayogamanasikaranupravistasya siksmasamudacdripah santara-
vyanataranuvarttifno] smimanasahagatasya cittanimittasyabhisamayantarayikasya samyak-
prativedhat manasikarat pratividhiya ca tanmanasikarasahagatam cittam svarasavahitayam
samutsrjyanantaraniruddham cittam navotpannena navolpannena manasikaroti yatha-
bhiitam anityadibhir akaraih. tasya ca manasikarasyasevananvayad bhavananvayad
bahulikaranvayat samasamalambydlambakajnanam utpadyate. tasya cabhisamayavighna-
karakasyasmimanasya cittaviksepakarasya prahanac cittaikagryam sprsati, sprstam me
cittaikagryam iti ca yathabhitam prajanati manasikaroti. ity ayam manasikaraprativedhah
satyabhisamayaya veditavyal.)
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as here the acquisition of the samasamalambyalambakajiana and the concomitant
one-pointedness of mind is the last step separating the practitioner from the first
transmundane insight into the four truths (satyabhisamaya) and the attainment of
the darsanamarga. As the passage cited in n. 14 puts it: "Immediately upon
penetrating the acts of contemplation (manasikaraprativedhatah)," in the
mentioned way, "without interval the practitioner descends into perfection and
faultlessness, realizes the (four noble) truths and touches the noble vision of
knowledge." This is in marked contrast to the SrBh (499,7¢). Here the practltloner
first employs the same technique of introspection to eliminate his asmimana and
generate the Samasama]ambya]ambakajnana thereby ensurlng that his mind does
not turn away from nirvana because of existential fear.'° However, unlike in the
BhavBh, he does not immediately upon this plunge into the realization of the four
noble truths (satyabhisamaya). Rather there is an intervening phase where he
brings all mental activities (abhisamskara) to a total standstill. This amounts to a
mental state free from conceptualizations and discursiveness (nzirvikalpa)."” In this
state, "his mind appears as if it has ceased but it actually has not; it appears as if
without object, but it actually is not; it appears as if it has been set to rest and done

16See SrBh 497,5-498, and 499.,: "The (yogin) lightly and easily penetrates with
insight the conceit 'l am' that functions as obstacle, (recognizing it) to be functioning as
obstacle. He lets go off mental activity as it perpetuates itself spontaneously (and thereby
eludes its objectification), turns away from the external object of knowledge and
undertakes the contemplation of the truths engaging with his mental activity (as object) and
following it. He views the newly and newly arisen thought as it is being suppressed as being
dislodged by the immediately subsequently arisen thought because of the operation of
concatenation within the (mental) stream. In this way (the yogin) with thought makes
thought an object and rests upon it, so that this delusion 'T am,' which had taken possession
of (his) mental activity and functioned as obstacle, does not have the opportunity to arise
with him again. ... As a consequence of his application to this insight in this way, and as a
consequence of its cultivation, and as a consequence of doing this more and more, the
knowledge in which the object and the subject are the same arises. By this (knowledge) his
gross delusion 'T am,' which obstructs delighting in nirvdna, is eliminated as it occurs. And
with complete commitment he sets his thought upon nirvana and moves forward, (and) his
mind does not turn back in terror." (sa tv asmimanam vibandhakaram vibandhakara iti
laghu laghv eva prajiiaya pratividhya, svarasanupravrttau manaskaram utsgjya, bahirdha
Jjheyalambanad vyavarttya, manaskarapravistim manaskaranugatam satyavyavacarapam
arabhate. sa utpannotpannam cittam nirudhyamanam anantarotpannenacittena bhajya-
manam pasyati pravahinuprabandhayogena. sa tatha cittena cittam alambanikaroty
avastabhate, yathasya yo ‘sau manaskaranupravisto smimano vibandhakarah sa
tasyavakasah punar nna bhavaty utpattaye. ... tasyaivam asevananvayad bhavananvayat
<bahulikaranvayat> tasyah prajaayah samasamalambyalambakam jhanam utpadyate,
yenésyaudérzkai casmimano nirvanabhirataye vibandhakarahh samudacaratah prahiyate.
nirvane cadhyasayatas cittam pra<npi?>dadhatal praskandati, na pratyudavarttate
manasam paritasanim upidiya.) The Sanskrit text of the SrBh provided here and in the
subsequent notes incorporates Prof. SCHMITHAUSEN's extensive emendations of SHUKLA's
edition, which he has generously shared with me.

'7$rBh 499,7.50: "Having in this way abandoned the delusion 'T am,' which is functlonmg
as an obstacle, and having with complete commitment embraced delight in nirvana, he
abandons the very mental activity that successively examines thought, and casts his thought
into a state free of mental activity (so that it) is free of conceptualizations (nirvikalpa)." (sa
evam vibandhakaram asmimanam prahdya nirvvane cadhyasay<to bhi>ratim parigrhya yo
sav uttarottaras cittapariksabhisamskarah tam abhisamskaram samutsyjya anabhisamskara-
tayam nirvikalpam cittam upaniksipati.)
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away with, but it actually has not. It is not the case that at this time [the mind] has
become enveloped by the sleepiness of the dengue fever; rather, this is a state of
translucent tranquility (where the mind is) in neither high nor in lowspmts "8 Only
after having emerged from this lofty absorption, which the SrBh is careful to
characterize as still mundane (/aukika) (500.13), the practitioner directs his mind
again towards the noble truths and now attains to their supramundane realization
and hence the darsanamarga (500,3-501,).

Lambert SCHMITHAUSEN, who has dealt with this crucial SrBh passage in
detail,” has argued that this objectless state of utter tranquility preceding
satyabhisamaya may correspond phenomenologically to the transcendental
liberating experience of the Mahayana. He concedes the possibility that this
passage on the state of untainted tranquility may have been inserted into the SrBh
in an inclusivistic vein, in order to incorporate the liberating experience of the
Mahayanists, while relegating it to a soteriologically inferior position as an element
ancillary to the realization of the truths. But SCHMITHAUSEN also urges not to
assess this as a purelg scholastic move, but to view it also as a position that reflects
genuine experience.” It is noteworthy that the BhavBh at this point does not
replicate the SrBh and its inclusion of a phase of complete mental tranquility
intervening between the removal of asmimana and the first realization of the noble
truths. This is clearly a deliberate departure from the scheme found in the SrBh —
indeed, it seems the strong wording anantaram sahitam eva ("without interval,
immediately connected") serves specifically to rule out the intervention of a non-
discursive phase of absorption. It indicates that for the BhavBh a state of utter
absorption in which all ordinary mental activities have come to a standstill does not
form an integral part of the process of liberation. As for the mention of the one-
pointedness of mind (citfaikagrya) that the practitioner "touches” as a result of the
aforesaid practice, this state does allow for content, for it includes, as mentioned
above, the discursive realization of its own one-pointedness, and hence is treated as

18 SrBh 499,,-5005: tasya tac cittam tasmin samaye niruddham iva khyati, na ca tam
niruddham bhavati. analambanam iva khyati, na ca tad <an>alambanam bhavati. tasya tac
cittam prasantam vigatam iva kliyati, na ca tad vigatam bhavati. na ca punas tasmim samaye
madhurakamiddhavastabdham api <bhavati>, ... The Sanskrit manuscript has a lacunae
here, but the Tibetan (Peking vol. 110, wi 230a;) and Chinese (T1579.475c¢,7) translation
preserve the lost consecutive phrase, which I have included in my translation in italics.
(Peking vol. 110, wi 230a;: rnam par gsal zhing zhi gnas kyi rnam pa las 1111' mtho mi dma'ba
(so Derge. Peking: mi dga’ ba) kho na yin no. T1579.475¢7: JEEE £|73 TP :"“F,J,'JE'T 2
i,

i See SCHMITHAUSEN (1982:79ff.). A convenient English-language summary of the
arguments made in this article and relevant for the present discussion can be found in
SCHMITHAUSEN'S more recent paper (2007).

% SCHMITHAUSEN (1982:83f.): "Sure, one gains the impression that the SrBh attempts
to subsume the mystical transcendental experience of the Mahayana in its Hinayanistic
version of the path of liberation, just as conversely other parts of the Yogacarabhiimi aim
to integrate and subordinate a Hlnayamstlc perspective into their essentially Mahayanistic
concept of liberating experience. This is not to say, however, that the SrBh's attempt to
incorporate the Mahayanistic transcendental experience into its Hinayanistic path must
have been a purely speculative move. ...(Rather) I find it difficult to doubt that the passage
points to a real, lived experience, given the characteristics of this state of 'mental peace,’
and particularly given the all but stereotypical phraseology with its manifold comparisons
and its employment of near-synonymous expressions to capture (this experience)." Note
that this is my free rendering of the German original.



798 Alexander VON ROSPATT

forming part of the "penetration of acts of contemplation" (manasikaraprativedha).
In other words, it is clear that cittaikagrya does not correspond to a contentless
mental state beyond dichotomization, but is simply a focused state of mind that
eliminates the distractedness of the mind (cittaviksepa) brought about by the
conceit 'l am,' and thereby allows for the unhindered analysis of mental acts, which
in turn triggers the ensuing entry into safyabhisamaya. One might conclude on this
basis that the SrBh's inclusion of such a state was motivated by scholastic consid-
erations, i.e., the desire to incorporate and relegate the Mahayanistic form of
liberating gnosis, and pace SCHMITHAUSEN not because it reflected real experi-
ence on the ground. However, the BhavBh's elimination of an intervening state of
non-discursive calmness may itself be viewed as a scholastic move to streamline the
process of gnosis and rid it of suspect elements that served no clear soteriological
function in terms of the Sravaka path. Ultimately, the BhavBh simply reflects a
more conservative stance that did not allow for such a state. Hence, its testimony
does not allow us to settle whether the SrBh's inclusion of a non-discursive raptness
was solely 2 calculated scholastic move, or whether it also reflected genuine
experience.”’ Even though the evidence of the BhavBh is not conclusive, its
deviation from the SrBh here is clearly significant. This goes to show that the
BhavBh does not only map material culled form other bhAimis onto the path of

*'In a later stratum of Yogacara texts than represented by the Sravakabhumi, the
samasamalambyalambakajiana serves to overcome the erroneous dichotomy of an
apprehending subject (grahaka) and an apprehended object (grahya). This allows for the
penetration of the true nature of phenomena, which instead of the realization of the four
noble truths signals the darsanamarga in this tradition. (See, for example, Asanga's
Abhidharmasamuccayabhasya [76,y: darsanamargo laukikagradharmanantaram nirvikalpa-
Samathavipasyanalaksano veditavyah. samasamalambyalambakajianam api tad iti tena
grahyagrahakabhavatathataprativedhat.] and his Mahayanasamgraha [edition LAMOTTE, p.
53s.g: byang chub sems dpa' de'i dmigs par bya ba dang | dmigs par byed pa mnyam pas
mnyam pai ye shes rnam par mi rtog pa byung ste | de Itar na byang chub sems spa’ di
yongs su grub pai ngo bo nyid la zhugs pa yin no //], as well as Sthiramati's
Trimsikavijiaptibhasya on Trimsika 26 [p. 43: samasamalambyalambakam nirvikalpam
lokottaram jaanam utpadyate, grahyagrahakabhinivesanusayah prahiyante svacitta-
dbarmatayan ca cittam avasthitam bhavati.]) Though these texts reflect a more advanced
stage in the development of Yogacara doctrine than found in the SrBh, I find it possible
that the Samasamalambya]ambakajnanam already had a similar thrust at an earlier stage of
development as found in the SrBh. To repeat, in this text (and in the BhavBh) this
knowledge is triggered by objectifying each thought moment as an act of concentration that
is unmasked by the immediately subsequent thought moment as impermanent and so on.
Although this is not spelled out in the StBh or BhavBh, I find it conceivable that the
sustained appllcatlon to and cultivation of this practice, with its treatment of thought as
both percelvmg subject and perceived object, was found already in a Sravakayana context
to give rise to a cognition in which subject and object truly coalesce, destroying the notion
of a distinct self and transcending the dichotomizing mind by replacing it with a rapt state
of undifferentiated oneness. Note that both the BhavBh and SrBh emphasize that it is
sustained practice that brings forth the samasamalambyalambakajnana. Also, note that the
SrBh characterizes the state of mental tranquility following upon the samasamalambya-
lambakajiiana as nirvikalpa, an attribute which in later Yogacara works becomes standard
when qualifying the Mahayanistic insight into true reality. However, in the SrBh nirvikalpa
has not yet assumed its specific technical Mahayanistic meaning, and hence this
characterization carries less weight than might appear.
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liberation, but that it also deviates in its interpretation of these materials in
interesting and meaningful ways.

I would like to illustrate this point by a further example and turn to the
BhavBh's treatment of the five conditions that need to be met by an individual
(atmasampat), in addition to the five external conditions (bahyasampat), in order
to be in a position to follow the Buddhist path with the possibility of success. The
first condition called nikayasampat refers to the need to be human. While the
formulation in the SrBh includes men and women, the near-identical formulation
in the BhavBh dev1ates by omitting stris ca ( 'and a woman"), which effectively
precludes women.”” Though only c0n51st1ng in the omission of two aksaras, 1
presume that this divergence (which is attested in both the Chinese and Tibetan
translation) is significant and not merely the result of an accident in the textual
transmission. To be sure, it is also possible that the original formulation did
preclude women (and hence introduced the gender issue in the first place), and
that the reading adopted in the SrBh is a modification with st7is ca added on, so as
to allow for women. Even if so, I conjecture that the BhavBh would have been
familiar with this modification and that it would have taken the deliberate liberty
not to follow the SrBh in this instance.

There is no difference in the treatment of the second and third condition —
namely 2) to be born in the middle lands (or in the realm of the nobles) among the
right people and not among "barbarians" (m]ecc]m dasyu),” and 3) to have a body
that is not defective physically or mentally which are set forth in closely
matching wording. By contrast, there is again some difference in the treatment of
the fourth (or fifth according to the sequence of the SrBh) condition, namely to be
free from the karmic obstruction that results from having committed one of the
five cardinal sins leading to a rebirth in hell immediately after the present existence

2 SrBh 53¢ (= (I)-A-I1-4-b-(1)-i; Ms-2a1L): tatra manusyatvam katamat / yathapihaika-
tyo manusyanam sabhagatayam pratydjato bhavati / purusas ca purusendriyena samanva-
gatah stris ca /idam ucyate manusyatvam // BhavBh 139ay: nikayasabhdgasampat katama.
yathapihaikatyo manusyesu pratydjato bhavati, purusas ca bhavati, purusendriyena sam-
anvagatah.

 BhavBh 139as;. desasampat katama. yathapihaikatyo manusyesv eva pratyajayamano
madhyesu janapadesu pratydjato bhavati, na pratyantikesu yatragatis catasrnam parsadam
bhiksubhiksunyupasakopasikanam, yatra punar gatiS catasrnam parsadam adasyusv
amlecchesu tatra tatra pratydjato bhavati, yatra gatir alyanam samyaggatanam samyak-
pratipanninam satpurusindm. SrBh S (= (I)-A-1I-4-b-(1)-ii; Ms.2alR): aryayatane
pratyajatih katama / yathapihaikatyo madhyesu janapadesu pratyajato bhavati, pirvavad
yavad yatra gatih satpurusapam /Iyam ucyate arydyatane pratygjatif/With parvavad, the
SrBh refers back to a passage pertaining to the Gotrabhaimi (D. dzi 2b6f: de /a mi khom par
skyes pa gang zhe na / smras pa /gang du 'khor bzhi bo rnams dang / dam pa rnams dang /
yang dag par song ba rnams dang / skyes bu dam pa rnams mi gro bai mtha' khob kyi mi
rkun ma rnams dang / kla klo rnams su skyes pa yin te / de ni mi khom par skyes pa zhes
bya'o /)

*BhavBh 139a4-b;: dsrayasampat katama. yatbap1ha1kagvo madhyesv api janapadesu
pratygjavamano na caksurvikalo bhavati, na srotravikalah, napy anyatamanyatamarga-
pratyangavikalah. ajado ‘nedamiikah, pratlbalab subhasitadurbhasitanam dharmanam
artham ajiatum. StBh 6, (= (I)-A-II-4-b-(1)-iii; Ms-2a2L): indriyair avikalati katama /
yathapihaikatyo jado bhavaty anedaka iti VIStam[I / anigapratyarigavikalo va yadripenariga-
pratyanigavaikalyena srotravaikalyadikena bhavyah kusalapaksasamudiagamaya / idam
ucyate indriyavaikalyam //
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(anantarya), viz. killing one's mother, or father or an arhant, causmg a schism in
the samgha, or sheddmg the Tathagata's blood with bad intentions.” The SrBh
specifies that it is "in this very life" (drsta eva dharme) that those who have
committed one of these five sins "become unfit for the generation of the noble path
that leads to parinirvana" (abhavyo bhavati parinirvanayaryamargasyotpattaye).
The BhavBh, by contrast, only hints in the corresponding passage at the restriction
that an anantarya crime disqualifies a practltloner for this life alone.*® Moreover,
this limitation is missing entirely further down in the text, when the BhavBh
instructs the practitioner, in order to stir his mind into action, to consider, /nter alia,
that the five sins "with immediate retribution do not allow for a bridge" that would
connect to monastic renunciation (pravrajya) and the subsequent fruits of
practice.”’ By not spelling out clearly that the commitment of an dnantarya sin
disqualifies for this life alone, the BhavBh hints that the adverse consequences of
such a crime last into the distant future, and thereby ensures that they are viewed
with due terror. If a deliberate choice, this was to improve upon the formulation of
the SrBh, which, while technically correct, may have been perceived to be lacking
in emotive 1mpact

There is one further detail in which the BhavBh differs here from the Srbh,
namely by having the non-obstruction of anantarya karma precede rather than
follow upon the karmlcally conditioned possession of faith and inclination towards
the realm of Buddhism,” as is the case in the SrBh. This modified sequence makes
more sense, as the five conditions to be met by an individual build upon each other.
The question of right faith and aspiration does not pose itself when someone has
disqualified himself already as the perpetrator of an dnantarya crime, and hence
should only be considered after it has been ascertained that no such sin has been
committed in this life.

® BhavBh 139b,: karmanavaranasampat katama. yathapihaikatyenasrayasampannena-
pI paficdnam anantarydnam anyatamanyatamad anantaryam naiva krtam bhavati na
karitam, yasya krtatvad ayam abhajanabhuta eva syad aryadharmapratilabhayaibhir eva
skandhaih. Srbh 63 (= 1 12) (I)-A-11-4-b-(1)-v; Ms.2a4L): aparivrttakarmantata katama/
yena pafcanam anantaryanam karmanam, tadyatha matrvadhat pitrvadhad arhadvadhat
samghabhedat tathagatasyantike dustacittarudhirotpadad anyatamanyatamad anantaryam
karma drsta eva dharme na krtam bhavati nadhyacaritam ivam ucyate parivrtta-
karmantateti / imani paficanantaryani karmani krtopacitani drsta eva dharme parivartya-
bhavyo bhavati parinirvandyaryamargasyotpattaye / tasmad etani parivrttakarmantatety
ucyate //

1t does so by saying that "these very skandhas" (i.e., of this life) become unfit for
reception of the noble dharma (cf. the text in the preceding note)

"BhavBh 148ay: vyavadianavisamyogadinavah paicavidho drastavyah. ... grhapakse
canantaryanam karmanam setvakaranatd ... ity ebhii paficabhir akarazr vyavadana-
vzsam ogadinavam atmanam samanupasyan manasam udvejayati,

*'BhavBh 139by: adhimuktyanavaranasampat katama. yathapihaikatyo samanvagato
py anantaryaih karmabhih, na kadayatanadhimukto bhavati na kadayatanabhiprasannah,
yaduta vicitresu devayatanesu vicitresu ca tirthyayatanesu. tathagatasasanasvayatanagatena
prasadenasya paribhavita parvajanmasamtatifi, tena ca hetuna tena pratyayenasyaitarhi
tasminn evarydyatane prasadasahagato dhimoksah samtisthate. SrBh 6 (=(1)-A-11-4-b-
(1)-iv; Ms.2a3L): gyatanagatah prasadah katamah / yathapihaikatyena tathagatapravedite
dharmavinaye sraddha pratilabdha bhavati cetasah prasadah / ayam ucyate dyatanagatah
prasadah / tatrayatanam tathagatapravedito dharmavinayah sarvesam laukikalokottaranam
Sukladharmanam utpattaye / ya punar atra sraddha tena purvargamenadhipatyena sa
ayatanagatah prasadaly sarvaklesamalakalusyapanayanat //
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These further examples drawn from the BhavBh's treatment of the conditions
necessary for the practice of Buddhism shall suffice to show that the BhavBh does
not simply duplicate the material of the SrBh, but also deviates in significant
details. Though the deviations of the BhavBh from the SrBh and other parts of the
Yogacarabhiimi are significant, the principal contribution of our bAzZmi to the
Yogacarabhiimi does not consist in this, but in its identification and correlation of
obstacles and salutary factors with particular stages of the path to emancipation.
To repeat, the focus is not on the treatment of these obstacles or factors per se, but
to chart their often repeated occurrences on the path of liberation. As a further
example to illustrate this I would like to return to the theme of food (ahara)
already touched upon above. It first features in the BhavBh as an external
prerequisite (bahyasampat) for the practice of Buddhism, namely in form of the
aforementioned need to have dedlcated lay supporters who provide alms food and
other requisites for practice.”” Thereafter, the theme of nourishment recurs more
than once, often with the text warning against indulging in food lest the overfed
body become unfit for the practice of meditation, but occasionally also stressing
the need of nourishment to maintain a body that is in good health in order to
engage in practice. A good example for this treatment is found in the aforemen-
tioned third sthana dedicated to the ten antidotes (pratipaksa) counteracting the
matching ten obstacles (vipaksa) to practice (yogabhavana). The text first sets
forth the need for the renunciant to collect alms so as to maintain the body
(kayasthiti) and assure its stength (bala) and fitness (kalyata) to engage continu-
ously in the cultivation of wholesome dharmas (kusaladharmabhavanasatatyabhi-
yoga). It then warns against the "craving for taste" (rasariga) as an obstacle
(vipaksa), and enjoins as an antidote (pratipaksa) the cultivation of the notion of
food as disgusting (a2hdre pratikilasamynabhavana) (142a4-b,). Shortly afterwards,
when dealing with potential obstacles faced by the practitioner cultivating the
aforementioned notion that the body is impure (asubhasamjnabhavana), the text
lists "not knowing the right measure when eatmg (amatrajnata), which renders the
body unfit" for meditation (kayakafmanyata) * The same problem of disabling the
body by overeating is mentioned again (in slightly rephrased form) a little further
on, this time as an obstacle to cultivating the notion that has as its object the light
of the dharma (dharmalokalambana-alokasamjnabhavana) (143bs). In the

¥ BhavBh 139bs-140a,: "What is the fulfillment of the condition of favorable suste-
nance? The devout brahman householders know that a mode of life conducive towards the
enjoyment of dharma is (possible) by way of the four means for this enjoyment being made
present. With the (aspiration) 'may there be for one who is yoked to the enjoyment of
dharma not be the cessation of the enjoyment of dharma because of a lack of the
enjoyment of sustenance' they care (for such practitioners) by way of (providing) abundant-
ly the (four) equipments, namely robes, alms food (and bowls), bedding and stools, and
medicine against illness." (anulomikopakarapnasampat katama. yathapi tad ebhis caturbhir
dharmasambhogakaranaih pratyupasthitair dharmasambhogaya pravrttim viditva sraddha
brahmanagrhapatayo 'ma bhid asya dharmasambhogdya prayuktasyamisasambhoga-
vaikalyad dharmasambhogajyanir' iti te 'syatyartham civarapindapatasayanasanaglana-
pratyayabhaisajyapariskaraih pratyanukampante.) Cf. SrBh 8, (= (D-A-1I-4-b-(2)-v;
Ms.2b2R): paratah pratyanukampa katama / para ucyante ddyakadianapatayah te yani
tasyanulomikani jivitopakaranani taih pratyanukampante, yaduta civarapindapata-
Sayandsanaglanapratyayabhaisajyapariskarair, ivam ucyate paratah pratyanukampa //

% BhavBh 143a;: bhojane camatrajiatam dgamya kayakarmanyata.
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subsequent section (ariga) dedicated to the comprehensive, unsurpassed worldly
purification (sarvakara niruttara laukiki visuddhifh), the fault of being hard to
satiate (dusposadurbharatasamtustidosa) and the consequent fault of being distrac-
ted by manifold activities (vicitravyaparadosa), presumably undertaken in order to
procure nourishment, feature among the obstacles to entry into meditative
absorption (samadhilabha) (144b,). A little bit down in the same list "unbalanced
eating and the consequent heaviness and unfitness for meditation" occur as further
obstacle.”” When treating the mastery of absorptive meditation (samadhivasita)
towards the end of the same ariga, begging for alms at other families (parakulesu
bhaiksacaranata) features as a humbling practice, and the ban on storing food
obtained from others is mentioned as a further depravation in this context (145bs-
146a,). More importantly, at this stage the BhavBh also inserts a passage on the
need not to be beguiled by alms-food (and robes, and seating and bedding), but to
bring the understanding to bear that these re(Z:[uisites are merely there to sustain
the body, stop hunger, and benefit practice.’”” Again, instead of providing more
details, the BhavBh alludes to the treatment of the knowledge of measure in food
(bhojane matrajnata) elsewhere. With this, the BhavBh Erobably refers to the
SrBh, where this subject is treated at considerable length.”” The aforementioned
passage treating five major factors leading to satyabhisamaya includes a closely
matching passage that again warns not to be enticed by alms-food (and seating and
bedding), but to overcome one's regard for such possessions (/ibhasatkara).™
Similarly, when listing the obstacles the practitioner has to face on the bhavana-
marga after his first realization of the noble truths, the BhavBh lists among the
seven obstacles relating to behavior outside meditation (caragata) attaching great
importance to food (bhojane gurukata) when abiding by way of alms-food
(pindapatikatvena viharatah).” This follows upon the obstacle mentioned first
(and included in the citation of the preceding note), namely the need to attend
meetings dedicated to affairs of the samgha that force the practitioner who does

3! BhavBh 144b: bhafksyavaisamyanaimittikah kayagauravakarmanyadosah.

2 BhavBh 147ay: itaretarena civarepa samtusto bhavati. yathi civarepaivam pinda-
patena sayandsanena. sa tatha tustah samtusta evam samprajanam paribhurikte. itime
Jivitapariskara etadartham, yavad evasya kayasya sthitaye yapandyai jighatsoparataye
brahmacaryanugrahayeti vistarena tadyatha bhojane matrajnatayam.

3 Cf. StBh 104 (= (1)-A-11-4-b-(7)): bhojane matrajiiata katama / sa tatha samvrten-
drivah pratisamkhyayaharam aharati, na dfravjartham (edition: darpartham), na
maddrtham na mandanartham na vibhiisanartham, yavad evasya kayasya sthitaye yapanayai
Jighatsoparataye brahmacaryanugrahaya iti / pauranam ca vedanam prahasyami, navam ca
notpadayisyami / yatra ca me bhavisyati balam ca sukham canavadyata ca sparsaviharata ca
/ iyam ucyate bhojane matrajnata ;/ SrBh pp. 73-97 offers a detailed treatment of this
passage. It treats the knowledge of measure in food (bhojane matrajiiata) in that context as
arequisite (sambhara) for the siksamarga.

** BhavBh 149bs: sacet punar itaretarena pindapatena Sayanisanena samtustah,
utpannotpannam labhasatkaram abhibhavati.

* BhavBh 150a4: (An obstacle relating to conduct) for the noble listener who lives in a
(monastic) community is the meeting of that community whenever affairs of the samgha
come up, for which he again and again has to abandon the constant application to
wholesome practice (i.e., solitary meditation). But if instead he lives (solitarily) by
collecting alms, the weight attached to nourishment (becomes an obstacle relating to
conduct). (dryasravakasya gane samnivasata utpannotpannesu samghakaraniyesu vihaya
vihaya kusalapaksam abhikspam ganasamnipatah. pindapatikatvena va punar viharato
bhojane gurukata.)
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not live in isolation to again and again interrupt his practice. Clearly, abiding by
way of alms-food, which is one of the ascetic practices (dhutariga) monks take
voluntarily upon themselves, features here as an alternative for living in a monastic
community, which is a constant source of distraction but apparently offers the
advantage that food is provided and hence not a concern.* It is noteworthy that
the necessity to attend to the demands of the laity, including performing rituals on
their behalf, does not feature as a further distraction that monks living in a
monastic setup have to suffer. This omission is suggestive given that catering for
the laity's needs tends to be a prominent and time-consuming duty in both
Theravada and Mahayana communities. On the other hand, it would be precarious
to conclude on such a slender basis that ministering to the laity played only a minor
role in the monastic milieu underlying the Yogacarabhimi.

It is remarkable that the issue of food and the disruption of practice by samgha
meetings are discussed as part of the treatment of the bhavanamarga that follows
upon the obtainment of the first supramundane realization of the noble truth.”
Instead of describing in detail how the practitioner should reenact and deepen this
first realization so as to do away also with all latent defilements, the text takes
knowledge of these matters for granted and instead focuses on the obstacles he
may face, and the positive attitudes and sentiments he should cultivate. Among the
seven obstructions that relate to conduct more generally (cdragata), it not only
mentions the distraction of samgha meetings and the concern for food, but also
other down-to-earth issues, namely delight (2ramata) in dealing with robes and
alms bowls etc.,” "delight in sleeping at night" (ratriviharagatasya nidraramata)
(150as-by), "delight in impure stories about kings, thieves, etc., during the day"
(150by) (divaviharagatasya rajacoradisamklistakatharamata) (150b;), and finally
reluctance to move away from one's home area and part with company.”

I find this list particularly interesting because it occurs at a very advanced stage
of practice after the first supramundane realization of the first noble truth. It
portrays the aryasravaka — this is the explicit wording used by the BhavBh in this
context — as human and fallible, susceptible as he is to cravings and attachments, to
delight in company and entertainment, and so on. To my mind, this bears out that
the BhavBh does not provide an idealizing path-account that is purely theoretical
and entirely divorced from real practice. On the contrary, to portray a highly

In accordance with this interpretation, I understand ubhayatra in the immediately
following phrase (ubhayatra civarapatradikarmetikaraniyaprayuktasya va tadaramata) to
mean "in both situations," i.e., whether living in a monastic community or on one's own on
alms food. For the translation of this phrase see n. 38.

7 BhavBh 147b, identifies these obstacles as pertaining to a practictioner who already
has realized the four noble truths (abhisamitasatyasyantara).

* BhavBh 150as: "In both cases (i.e. whether living in a monastic community or living
alone but as a result interacting with lay supporters) for someone engaged with what is to
be done regarding the correct action relating to robes, alms bowl, etc., delight in them (is an
obstacle relating to conduct)." (ubhayatra civarapatradikarmetikaraniyaprayuktasya va
tadiaramata). The delight may not only refer to the objects of concern, i.e., the robes, alms
bowl, etc., but also to the pleasure of fussing over them.

¥ Our text (150as) also mentions as an obstacle relating to conduct "delight in
explanation when engaged in self-study" (svadhyayaprayuktasya bhasyaramata). Does this
intriguing obstacle refer to delight in commentatorial literature, or is this about the
proclivity to expound texts to others instead of persevering with private study, or is this
more generally about engaging in conversation instead of studying?
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advanced practitioner who is close to the threshold of becoming an arhant as
susceptible to common cravings and likings only makes sense if this reflects a
genuine concern that is ultimately based in real-life experiences on the ground. To
be sure, I am not claiming that this has anything to do with the personal experi-
ences of the author or compiler. Rather, I want to suggest that the obstacles that
the BhavBh summarizes and systematizes in a scholastic manner are real, that
practitioners do indeed encounter them, and that hence they bear some witness to
the difficulties that may arise on the arduous path of practice. To my mind, this
bears out that that even though Buddhist texts treating meditative practice are in
many ways scholastic treatises, there is yet at least a tenuous link that connects
these texts, however indirectly, with genuine practice. To repeat, the BhavBh
seems to be a poignant example for this. The way it foregrounds common and
seemingly banal obstacles and temptations and does not hesitate to assign them to
advanced and partially realized practitioners makes little sense if the scholastic
tradition simply imagined them. By contrast, this treatment makes a lot of sense, if
the text captures something of the difficulties and challenges that practitioners
really did encounter.
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