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“The Sixteen-mode Mindfulness of B.rééth:ing
KL DHAMMAJOTI

0. The unique position of the mindfulness of breathing in the
Buddhist tradition R

In both the Pali and northern traditions, the meditation known as the
“mindfulness of breathing” (@napanasati, andpanasmrti) occupies a:
unique position. The Itivrttaka represents the Buddha as saying that it
is on account of not practicing this meditation that beings are repeatedly

teborn and suffer in samsdra; its practice leads decisively to the fruit of
nonretumer-ship.' The MVS cites the sira? to underscore the Buddha’s. °
stress on this meditation: The Buddha meditated on retreat for two months. -

At the end of it, He instructed the bhiksu-s that when the heretics came to *

inquire as to what meditation He practised during the retreat, they were -

to answer that it was the mindfulness of breathing. This practice was said -

to be totally unknown to those outside the Buddhist system.? It further.

explains why in this sizra this meditation is known as the “noble abode™,

etc.: C
The siitra states that the Buddha told the bhiksu-s: “If someone asks -
as to what the noble abode (@rya-vihdra) is, what the divine abode
(divya-vihara) is, what the brahma-abode is, what the buddha-abode -
is, what the trainee abode (Saiksa-vihdra) is, what the non-trainee.” -
abode (aSaiksa-vihara) is — you should answer properly that it is: =
the mindfulness of breathing.” Why? This mindfulness of breathing: -
enables a trainee to realize (sd/c_s&t—\"k_r) what has not been realized. Itf_ '
enables a non-trainee to acquire the dwelling of happiness in the present =
life (dm;adharma-suk/zavihdra). This mindfulness of breathing is not -

mixed with defilements, hence “noble abode.” [t is radiant by nature, = .

hence “divine abode.” It is quiescent by nature, hence “brczhma-_:':.:'i'
abode.” The buddha-s mostly dwell in this abode, hence “buddha-

abode." It is acquired by a trainee, hence “trainee abode.” It is acquiredzv PR

by a non-trainee, hence “non-trainee abode.” “Realize (sﬁ/asdtn/kr)g

what has not been realized” —. because, with this, the excellent Direct.
Realization (abhisamaya) is acquired and defilements are abandoned:.

Itis “dwelling of happiness in the present life” — because, with this, zf{:
hon-trainee acquires the unshakable liberation of the citta. W




JCBSSL VOL. VI

In the northern tradition, the mindfulness of breathing is commonly
stated to be one of the two “portals to immortality” (amrta-dvara), the
other being the meditation on the loathsome (asubha).’ Immortality
here refers to the fruit of the Noble Path, in particular, of arhat-hood.®
In the AKB, these two meditations are referred to as the ‘two-portals
of entry [into cultivation]’ (avatara-mukha, AZ_FT).” (See below).
According to some Sarvistivada masters, of the two meditations, there
is a possibility of retrogression from the defilements to be abandoned by
cultivation (bhavana-heya) if the practitioner has depended on the asubha
as the preparatory practice (prayoga), but not so if he has depended on
andpanasmyti.t o

This doctrine of the two amrta-dvara-s could have been at least
partly resulted from the Buddhist approach of counteracting specific
personality (carita) defects with specific meditation methods. At first, the
preoccupation with the contemplation on the loathsome as the main method
to overcome sensual attachment was understandable among the Sarigha
members. According to tradition, it was when this contemplation resulted
in some monks committing suicide that the Buddha began to emphasize
the mindfulness of breathing. In the sifra, we find at least four types
of meditation mentioned as a group aimed at counteracting the specific
personality problems: The Buddha told Rahula that he should practise the
mindfulness of breathing to counteract thoughts of sorrow, contemplation
on the loathsome to counteract sensual craving, loving-kindness (maitr7)
to counteract hatred, compassion (karund) to counteract harmfulness,
sympathetic joy (mudita) to counteract jealousy, and equanimity (upeksa)
to counteract conceit® — the last four forming a subset known as the “four

immeasurables” (aqpramana). The *Abhidharmahrdaya-vyakhya G,

#.,54) mentions only three “portals for crossing over” (J#F9) which .
most likely corresponds to the same Sanskrit term, avatdra-mukha-s: . o
asubha for the greed-type, anapana-smyti for the vitarka-vicara-type, - "
dhatu-contemplation for the view-type.' In the Sravaka-bhiimi of the.
Yogdcarabhiimi, we see a group of five meditations enumerated as

character-purification (carita-visodhana)." Likewise, in the Bodhisattva-

bhiimi of the same text, we see five types of avatara-mukha in the

following order:

(1) loathsome contemplation ——- greed-type
(2) loving-kindness --—— hatred-type s
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3) cgnditioned co-arising  qua specific é’onditi’éhality
(zdam—prafyayatd-praﬁ(ya-samutpdda) doubt-type
4) an_a]ysis of the Elements (dhatu-bheda) —— conceit—type.:
' (5) mindfulness of breathing intellectually distracted type'?
This group of five meditations came to be known in the Chinese tradition
as the “five-fold stilling of the mind” Eax =T R

[_n t~he_ following pages, I shall be discussing the doctrine of thevv16-mode
aqapanqsmﬂi. In view of the fact that nearly all discussions to date on
this topic are based on the Pali tradition, the material I have provided
belovy shall be mainly from the northern tradition which I hope will
contante to at least a broader perspective of the ancient teachings
concerning the meditation. The commentarial traditions, although not
exhgqstlve, include those representative of the major Abhidharma
traditions (in the broader sense of the term): the Theravada (includin

the Vimuktimarga), the Sarvastivada and Miila-sarvastivada, the dhydna%
siitra tradition, the continental Sthaviravada schools rep’)resented by
th? *S{iriputrdbhz‘dharma, the Mahasamghika, and the Sautrintika-
Darstantika represented by the *Satyasiddhi-sdstra (and possibly also
the 'A.rthal’;inijcaya and its Nibandhana). The early Indian Yogacira
tradition (SrBh) is also included by way of comparison and for showin

its inheritance from the Sarvistivada. ¢

1. The 16 modes of andapana-smrti : :

In the siitra, vinaya and the post-canonical abhidharma texts of the
southern gnd northern traditions, mindfulness of breathing is explained
as compnsing 16 modes or aspects (Gkdra). It is said to be fully
accom‘plfshed only when endowed with all these 16 modes. On the other
hand, it is noteworthy that this doctrine is not discernible in any of the
extant canonical abhidharma texts, southern or northern, except the
*Sfiripurrdbhidharma — if indeed, as it is commonly held, this text had
enjoyed a canonical status among some of the Sthaviravida schools. The

Visuddhimagga Atthakathd states that the outsiders know only the first
four modes.™

0. Gene‘rél‘remark.t B . FRUEI
Thera:"* Mindful, he breathes in. Mindful, he breathes out. . .

Sari:'* With understanding (&), mindful, he breathes out, mindful
he breathes in. ’
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SA:"" The drya-§ravaka, mindful breathing in trains thus1 :13 he breathes
in; mindful breathing out trains thus as he breathes out. .
M’SV:'9 With the force of understanding of the citta, rpu}’dfu! on .the
breathing,” breathing in, he understands: “{I] breathe in.”, breathmg
stands: “[I} breathe out.” ‘ .
gl;::v}f’ u]\rjf(iisfiful, brea[tging in and out, he ur_lderstands: “];\2/2[mdfu1, I
breathe in and out” GRESALR. - THEESAHA). o
AVN: Here, O bhiksus, a bhiksu, mindful, breathing 1n., Lglder.stands
truly: (yathabhiitam prajanatiy. “Mindtul, T breathe 11:1’.23 Mindful,
breathing out, understands truly: “Mindful, 1 breaﬁhe out.” .
SrBh:* Mindful breathing in, he trains thus: “Mindful, 1 brezt}he l}n.:
Mindful breathing out, he trains thus: “Mindful, | breathe out. T

Thera: Breathing in long, he understands: “I breathe in long.” Breathing
. S lon .’9 .

out long, he understands: “I breathe out long )

Sari: A bhiksu, breathing out long, understands:' (1 brezghe out !ong.}»

Breathing in long, he understands: “{I] breathe in lfzng.

SA: Mindful breathing in long, [he trains properly*...] o

MSV: Breathing in long, he understands: “{I} breathe in long.
i : “[1] breathe out long.” :

Breathing out long, he understands: “[I] o

Sarv: Mindful, breathing in and out short, he understands: “Mindful, .I

breathe in and out short.” i -

DDS:* Breathing out and in long.”® ‘ .

Sat$:® Breathing out and in short.®-. - . -

£

AVN: Breathing in long, he understands truly: “I breathe in long.” .

And, breathing out long, he understands truly: “I breathe out long.”**

SrBh: Mindful, breathing in long, he trains thus: “Mindful, I breathe o

in [long].” Mindful, breathing out {long], he trains thus: “Mindful, I
breathe out [long].” .

Thera: Breafhing in short, he understands: “I breathe in long.f” D

Breathing out short, he understands: “I breathe out short.”

¢ o $;' % ,: ' o
Sari: Breathing out short, he understands: * (I] breathe out short.” e

Breathing in short, he understands: “[I] breathe in short.’f R
SA: Mindful, breathing in short, [he trains properly ..] .-~

MSV: Breathing in short, he understands: “[I] breathe in shorf..’f. L

Breathing out short, he understands: “[1] breathe out short.

Sarv: Mindful, breathing in and out long, he understands: “Mindful, I :

breathe in and out long.”
DDS: Breathing out and in short.
SatS: Breathing out and in long.
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AVN: Breathing in short, he understands truly: “I breathe in sﬁort.”
/’f\nd, breathing out short, he understands truly: “I breathe out short.”
SrBh: [Mindful, breathing in] short, (he trains thus: “Mindful, I breathe

in short.” Mindful, breathing out short, he trains thus: “Mindful, T
breathe out short.”

Thera: He trains thus: “I shall breathe in experiencing the whole body.”

He trains thus: “I shall breathe out experiencing the whole body.”.
Sari: He trains: “[1] breathe in* experiencing the whole body.” He
trains: “{1] breathe out experiencing the whole body.”
SA: Breathing in experiencing the whole body, he trains thus as he
breathes in and he trains thus as he breathes out . .
MSV: Breathing in experiencing the whole body, he understands: “11
breathe in experiencing the whole body.” Breathing out experiencing
the whole body, he understands: “[I] breathe out experiencing the:
whole body.” L
Sarv: Breathing inand out experiencing the whole body, he understands:
“I breathe in and out experiencing the whole body.” o
DDS: Breathing out and in experiencing the whole body. L
SatS: Mindful of the breath permeating the whole body (REES).
AVN: Breathing in experiencing all the bodi ly activities, he understands
truly: “I breathe in experiencing all the bodily activities.” Breathing out. .
experiencing all the bodily activities, he understands truly: “[ breathe
out experiencing all the bodily activities.” el
SrBh: Breathing in experiencing the whole body, he trains thus:’
“Experiencing the whole body [ breathe in,” Breathing out experiencing -

the whole body, he trains thus: "Experiencing the whole body I breathe
out.” Fe

Thera: He trains thus: “I shall breathe in calming (passamb}ia'{l;ap‘i) o

the bodily activities.” He trains thus: “I shall breathe out calming the PR

bodily activities,”

Sari: He trains: “[1] breathe out eliminatin (B *pratiprasrambhe "an:”:":; S
g pratip ay .

the bodily activities.” He trains: "1} breathe in eliminating the bodily ‘
activities.” R

SA: Calming the bodily activities, breathing in, he trains thus as he s

calms the bodily activities. Calming the bodily activities, breathing S
out, he trains thus as he calms the bodily activities. LA
MSV: Breathing in relinquishing (&) the bodily activities, he = .
understands: “[1] breathe in relinquishing the bodily activities.” *
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Breathing out relinquishing the bodily activities, he understands: “[I]
breathe out relinquishing the bodily activities.” A o

MVS:  Breathing in and out calming the bodily ch:yttlfs, he
understands: I breathe in and out calming the bodil\y_actmtnes.’ .
DDS: Breathing out and in gradually putting to rest (#i{& &) the bodily
activities.

Sat$: Eliminating (%) the bodily activities, o :
AVN: Breathing in experiencing joy (priti), he und_erstgnds. truly:
“] breathe in experiencing joy.” Breathing out experiencing joy, he
understands truly: ‘1 breathe out experiencing joy.” o ‘
SrBh: Having calmed (prasrabhya) the bodily activities, breathm§
in, he trains thus: “Having calmed the bodily activities, I breathe in.
H::wing calmed (prasrabhya) the bodily activities, breathing Sut, he
trains thus: “Having calmed the bodily activities, [ breathe out.

Thera: He trains thus: “[ shall breathe in experiencing joy.” He trains
thus: “I shall breathe out experiencing joy.” - o
SA:[Breathing in] experiencing joy, [he trains thus as he is experiencing
joy. Breathing out experiencing joy, he trains thus as he is experiencing
joy.] . ) _
MSV: Breathing in [experiencing] joy, he understands: “[I] breathe in
[experiencing] joy.” Breathing out [experiencing] joy, he understands:
“[1] breathe out {experiencing] joy.” . o
Sari: He trains: “[I] breathe out experiencing joy.” He trains: “[{]
breathe in experiencing joy.” o -
MVS: Breathing in and out experiencing joy, he understands: “I
breathe in and out experiencing joy.”. .

DDS: Breathing out and in experiencing joy.

SatS: Experiencing joy. o o ‘
AVN: Breathing in experiencing happiness (sukha), he unde}‘stal_dds
truly: “Ibreathe in experiencing happiness.” Breathing out experiencing
happiness, he understands fruly: “I breathe out experiencing
happiness.”

SrBh: [Breathing in] experiencing joy, he trains thus: [“li breathe 3}1 o |
experiencing joy.” Breathing out experiencing joy, he trains thus: I. G

breathe out experiencing joy.”]

Thera: He trains thus: “I shall breathe in experiencing happiness.” He | -

trains thus: “T shall breathe out experiencing happim_tss.” '
Sari: He trains: “[I] breathe out experiencing happiness.” He trams?
*“[1] breathe in experiencing happiness.”
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SA: [Breathing in] experiencing happiness, [he trains thus as he is
experiencing happiness. Breathing out experiencing happiness, he
trains thus as he is experiencing happiness.] L
MSV: Breathing in [experiencing] happiness, he understands: ;‘[I]
breathe in [experiencing] happiness.” Breathing out {experiencing]
happiness, he understands: “[1] breathe out [experiencing]
happiness.”
Sarv: Breathing in and out experiencing happiness, he understands: “T
breathe in and out experiencing happiness.”
DDS: Breathing out and in expetiencing happiness.
SatS: Experiencing happiness. I
AVN: Breathing in calming (pratiprasrambhayan) the bodily activities,
he understands truly: “I breathe in calming the bodily activities.”
Breathing out calming the bodily activities, he understands truly: I
breathe out calming the bodily activities.” -
SrBh: [Breathing in] experiencing happiness, he trains thus: [“I breathe
in experiencing happiness.” Breathing out experiencing happiness, he -
trains thus: “I breathe out experiencing happiness.”] Co

Thera: He trains thus: “I shall breathe in experiencing the mental
activities (citta-samkhara).” He trains thus: “I shall breathe out
experiencing the mental activities.” e
Sari: He trains: “[1] breathe out experiencing the mental activities.” He
trains: “[I] breathe in experiencing the mental activities.” _ : 2
SA: [Breathing in] experiencing the mental activities, [he trains thus -
as he is experiencing the mental activities. Breathing out experiencing . -
the mental activities, he trains thus as he is experiencing the mental -
activities.] S
MSV: Breathing in [experiencing] mental activities, he understands:
“[1] breathe in [experiencing] mental activities.” Breathing out:
[experiencing] mental activities, he understands: “[I] breathe out
[experiencing] mental activities.” o
Sarv: Breathing in and out experiencing the mental activities, he
understands: “[ breathe in and out experiencing the mental activities.”:
DDS: Breathing out and in applying effort [to experience] mental
activities.
Sat$: Experiencing mental activities. A
AVN: Breathing in experiencing all the mental activities, he understands:
truly: “I breathe in experiencing all the mental activities.” Breathing
out experiencing all the mental activities, he understands traly: “T.-
breathe out experiencing the mental activities.” '
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SrBh: Breathing in experiencing the mental activities, [he trains
thus: “I breathe in experiencing the mental activities.” Breathing
out experiencing the mental activities, he trains thus: “I breathe out
experiencing the mental activities.”]

Thera: He trains thus: “I shall breathe in calming the mental activities.”
He trains thus: “I shall breathe out calming the mental activities.”
Sari: He trains: “[1] breathe out eliminating the mental activities.” He
trains: “[I] breathe in eliminating the mental activities.”

SA: Breathing in experiencing the calming of the mental activities
(T EEED, he trains thus [as he is experiencing the calming of
the mental activities. Breathing out experiencing the calming of the
mental activities, he trains thus as he is experiencing the calming of
the mental activities.

MSYV: Breathing in relinquishing mental activities, he understands: “[1]
breathe in relinquishing mental activities.” Breathing out relinquishing
mental activities, he understands: “[1] breathe out relinquishing mental
activities.”

Sarvy: Breathing in and out calming the mental activities, he understands:
“I breathe in and out calming the mental activities.”

DDS: Breathing out and in stopping/restraining () the mental
activities.

Sat$: Eliminating mental activities. _

AVN: Breathing in calming the mental activities, he understands truly:
“I breathe in calming the mental activities.” And breathing out calming
the mental activities, he understands truly: “I breathe out calming the
mental activities.”

$rBh: [Breathing in] calming the mental activities, he trains thus: “I
breathe in calming the mental activities.” Breathing out calming the
mental activities, he trains thus: “I breathe out calming the mental
activities.”

T hera He trams thus “I shall breathe in exper}encmg the c;ffa " He -

trains thus: “I shall breathe out experiencing the citta.” :
Sari: He trains: “[T] breathe out expenencmg the citta.” He trains: “[I]
breathe in experiencing the cirra.”

SA: [Breathing in] experiencing the ciffa, [he trains thus as he is

experiencing the citta. Breathing out experiencing the citfa, he trains
thus as be is experiencing the cirta.]
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MSV: Breathing in experiencing the citta, he undergtands “[1] breathe
in expenencmg the citta.” Breathing out experiencing the citta, he
understands: “[I] breathe out experiencing the citta.”

Sarv: Breathing in and out experiencing the citta, he understands “I
breathe in and out experiencing the citta.”

DDS: Breathing out and in discerning the citta.

SatS: Experiencing the cirta. : ,
AVN: Breathing in experiencing the cztta he undemtands tru[y “I
breathe in experiencing the cira.” Breathing out experiencing the -
citta, he understands truly: “I breathe out experiencing the cirta.” - | -
SrBh: [Breathing in] experiencing the cifta, he trains thus: “I breathe
in experiencing the citta.” Breathing out experiencing the citta, he
trains thus: “I breathe out experiencing the citfa.”

Thera: He trains thus: “I shall breathe in gladdenmg(abthpamodayam)
the citta.” He trains thus: “I shall breathe out gladdening the cirta.”
Sari: He trains: “{1} breathe out gladdening the citra.” He trains: “[I]
breathe in gladdening the citta.” :
SA: [Breathing in] gladdening the citta, [he trains thus as he is
gladdening the citta. Breathing out gladdening the citta, he trains thus
as he is gladdening the cirta.]

MSV: Breathing in gladdening the citta, he understands: “I1 breathe
in gladdening the citta.” Breathing out gladdening the citra, he
understands: “[T} breathe out gladdening the citta.” :
Sarv: Breathing in and out gladdening the cirta, he understands
breathe in and out gladdening the citta.”
DDS: Breathing out and in gladdening the cirta..
Sat§: Gladdening the citta. e s
AVN: Breathing in, thinking “Tam g]addemngmycztta” heunderstands
truly: “T breathe in gladdening my citta.” Breathing out thinking “I am "
gfaddenmg my citta”, he understands truly: “I breathe out gladdenlng
my citta.” S
SrBh: [Breathing in] gladdening the citta, [he trains thus: “I breathe =
in gladdening the citta.” Breathing out experiencing the citta, he trains
thus: “I breathe out experiencing the cizta."] :

Thera: He trains thus: “I shall breathe i in concentratmg (samadaham)
the citta.” He trains thus: “I shall breathe out concentrating.”
Sari: He trains: “[1] breathe out concentrating the citta.” He trains: “f1}
breathe in concentrating the citta.”
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SA: [Breathing in] concentrating the citfa, [he trains thus as he is
concentrating the citta. Breathing out concentrating the citta, he trains
thus as he is concentrating the cifta.}

MSV: Breathing in concentrating the citfa, he understands: “[1] breathe
in concentrating the cirra.” Breathing out concentrating the citta, he
understands: “[1] breathe out concentrating the citfta.”

Sarv: Breathing in and out concentrating the citfa, he understands: “I
breathe in and out concentrating the citta.”

DDS: Breathing out and in concentrating the citta.

SatS: Concentrating the citta. g C

AVN: Breathing in concentrating the ciffa, he understands truly: “I
breathe in concentrating the ciffa.” Breathing out concentrating the
citta, he understands truly: “I breathe out concentrating the citta.”
SrBh: [Breathing in] concentrating the citta, [he trains thus: “I breathe
in concentrating the citta.” Breathing out concentrating the citta, he
trains thus: “I breathe out concentrating the citfa.”]

Thera: He trains thus: “I shall breathe in liberating (vimocavam) the
citta.” He trains thus: “I shall breathe out liberating the citfa.”

Sari: He trains: “[I] breathe out liberating the citta.” He trains: “[I]
breathe in liberating the citta.”

SA: Breathing in experiencing the liberating of citta, he trains thus [as
he is liberating the citta.] Breathing out liberating the citta, he trains
thus as he is liberating the ciffa.

MSV: Breathing in liberating the citta, he understands: “[I] breathe in
liberating the citta.”” Breathing out liberating the cifta, he understands:
“[1] breathe out liberating the citta.”

Sarv: Breathing in and out liberating the citfa, he understands; “I
breathe in and out liberating the citta.” :
DDS: Breathing out and in liberating the citta.

SatS: Liberating the citta. S

AVN: Breathing in thinking “T am liberating my citta”, he understands

truly: “I breathe in liberating my citta.” Breathing out thinking “T am

liberating my citta”, he understands truly: “1 breathe out liberating my
citta.”

SrBh: Breathing in liberating the citfa, he trains thus: “I breathe in

liberating the citfa.” Breathing out liberating the cifta, he trains thus:
“I breathe out liberating the citfa.” :

Thera: He trains thus: “Ishall breathe in contemplating impermanence.”
He trains thus: “T shall breathe out contemplating impermanence.”

260

KL DHAMMAJOTI: The Sixteen-mode Miﬁaﬁllr{eés of Bféathing '

X1v.

Sd‘ri: He trains: “{I] breathe out contemplating irvtipénﬁvanenc.e.” He
trais: “[] breathe in contemplating impermanence.” co
SA: [Breathing in] contemplating impermanence, [he tfains]' thus
as [he is contemplating] impermanence (). [Breathing out
contermplating impermanence, he trains thus as he is contemplating
impermanence.] % -
MSV: Breathing in contemplating impermanence, he understands: “[1]
?reathe in contemplating impermanence.” Breathing out contemplating
tmpermanence, he understands: “[I] breathe out contemplating
Impermanence.” .
Sarv:  Breathing in and out] contemplating impermanence, [Hé
understands: “I breathe in and out contemplating impermanence.”?.
DD§: Breathing out and in contemplating impermanence.

SatS: Contemplating impermanence. e :
AVN: Breathing in contemplating impermanence, he undefstahds
truly: “I breathe in contemplating impermanence.” Breathing out
contemplating impermanence, he understands truly: “I breathe out
contemplating impermanence.” o
SrBh: Breathing in contemplating impermanence (anitvanudarsi), [he
trains thus: “I breathe in contemplating impermanence.” Breathing
out contemplating impermanence, he trains thus: “I breathe out
contemplating impermanence.”]

Thera: He trains thus: “I shall breathe in contempléting detachment *
(viraga)” He trains thus: “I shall breathe out contemplating:
detachment.” .
Sari: He trains: “[I] breathe out contemplating detachment.” He trains: -
“[[_] breathe in contemplating detachment.” e
SA: [Breathing in] contemplating abandonment (*prahdm'?nudarﬁ)‘,x
[he trains] thus as [he is contemplating} impermanence. [Breathing -
out contemplating abandonment, he trains thus as he is contemplating
abandounment.] -
MSYV: Breathing in contemplating abandonment, he understands: “[I]
breathe in contemplating abandonment.” Breathing out contemplating -
abandonment, he understands: “[I] breathe out contemplating
abandonment.”

Sarv:  Breathing in and out] contemplating abandonment, [he .
understands: “I breathe in and out contemplating abandonment,” .
DDS: Breathing out and in contemplating abandonment.

SatS: Contemplating abandonment, '
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AVN: Breathing in contemplating detachment, he understands truly:
“I breathe in contemplating detachment.” Breathing out contemplating
detachment, he understands truly: “I breathe out contemplating
detachment.”

SrBh: [Breathing in] contemplating abandonment (prahananudarsi),
[he trains thus: “T breathe in contemplating abandonment.” Breathing
out contemplating abandonment, he trains thus: “I breathe out
contemplating abandonment.”]

Thera: He trains thus: “I shall breathe in contemplating cessation
(nirodha).” He trains thus: “I shall breathe out contemplating
cessation.” '
Sari: He trains: “[I] breathe out contemplating cessation.” He trains:
“{I] breathe in contemplating cessation.”

SA: [Breathing in] contemplating detachment (#£#X, *virdga), [he
trains] thus as fhe is contemplating] detachment. [Breathing out
contemplating detachment, he trains thus as he is contemplating

detachment.}
MSV: Breathing in contemplating detachment, he understands: “[I]

breathe in contemplating detachment.” Breathing out contemplating

detachment, he understands: “[I] breathe out contemplating
detachment.” -
Sarv: Breathing in and out contemplating detachment, [he understands:
“1 breathe in and out contemplating detachment.” _ '
DDS: Breathing out and in contemplating detachment.. "~ - * °

Sat$: Contemplating detachment, o :
AVN: Breathing in contemplating cessation, he understands truly:
“{ breathe in contemplating cessation.” Breathing out contemplating
cessation, he understands truly: “I breathe out contemplating

cessation.”

SrBh: [Breathing in] contemplating detachment (virdganudarst), [he -

trains thus: “I breathe in contemplating detachmeunt.” Breathing out

contemplating detachment, he trains thus: “I breathe out contemplating "

detachment.”]

Thera: He trains thus: “T shall breathe in contemplating renunciation -
(patinissagga).” He trains thus: “I shall breathe out contemplating =~

renunciation.”

Sari: He trains: “[1] breathe out contemplating renunciation/escape
(B, *pratinihsarga).”™ He trains: “[I] breathe in contemplating -

renunciation/escape.”
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SA: Breathing in contemplating cessation, he trains 'th'us.as he is
corlltempiating cessation. Breathing out contemplating cessation, he
trains thus as he is contemplating cessation.* \ .
MSYV: Breathing in contemplating cessation, he understands: ;‘[f]
breathe in contemplating cessation.” Breathing out contemp].atin
cessation, he understands: “[I] breathe out contemplating cessation ”g
Sarv: Breathing in and out contemplating cessation, [he understanéis'."
“I breathe in and out contemplating cessation.” B
DD’S: Breathing out and in contemplating cessation. -

SatS: Contemplating cessation. N T
AVN: Breathing in contemplating relinquiéhfneﬁt (pratinih..vafga)'.
he unc%erstands truly: “I breathe in contemplating re!inquis.hmeLnt »
Breathing out contemplating relinquishment, he understands truly: "‘I
l?reathe out contemplating relinquishment.” .
SrBh: Breathing in contemplating cessation (nirodhdhudans‘i’) .he
trains thus: “I breathe in contemplating cessation.” Breathing, out

conterpplating cessation, he trains thus: “[ breathe out contemplating
cessation.”

i;’;y;::-sic;:;z;tgaﬁifa Vinaya, the *Prajiidpdramitopadesa and tﬁe
There' is an'enumeration in the these three texts which, although not fully
agreeing with thera, may be considered a variant of it. But in SarvV, the
number 16 is not given, and the enumeration is somewhat ambigu,ous
The translators® renderings are also not very consistent.’® These defects.
probably resulted from the fact that the translation had throucrhhthe hands
of four translators among whom Kumarajiva seemed to haveccontributed
most.® Moreover, both the DSS and DZDL were also translated by
Kume‘\raﬁ.va. it is therefore possible that the enumeration in these two
texts., which do mention the number 16, could have been influenced by.
that in the SarvV. Accordingly, T have discussed the three texts here as a -
group, separately from the other texts. '
[.1.1. The Sarvv#
The Chinese text goes thus: T : =
BREA  SE—OHA - BRI E0a e BE.
8BRS LAY - EELES B
FIGE—I5 - BT B SO B AR - FEE - 5
B OTTES  BRLTTHE - B OB - LT - S
FOE - SLHES  SLEIRT - E— LA - B -
BB - B B - B LA AR .

SEN
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It seems possible to understand the enumeration in the SarvV as follows:

0. He breathes in and out and should understand with one-pointe;lnels;
0% mind. I {Breathing in and out] whether long or s};:)rt, {he sdo:;m
: i i f mind]. ¥l Breathing in an
understand with one-pointedness o ‘ :
through the whole body, he should understand W;th or%e-'p.omtedness (l)j
mind. III Breathing in and out eliminating bodily activities, he sk:lou )
understand with one-pointedness of min‘d. v Brgathmg m a: '03
experiencing joy, he should understand with one-pointedness g mtm d
V Breathing in and out experiencing happ_inegs, he should un erstan
with one-pointedness of mind. VI Breathing in and out e;i(]peru?ncmﬁ
] q tand thus. VIL Breathing in an
the citta-samskara, he should unders ! :
iminati itta-s ara, he should understand with one
ut ehmmatmg the cztta-mmskai.a, . stand '
gointedness of mind. VIIT Breathing in and out exp?r;en:;g, Bthe tcét:;
i -pointedness of mind. reathi
he should understand with one-poin e :
i 1 itta, he should understand with one
and out gladdening the citta, : . .
;l)intedness 5? mind. X Breathing in and out concentrating tb;cztr{z,
i -pointedness of mind. XI Breathing in
he should understand with one-poin ‘ .
and out liberating the citta, he should understanq th.h one-pomtednegs
of mind. XII Breathing in and out contemplating 1m;;elzrr[131ane£f:e, irfl:
‘ i -pointedness of mind. XIII Breathing
should understand with one-pointe s of d. XIE : 3
and out contemplating deterioration (885 *viparinamalviprandasal

bheda/vyaya®), he should understand with one-pointedness of mind.

XIV Breathing in and out contemplating detachmept, he s}éoukt
understand with one-pointedness of mind. XV B.reathmg in and ou
contemplating cessation, he should understand Vi'/lth one-po.mt'e ne;_s
of mind. XVI Breathing in and out contemplating renunciation, he
should understand with one-pointedness of mind.

However, the enumeration suggested above would result in ‘rhevﬁvel ]motizi
being concerned with contemplation — as oppo;e[cj1 to -t;oure::l ; erzﬁo_n
= % M
i it i ally “out of tune” with the sutra

texts. What is more, it is totally “ou : m
of four tetrads corresponding to the four smrtyupasthéna-s. This is what

i 1.1.2) _
happens in DSS and DZDL. (See § » »
[ ppOn the other hand, we could take the refrain “he should understand
with one-pointedness of mind” as punctuating a separate mode or a group

ALz
[T,

i E . AN - SRR LUAE
of modes and read the first part as & B AR » B (KA &5 B 0%

2 A : 0. Breathing in he -
E—O0EI - EE - #8 ~ .. We could then get: 0. Bre g

should understand with one-pointedness of mind, i;r}eat}.ling (()iut hg lsohnog(fi
i ' fmind. L. [Breathing in and ou

understand with one-pointedness o . ’ )

short [he should understand with one-pointedness of mind]. Furthermore,
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we could take “contemplating impermanence” and
deterioration™ as constituting a single item, which is not so objectionable
since impermanence and deterioration have much the same implication,
This would give TH-XIT and X1V-XV] corresponding to those of thera,
and XIII ditfering only slightly: “contemplating impermanence and
deterioration,”

L.1.2. The DZDL and the DSS

DZDL not only mentions the figure 16, but also explicitly numbers
the modes sequentially. It seems likely that Kumarajiva or his Chinese
translation assistants had consulted the SarvV the translation of which
was completed slightly earlier. Jts 16 modes are:
I Observing in-breathing. 11 Observing out-breathing. 11T Observing
breathing as long or short. IV Observing that the breath permeates the
whole body. V Efiminating bodily activities. Vi Experiencingjoy. VII
Experiencing happiness, V] Experiencing the citta-samskéara-s. X
Gladdening the cifrg. X Concentrating the cirta. X1 Liberating the citta.
XN Contemp[ating impermanence. X[[] Contemplating deterioration.
Xiv Contemplating detachment, XV Contemplating cessation. XVI
Contemplating renunciation,

“contemplating

The DSS does not number the modes, and there is therefore some
ambiguity. However, it does group the modes to correspond to the four
smrtvupasthana-s, and in its commentary clearly groups the last five
modes under “contemplation of dharma-smrtvupasthéna.” This creates
the aforesaid “out of tune” problem. The 16 modes* could be enumerated
exactly as in DZDL. But for the correlation with the Smrtvupasthana-s,
we have -V for kava; VI-VIIT for vedand; 1X.-X1 for citta; X{E-XVI
tor dharma — again totally “out of tune” with the usual correlation
found in the other texts. These problems could also have resulted from
Kumarajiva’s own {or his Chinese collaborators”) interpretations.™

2. The Theravada Tradition L

2.1. The Pali sutta-s and Vsm agree completely in the términologies
and sequence of the 16 modes, We note, in particular, these agreements:
(a) Breathing long in I; breathing short in 1 in-breathing precedes
out-breathing. (b) Calming the bodily activities in mode TV, followed
by experiencing joy in V, and happiness in VI. (c) Change from “he
understands ... in T and 11 to “he trains .. in MI-XVI “He trains
thus™ is interpreted to refer to the threefold sikkha: adhistla, adhicitia
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and adhiparina.® (d) The last four contemplation (XHI-XVT) are:
impermanence — detachment — cessation — renunciation.

2.2. The Vmm, in spite of the imperfect Chinese translation, also agree
in these respects. This text undoubtedly belongs to the same general
commentarial tradition as the Pali texts. It is well known that it contains
the Theravada doctrine of bhavarga-citta (75 57:») and explains the
cognitive process in terms of vithi-citta characteristic of the school.* In
the present context of the mindfulness of breathing, we also see an explicit
analysis in terms of characteristic (ff lakkhana), function (0f rasa) and
manifestation (&g paccupatthana), found typically in the Pali Abhidhamma
texts. There is the same simile here as in Vsm about watching only where
the wood is being sawn rather than where the saw goes and comes. There
is also the similar description of the sign (g nimitta) of the meditation
object: Some meditators experience it in the form of a very pleasant touch
like a piece of cotton or a pearl or a cool breeze. Others may experience
strange signs (4H) in the form of a smoke, mist, dust or broken pieces of
gold, etc, feeling as if pierced by needles or bitten by ants, etc. But these
strange signs will disappear if the meditator, without allowing himself
to be distracted by them and thereby becoming topsy-turvy, continues to
apply mindfulness on the in- and out-breaths.
Vmm also agree with Vsm in the following: (a) Bodily activities
(V1) refer to the in- and out-breaths; their complete calming refers to
the fourth jhdna. Vmm explains that although all breathing has ceased,
mindfulness of breathing can still be practised because the initial sign,
which has previously been well grasped, can still arise serving as the sign
for the practice at this stage.*” (b) Joy, happiness and mental activities
are correlated with the jhana-s: joy obtains in two jhdna-s, a; happiness
in three; mental activities, comprising ideation and sensation, in four,*®
First, the stage with vitarka and vicara (i.e. first jhana); “experiencing
joy” refers to the second jhdana; “experiencing happiness”, the third;

“expetiencing citta”, the fourth.” (¢) The 16 modes correlate with the

fourfold conteraplation (anupassand) of the abodes of mindfulness
(satipajthdna): The first tetrad on body, second on sensation, third on
thought, fourth on dhamma-s.>® This correlation is already seen in the
andpanasati-sutta of the Majjhima-nikaya® which further states that

the full accomplishment of gnapanasati leads to that of the four abodes . - °
of mindfulness which in turn leads to that of the enlightenment-factors

which in turn leads to that of true knowledge and liberation.
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‘ Vmm differs significantly from Vsm in setting forth a doctrine of
tour-'sta.ge ~— in contrast to eight-stage in Vsm — development of the
meditation, comprising counting (ganana), etc.®
T.here are other differences pertaining to details; e.g. for IX. the
meaning of “liberating citta.” ’
Ysm: Two meanings. (i) Liberating from the hindrances by the
first jfzc’mm from vitakka and vicara by the second, from joy by
the thqu, from happiness by the fourth. (ii) Emerging from jhdna
at thf: time of insight (vipassand), he liberates the cittq from’
Ideathn of permanence by contemplating its impermanence
»fromO ideation of happiness by contemplating dukkha frorr;
ideation of Self by contemplating not Self (anaray, from ;ieIEOht
(nanday by contemplating disgust (nibbida), from greed (rd;a)
by contemplating detachment (viraga), from origination by
contemplating cessation (nirodha) from clinging (adana) by
contemplating renunciation (patinissagga).™
Vmm: “[Applying] mindfulness in the present on the in- and out-
breaths, when the citta is slack, he liberates it from sloth; when
1r\1tensely swift (restless), from frivolity; when elated, from’ greed
(;’,l; raga); when sunken, from hatred, when defiled, from the
minor defilements. Further, when the citta is disinclined towards
the object, he makes it inclined.”

The second alternative explanation in Vsm seems to be from Bﬁddhaghosa
himself sin§e neither Vmm nor Sari (see below) which agrees with
Vsm’s terminology and enumeration speaks in these terms. Moreover,

the explanations seem somewhat forced because the citta being Iiberated’
from rf?ga and notions of permanence, etc — which are practised in the
following four modes, XITI-XV] — would imply attainment of arahat--
hood. On the other hand, this alternative explanation is said to be at the
moment of ‘insight (vipassanakkhape); we can therefore understand itz
as representing a higher level of the practice subsequent to acquiring

samal}{a. Both Vsm* and Vmm state explicitly that the first three tetrads

deal w1fh both samatha and vipassana, while the fourth only vipassana,
- The ‘last part of the explanation in Vmm seems to link vimocayati
(‘liberates”) with the cetasika vimokkha in the sense of bein g inclined and
resolved with regard to the object (Cf. explanation in Sari below)
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3. The *Sariputriabhidharma
It is possible that apart from the Theravada and the Sarvastivada each of
which had developed a specific Abhidharma canon of seven texts, all the
other continental Sthaviravdda sects had the Sari as their fundamental
Abhidharma text.” In the context of andapanasmyti, this text also agrees
fully with the Theravida tradition® in respect of terminology and sequence
(cf. §2.1), except that 1 is breathing out and 11 is breathing in. But this
reversal is almost certainly due to the opposite ways of interpreting
asvasa and prasvasa rather than reflecting an actual reversal of the two
Indian words.™ Nevertheless, its commemarial tradition does seem to be
different. In explaining “Experiencing the whole body he breathes out ...
breathes in ..."”, it says:
A bhiksu, having filled the whole body with breath, breathes out. When
the whole body is empty [of breath], he breathes in. Just as a skilful
master of medicine or his pupil, having filled up hits medicine bag,
presses it to release the air. When the bag has become empty, he opens
its mouth to get it filled with air. Likewise, a bhiksu, having made the
whole body pervaded with atr, breathes out. When the whole body is
empty, he breathes in. (See also the explanations in MVS below)

Its explanation on “calming the bodily activities ...” is basically similar to
Vsm®, but the similes employed are distinctively different:

What is meant by “calming the bodily activities he breathes out ...

breathes in”? The out- and in-breaths may be gross or subtle. What is a

gross bodily activity? One wherein there s restlessness. What is meant

by a subtle bodily activity? One wherein there is stillness. Just as a

bhiksu subdues a gross bodily activity with a subtle bodily activity,

removing an inferior one with a superior one. in the manner that a

skilled carpenter or his pupil removes a bigger peg with a smaller

peg. [n this manner, a bhiksu subdues a gross bodily activity with a

[relatively| subtle one. Just as a man who is running reflects: “Why do

Irun? I should walk slowly™, and he then walks slowly. Again this man

reflects: “Why do I walk slowly? I should stand™, and he stands. Again

.. and he lies down. In this way, this man removes a gross bodily

activity and practises a [relatively] subtle bodily activity. Likewise, a

bhiksu, .70

Vil-VII1: Differing from the Thera, it explains “mental activities” as-

ideation and votition, and uses the same similes as above (peg removing
peg, and a man running. etc) to explain “removing/calming mental
activities.”!
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IX: “Gladdening the mind/thought (citta)” — “cittg” refers to ciy ',
. X . - - a
manas, vijiana, the six groups of consciousness and the seven element;
of counsciousness (sapta manodhér + GRS ).
;(/H. L]berat{ng the citta.” The explanation is quite different from the
1erd, excepting for some resembiance with the las i
/ ¢ last statement in V
(See above): o
'-l'l?e cjilta is disposed towards it, esteems it and is inclined towards it:
itis liberated with respect to it, hence “liberating.”6? ,

This explanation seems to take liberation in the sense of adhi-\muc which
connqtes the sense of resoluteness, inclination, etc.: the “that” would seem
to refer to the mental object. The followine quotation is considerabl
abbreviated from its lengthy explanation: ) R
Jugl as. a bhiksu reflecting on a dharma generates liberation, and
sk?Ilfully grasps the characteristic of the dharma. skillfully z'eisle‘cts
svklilﬁﬂly comprehends. If reflecting on a dharma he does not ccneraté
]lbnel‘l‘itl()ll: he skillfully grasps the characteristic of the :i/zarma
skillfully reflects, skilltully comprehends. If the dharma is excellen;
or not excellent, he can generate liberation; he skillfully grasps the
'characteristic of the dharma, skillfully reflects, skillfutly compréhendc
It ... A bhiksy reflecting on a dharma generates a liberated L"'[l'fa ané
breathes out and in; he skillfulty grasps the characteristic of the
dharma, skillfully reflects, skillfully comprehends. If, reﬁécting ona
dharma, he does not generate  liberated citta and breéthes out and il;'
be skillfully grasps the characteristic of the dharma, skillfully reﬂect'{~
skillfully comprehends. If the dharma is excellent or not ;:xcellenkt’
he can generate a liberated c¢ittg and breathes out and in: he skilh“ul]};
grasps the characteristic of the dharma, skillfully reﬁcéts skillﬁllly
comprehends. ... . The bhiksu reflects on dharma-s to be’cultiva‘red
and does not reflect on dharma-s not to be cultivated. He practises the
excellent dharma-s and does not practice the non-excellent dharréa-s
Breathing out and in liberating the citta and experiencing the brcarhiné
out and in liberating the citta, he acquires joy. This is t?}e nreaning of
“He trains: ‘[1] breathe out liberating the citfa ...’ .7 ]

4. The Sarvastivada lineage R

The Sarvastivada textual tradition is represented by S?\ SarvV, MVS
Ny a.nd DDS; all, excepting SarvV. essentially in agreement in 1'e;pécr ot
termmo!ogy and enumeration of the 16 modes. We note in particular: (a)
W_h]}@ the siitra (SA) and vinaya (SarvV, and the Mahasamghika M'SV)
versions agree with the 7hera, both two orthodox Abhi.clzarma texts
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(MVS and Ny) have breathing short in I, followed by breathing long in
II, and make it a point to comment on why there should first be short
breathing. AVS (BE/HEZEFTEER)™ also agrees here. (b) Unlike
in Thera, SA, has “he trains ...” throughout; while MSV as well as the
Milasarvastivada Vinaya,* MVS, Ny and SarvV all have “he understands
(/should understand) ...” throughout. (c) Differing distinctly from Thera,
all versions, including the Mizlasarvastivada-vinaya (loc. cit.) but with the
exception of SarvV, enumerate the last four in the order: impermanence
— abandonment — detachment — renunciation.®

4.1. Explanations in the MVS
As in this context the MVS is citing the sitra, it explains these 16 aspects
in terms of the Buddha’s own practice before His Enlightenment.®’
I-1I. Breathing short and long
He first breathes in and out short, then long. As is said in the
Prajiiapti-sastra: when the bodhisattva first entered into samadhi,
his breathing was rapid; having stayed in the meditation for some
time, it becomes steadied. This is like one carrying a heavy load
passing a treacherous path; his breathing is rapid. But when he
subsequently reaches an even path, it becomes steadied.
II1. “Experiencing the whole body ...”
It is so described even though the breath enters and exits through
the nostril. This is because when the mindfulness on the breathing
is not yet accomplished, one watches it through the nostril; when
this has been accomplished, one watches the pores on the body as
lotus stems pervaded by breath which enters and exits through it.
This watching does not amount to leaving the meditation because
the intention (asaya) and the preparatory effort (prayoga) have not
yet ceased. Vasumitra explains that this is like the contemplation
on all conditioned dharma-s as being impermanent, unsatisfactory
etc, without leaving the meditation. (E.g., in the path of vision).
Experiencing the breath (being short or long) is not to be regarded
as leaving the meditation.
IV. “Calming the bodily activities ... ”
The breath is progressively refined until it no more arises.
V. “Experiencing joy ...”
Contemplation on the joy of the first two dhyana-s.
VI. “Experiencing happiness ...”
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Contemplation on the happiness of the third dhyana.

VIIL. “Experiencing the mental activities ...”

Contemplation on ideation (samjia) and volition (cetana).

VIIL “Calming the mental activities ...”

Tl?e mental activities are progressively refined until they no more
arise.

IX. “Experiencing the citta ...”

Contemplating on consciousness itself (FEE).

X. “Gladdening the citta ...”

The Buddha no more needs to gladden the citta in order to sustain
His liberation. But this happens at the stage of still being a
bodhisattva who must make the contemplation again.

XI-XVL “ Contemplating impermanence, abandonment,
detachment, cessation ...”

(i.) Vasumitra: Impermanence of the breath; abandonment of the
eight fetters; detachment is the abandonment of the craving fetter;
cgssation is the abandonment of the fetter-dharma-s. ,
(i1) Others (HZ7 kecid ahuh): Impermanence of the four Great
Elements; abandonment of the ignorance fetter; detachment is the
abandonment of the craving-fetter; cessation is the abandonment of
the remaining fetters.

Some others: Impermanence of the material body; abandonment
of the past fetters; detachment is the abandonment of the present
ff:.t.ters; cessation is the abandonment of the future fetters.

(iii) Some others: Impermanence of the Great Elements and derived
matter; abandonment of the unpleasant sensation (duhkha vedana),
detachment is the abandonment of the pleasant sensation (sukha
vedand); cessation is the abandonment of the neutral sensation
(aduhkhasukha vedana,).
(iv) Bha@anta (=Dharmatrata): Impermanence of the five aggregates
of grasping; on abandonment means on these aggregates being
empty (Stinya) and not-self (andtman) of; on detachment means on
their being unsatisfactory (duhkha); on cessation means on their
non-arising (N##, apravartana) and quiescence (KUl upasama).
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I to IV are also correlated to the attainment of the dhyana-s as follows:

Mindful breathing

kamadhatu
{donaral in and out
7/~ Mindful breathing Ist N
in and out short dhyana
Mindful breathing 2nd
in and out lon dhyana
Particular < ¢ > riipadhatu
Experiencing 3rd
the whole body ... dhyana
Calming the 4th
\_ bodily activities ... dhyana _J

4.2. Samghabhadra’s explanations in Ny o
Unlike the MVS, Samghabhadra’s main discussion on this meditation is
from the perspective of it being a counteraction for discursive thoughts
(vitarka). In terms of some details, therefore, he 'understandably at
times appear to deviate from the positions of the MVS compilers abov?.
However, he does not contest the view “held by some masters” that this
meditation is fully accomplished when one has fulfilled either the six
stages (ganana, etc.) or the 16-mode practice in the sitra, and that it can
lead as far as to the attainment of arhat-hood. (See (v).(3) below).
(i) The in- and out-breaths are like the wind going in and out of a gold
smith’s fur bag naturally; it is the nature of wind to enter wherever a gap
exists and then exit when it is pressed down. In truth there is no going in
and coming out of the wind. It is with regard to the process (& ‘.path’)'of
operating (\vrf) in the manner of harming or benefiting the bodily serial
continuity that they are designated as going in and coming out: At the
stage of operation in in-breathing in, they expel corrupted and pollyted
things from the body, increasing the Fire Elements to make the body llght.
At the stage of operation in out-breathing, they remove the tormenting
heat (E$ 2% paridaha) within, reducing the Fire Elements causing the body
to be heavy.

This mindfulness (smrti) is prajiia in its intrinsic nature. In fact the
sutra says, “he understands” (prajanati). 1tis called “mindfulness” because
of'its prominent function: It is by virtue of the efficacy of mindfulness that
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the amount of the in or out breath is held in mind; it is therefore called
“mindfulness” in order to show that samadhi and prajia are achieved by
taking the breath as its cognitive object (4% B & E555).5

(ii) Only five stages (bhitmi) constitute the support bases of this meditation
— sensuality sphere, the intermediate dhyana-s, and the neighborhood
states (samantaka) of the first, second and third dhyana-s.

(i) Accordingly, it is conjoined with only the neutral sensation (upeksa).
It is in fact practised for the sake of counteracting discursive thoughts;
pleasant and unpleasant sensations are conducive to discursive thoughts
of our relatives and home lands, etc. This, however, does not contradict
the siitra mention of “experiencing joy”, “experiencing happiness.” At the
stages of preparatory practices, the yogacara (%i{fjiffi) also experiences
such sensations, but without being carried off the practice of mindfulness
of breathing. It is in fact part of his practice to properly observe these
temporarily arisen sensations as they are, and then revert back to the
breath as the cognitive object. Such a diversion does not result in his
leaving the meditation, as his intention and preparatory effort have not
ceased (cf. explanation in MV'S above), and as he can swiftly revert to the
mindfulness of the breath. Although he can also experience other types
of sensation, he particularly observes these two sensations because they
are the predominant causes of greed and attachment from which he must
strive to be liberated.

Other masters explain that the experiencing of joy and happiness
is not mindfulness of breathing per se, but the qualities (guna) generated
by the preparatory effort.

(iv) The breath operates in dependence on both the body and the citta. For
this reason, there is no breathing in the meditational states without citta
(asamjiii-samapatti and nirodha-samapatti), even though there is still the
body of the meditator. In fact, there are four necessary conditions for
breathing to take place: (1) the body serving as the support basis of the
in- and out-breath; (2) the opening of the bodily pores; (3) unhindered
wind-passage; 4. arising of a gross citta in the stage (bhiimi) of breathing.
The Vaibhasikas hold that in the 4" dhyana, there is no breathing, for two
reasons: (a) the bodily pores are fully closed — the extreme purity of this
dhyana induces the arising of subtle Great Elements which fill up all the
pores;” (b) no manifestation of a gross citta.
(v) There are three views given on the full accomplishment of the
mindfulness of breathing.

(1) Samghabhadra’s/Vaibhasika view:”' When the meditator is able
to perceive the very subtle breath flowing on slowly — He is able to
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ideate the whole body as a pipe with a single hole and that the breath
is flowing through it incessantly as if threading through a gem (mani),
without moving the body or projecting bodily consciousness.

(2) According to some: When one has mastery over the development
(38-E *vrddhi) and the task is done — mastery, when one has developed
sequentially the lower, medium and higher grades of the meditation and
is able to enter or exit any of them at will; the job is done, when the body
is benefited and one is far removed from the vitarka qua the support for
attachment.

(3) According to others: When the meditation is fully cultivated
with respect to the six stages, ganana, anubandhana, etc.” or to the 16
modes (as discussed above).
(vi)” In the context of the siitra description of the 16-mode mindfulness of
breathing, it is to be understood as comprising four modes for each of the
four abodes of mindfulness (catvari smrtyupasthanani. This correlation is
the same as in the Theravada and other traditions).

“Experiencing the mental activities” is to be correlated to the abode

of mindfulness of sensation. But this does not mean that mental activity
(citta-samskara) refers to volition (cetana) (even though samskara in other
context does refer to cetana). Rather, the reference here is to sensation: it
is on account of clinging to the taste of a pleasant sensation that there may
arise a volition with regard to the particular object-domain, making the
citta volitional. This is what is meant by citta-samskara. Since sensation
is the cause of volition, it can be designated “mental activity” (Cf.: desire
for drink (effect) is designated as “thirst” which is actually the cause)’.
Or, we can understand in this way: The mere experiencing sensation
implies the ability to experience volition etc, successively experiencing
the characteristics of arising, duration and deterioration; just as the mere
tasting of a drop of sea water can lead to a full understanding of the taste
of the whole sea. Thus, the experiencing of mere sensation is called the
experiencing of mental activities.
(vii) It is when one has accomplished Samatha as the support basis that
one proceeds to accomplish vipasyana by cultivating the four abodes of
mindfulness; for one cannot see things truly as they are without having
first achieved concentration.” This of course does not necessarily
contradict the correlation above of the 16-mode practice with the four
smytyupasthana-s so long as we do not treat the 16 modes as a simple
one-time attainment and exclusively in a sequential progression.
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4.3. The DDS

The major source of the meditation teachings in the dhyana sttra-s
preserved in Chinese translation was derived from the Sarvastivada
tradition. The so-called *Dharmatrata-dhyana-sitra’ was certainly
based on ancient Sarvastivada teachings which mainly emphasize
anapanasmyti, the asubha and the contemplation on the six elements —
the three avatara-mukha-s. We may understand these teachings as coming
from the yogacara-s within the Sarvastivada lineage.

The greatest space (more than half the text) of this meditation manual
is devoted to the practice of anapanasmpti. This is expounded in great
details in terms of four stages: the stage pertaining to (i) retrogression (3B
7} hana-bhagiya) — when one can still fall from attainments, (ii) staying
(f¥5> sthiti-bhagiya) — although not retrogressing, there is also no
progress, (iii) further progress (- #£57 viSesa-bhagiya), (iv) penetration (
IRIETY *nirvedha-bhagiva) — the stage where the four skillful roots (see
below) are acquired, immediately after which the practitioner is capable of
“entering into the Certitude of Perfection” (samyaktva-niyama(/nyama)-
avakranti. ATEYERTE, AIEMEEES), ie. entering the path of vision
(darsana-marga). Each of these four stages is further elaborated under
two paths: 1. the path of preparatory effort (}5{E3& *prayoga-marga), 2.
the path of advance 5338 *uttara(/visesa)-marga. It is to be noted that
such a scheme of explanation concerning dhyana or spiritual progress is
typical of the Sarvastivada school.”’

The explanations on the 16 modes of anapanasmrti are generally the
same as MVS, etc. But there are differences pertaining to details. For
instance, this text speaks of first breathing out long, then breathing in
short. In the exposition concerning the stage of penetration in the path
of preparatory effort,” it further argues against the general Sarvastivadin
(Abhidharmika) position that breathing in the first dhyana is short and
that in the second dhyana is long:

Some say breathing long first;

others say breathing short first.

Now, [ shall next explain

that it is incorrect™ to state

that at the initial out-breathing,

[the breathing] is first short.

Because the force increases gradually;
when the breath is leaving gradually,
so long as it has not returned,
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it is all to be known as long.

It is wrong to say that it is short.

When the out-breathing is gradually increasing

until it reaches the ultimate stage,

what is observed therein is said to long-short (‘short of the long”).
With one-mindedness, one applies effort diligently
focusing mindfulness and contemplating properly;

when it increases to the ultimate, it is said to be long-long.
One having observed, the breath reverts

and further seeking is abandoned;

one then attains penetration G 7€ nirvedha — see below),
and it is then said to be short-long (‘long of the short”).
When the in-breath is extremely short,

returning to where [the breath] originated;

what is observed therein

is said to be short-short.

It is wrong to assert that

breathing in the first dhyana is short

and that in the second dhyana is long,

for it contradicts what is being experienced.

In the first dhyana,

the force of the breath lasts very long;

in the second dhyana the breath becomes short,

and what is being experienced comes to gradually differ.

Why is it that in the first dhyana, it is only said to be long, not
short?

Because the support bases have not been relinquished,

hence the breath is long.

He makes the breath go long

through the force of vitarka and vicara.®”

In the second [dhyana], the bases are relinquished;

the force being weak, the breath is short.?!

In the path of preparatory effort, one first practices all the 16 modes
at the stage of retrogression — so long as one has not properly realized
the 6 stages of counting, etc., one is still liable to retrogression. It states
that “such 16 aspects are all said to be [pertaining to] penetration.”*?
Accordingly, for the author of the DDS, the 16-mode of anapanasmrti
essentially pertains to the path of preparatory effort, and at the stage of
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penetration (i.e., decisive insight), one has practised all the 16 modes
and acquires clear insight. At this point, when one observes the subtle
sign (fdh+e *sitksma-nimitta?) of the cultivation which is extremely
pure, “there arises at that ultimate point, the jewel-samadhi (BEE 8 =k
*maniratna-samadhi).”s

One next proceeds to the stage of penetration of the path of
advancement. At this very final stage, one practises the four abodes of
mindfulness,* acquiring decisive insight through further contemplation
— presumably at a higher level — of impermanence, etc., penetrating
into the 16 aspects of the Four Noble Truths.® Following the practice of
the four abodes of mindfulness® one attains usmagata, miirdhan, ksanti
and laukikagra-dharma.®” DDS here clearly agrees with the standard
scheme of Sarvastivada Abhidharma which also relegates these four
attainments (known as the four kusalamiila-s) to the stage of penetration
(nirvedha-bhagiya 7$£57).% Again agreeing with Abhidharma, it states
that one next proceeds to the paths of vision and cultivation,* completing
gradually and finally attains the exhaustion of the outflows.

5. The Sautrantika-Darstantika tradition
5.1. The SatS (5 £ 36
The author of this text, Harvarman, is said to be a pupil of the Kumaralata.
But whereas the teacher was a Darstantika within the Sarvastivada —
holding the position of sarvastitva — the pupil’s standpoint as reflected in
this text is definitely that of a Vibhajyavadin. He may be understood as a
Sautrantika-Darstantika of the 3rd/4th century A.D.” Like Thera and the
Sarvastivada, SatS also divides the 16 modes into four tetrad, correlating
them with the four smrtyupasthana-s. Although he also mentions the six-
fold process (counting, etc.), he criticizes it and sticks to the position that
the meditation is said to be fully accomplished when it is endowed with
the 16 modes.” His commentary is as follows:
Question: What is breathing long or short?
Answer: Just as a man going uphill; if he is exhausted as a result of
bearing a heavy load, his breathing is short. Likewise is the meditator:
his breathing at the time of a gross citta is short. By gross citta is meant a
citta that is agitated and dispersed. (Cf. MVS explanation in §4.1)
“Breathing long™ — When the meditator is at the stage of a fine
citta, his breathing is long. This is because, as the citta becomes fine,
the breathing also becomes fine accordingly. Just as in the case of that
same person [going uphill]: when being exhausted he comes to rest, the
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breathing then becomes fine accordingly; at that time, the breathing is
long.

“Whole body” — When the meditator is resolute ({5fi# adhi-\muc)
that the body is hollow, he sees air going out and in the pores on the body.
(Cf. SrBh, in §6.)

“Eliminating bodily activities” — Because the meditator has
acquired the power of the object-domain and there is peacefulness (Z7f&
ksema) in his citta, the gross breathing ceases. At that time, the meditator
has completed the kaya-smrtyupasthana (S 185z).

“Experiencing joy” — From this samadhi-dharma, this person’s citta
generates great joy. Although there had originally been joy there, he was
unable to [experience it] thus; at this time, he is said to be “experiencing

joy.”

“Experiencing happiness” — From joy, happiness is generated. This
is because, when the citta becomes joyful, the body becomes comfortable;
when the body is comfortable, there is prasrabdhi-sukha (FFE). As it is
said in the s#tra, “as a result of joy in the citta, there is bodily prasrabdhi,
when there is bodily prasrabdhi, there is the sensation of happiness.”

“Experiencing the citta-samskara-s” — He sees the faults of joy
in being capable of generating greed. Greed is a mental activity (citta-
samskara), as it arises from the citta. Because there arises greed in
sensation, he sees sensation as a mental activity.

“Eliminating citta-samskara-s” — The meditator sees the fault
that sensation generates greed and that when it is eliminating, the citta
becomes peaceful (ksema). He also eliminates the gross sensation; hence
it is said that he “eliminates citta-samskara-s.”

“Experiencing the citta”, “gladdening the citta”, “concentrating the
citta”, “liberating the citta”— The meditator, as a result of eliminating
the [attachment to] the tasteful aspect (% asvadana) of sensation, sees
the quiescence of the citfa, being neither sunken (/sluggish styana)
nor excited (auddhatya). When the citta falls back to being sunken, he
gladdens it. When it falls back to being exited, he makes it concentrated.
When it is apart from the two dharma-s (sunken-ness and excitement),
he should practise equanimity (& upeksa); hence he is said to “liberate
the citta.”

“[Contemplating] impermanence, abandonment, detachment,
cessation” — When the meditator’s citfa has thus become quiescent and
concentrated, he generates the mode of understanding ({T[fH] akara)
of impermanence. With the mode of understanding of impermanence,
he abandons the defilements; this is the mode of understanding of
abandonment. Because the defilements are abandoned, the citra is

278

KL DHAMMAJOTI: The Sixteen-mode Mindfulness of Breathing

detached; this is the mode of understanding of detachment. Because the
citta is detached, he acquires complete cessation; this is the mode of
understanding of cessation.

In this way, he sequentially attains liberation. Hence it is called the
16-mode mindfulness of breathing.

5.2. The AVN

The affiliation of AVN does not seem fully settled; but it may be regarded
as representing generally a specific subset of the Sautrantikas who also
appear to share certain mainstream Sarvastivadin doctrines to some extent.
Interestingly, in terms of enumeration and terminology, it essentially
agrees with Thera rather than the broad Sarvastivada tradition. However, it
does not reflect a change from “he understands” to “he trains.” Moreover,
differing from all the other textual traditions, it has “experiencing joy”
i‘r;IlV, “experiencing happiness” in V, and “calming bodily activities” in

6. The SrBh

The Sravaka-bhiimi is one of the oldest strata of the Yogacarabhiimi. Its
enumeration agrees essentially with Sarv, particularly in the last tetrad.
On the other hand, it differs from Sarv (except SA) in having “breathing
in long” first. Moreover, like the Sarvastivada sitra (SA), it differs from
all other versions in having “he trains” throughout the 16 modes.

The commentary begins by stating that the 16-mode anapanasmrti
is taken up by a trainee (Saiksa) who has already acquired (“seen”
the Truths — lit.: who have “seen the track, drsta-pada (i.e. the Four
Truths)” — and obtained the four smytyupasthana-s, but have yet to
abandon the bhdvana-heya fetters that still remain.

“Mindful breathing in ... out” — To abandon the remaining fetters, he
generates mental application (manaskara) on the in- and out-breathing as
cognitive object (@svasaprasvasalambana).

“Breathing ... long” — When he takes the in- or out-breathing as
cognitive object, he trains: “[ breathe in/out long.”

“Breathing in short” — When he takes as cognitive object the
intermediate in- or out- breathing (antardsvasa, antaraprasvasa), he
trains: “I breathe in/out short.” He observes (upalaksayati) and understands
(Janati) in exactly the manner that the in- and out- breathing arise long
and that the intermediate in and out breathings arise short.

“Experiencing whole body ...” — He trains thus when he takes as
cognitive object the in- and out- breathings through the pores on his whole
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body and becomes resolute (adhimucyate) with regard to them. (Cf. SatS,
in §5.1)

“Calming the bodily activities ...” — He trains thus at the time when
the in-breathing has ceased and the out-breathing does not yet arise, or
vice versa, and he takes as cognitive object this state which is devoid
of in- and out-breathing (asvasaprasvasa-sinyam avastham). Moreover,
previously the breathing was coarse and hard of sensation because the
meditation had not been properly practised; now as a result of the practice
it becomes gentle and pleasant of sensation. Hence he trains with this
thought.

“Experiencing joy ..” — He trains thus when, practising this
meditation, he attains the first or second dhydna.

“Experiencing happiness ...” — He trains thus when he attains the
third dhyana wherein joy is separated.

After the third dhyana, there is no more practice of the mindfulness
of breathing. Hence the exposition on the practice concerns up to the third
dhyana.

“Experiencing mental activities”, “calming mental activities” — To
the meditator experiencing joy or happiness, there may at times, owing to
temporary loss of mindfulness (smytisampramosar), arise false ideation
of the self and related conceptually proliferated notions accompanied
by craving. Thereupon, he is able to understand promptly and become
detached from them. In this way, experiencing the mental activities, he
trains thus: “calming the mental activities I breathe ...”

“Experiencing the citta ...” — One who has obtained the first, second
and third dhyana has also necessarily obtained the first neighborhood
(samantaka) meditative attainment.”® With that as support, he reflects on
(pratyaveksate) his own citta: whether it is with greed, separated from
greed, with hatred, separated from hatred, focused, dispersed, etc. Thus
he trains “experiencing the citta.”

“Gladdening ...” — At times, his citta comes to be hindered by
sloth-torpor (styana-middha) on account of being quiescent within. He
thereupon takes whatever cognitive object outside conducive to purity
(prasadaniya) and inspire® the citta.

“Concentrating ...” — At times he sees his cifta being hindered by
excitement (auddhatya) on account of being overly distracted externally.
He thereupon abides in stillness within. Hence “concentrating the cirta.”

“Liberating ...” — As a result of diligent and repeated practice, his
citta becomes purged of the hindrances. Hence, he trains “liberating the
citta ...”
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“Contemplating impermanence” — Having thus been freed from all
the hindrances which hinder the cultivation of the path, there still remain
proclivities (anusaya) to be abandoned. For this, he manifests the path: he
reflects properly on the impermanence of the conditioning forces. This is
vipasyanda practice following upon the preceding Samatha practice.

“Contemplating abandonment ...”, “contemplating detachment

.7, “contemplating cessation ...” — Having thus perfumed/developed
(paribhavita) his citta by Samatha and vipasyana, he now seeks liberation
inrespect of the three elements (dhatu): of abandonment (the abandonment
of all the darsana-heya conditionings), of detachment (the abandonment
of all the bhavana-heya conditionings) and of cessation (the cessation all
substratum). He practises Samatha and vipasyana with regard to these
three elements, contemplating them as being calmed (Santa), peaceful
(ksema) and free from disease (@rogya). As a result of repeatedly practising
thus, his citta comes to be liberated from all remaining bhavana-heya
defilements and he attains arhat-hood.

2

We may note the rationale for the last tetrad. Contemplation on
impermanence is necessary for developing vipasyana. Equipped with
this, he is then able to complete the final task of liberation in respect
of the threefold elements. This is a distinctive Sarvastivada Abhidharma
doctrine. The MVS states as follows in the context of samatha-vipasyana
practice:
For one who has developed the citta by means of [both] samatha
and vipasyana, he acquires liberation in respect of the three elements
(dhatuso vimucyate) What are the three dhdru-s? the prahana-dhatu (
BT ), the viraga-dhatu (BEFY) and the nirodha-dhatu CRR). s

7. Summary

7.1. At least in some traditions, Gkdra in sodasa-akdra seems clear enough
to refer to a mode of understanding in the meditator. This would tally well
with the Sarvastivada understanding of akara as prajna.’®

7.2. Asurvey of the various texts above suggests that there are distinctively
two broad textual traditions:

(i) One, represented by Thera, and joined by Sari and AVN,
enumerates the sequence, impermanence — detachment — cessation
— renunciation. The enumeration in SarvV, DZDL and DSS may be
considered a variant of this tradition.

In the case of SarvV, its Sarvastivada affiliation notwithstanding,
the agreement or near-agreement (possibly due to the translators’ erroneous
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interpretation) here is not surprising since it represents the ancient vinaya
tradition. (See also §7.3)

(ii) The other textual tradition, found in all the other northern

texts, represented by Sarv and Yogacara, enumerates the sequence:
impermanence — abandonment — detachment — cessation. The SrBh
offers the most elaborate rationale for this latter sequence, linking the last
three modes to the Sarvastivada doctrine of the three types of dhatu.
7.3. Among the northern texts, there are differences pertaining to some
details: as to whether the meditator first breathes in or out and whether
he first breathes long or short. It is noteworthy that the sitra and vinaya,
whether Thera or northern, all agree that he first breathes in long. This
most likely reflects the authenticity of the ancient sitra-vinaya tradition
here.

There is also a difference among the various texts concerning the
change from “he understands” to “he trains”: Among the northern texts,
only Sari agrees with Thera in this respect, and in fact in virtually all
other respects of terminology and enumeration, with a small variance
that it has “breathing out” first. Nearly all other northern texts have “he
understands” throughout; SrBh alone has “he trains” throughout.

7.4. In the canonical Abhidhamma/Abhidharma texts of the Theravada
and Sarvastivada, the 16-mode anapanasmrti is not attested, with the
interesting exception of the ancient *Sariputrabhidharma. 1t is found
extensively in the post-canonical Abhidharma texts and commentaries.
7.5. Following the siitra, the post-canonical Abhidharma texts and Sari
explicitly correlate the four tetrads with the four abodes of mindfulness.
However, the SrBh may be a noteworthy exception, since its explanatory
part does not suggest such a correlation. This correlation results in the
need to explain away certain difficulties some of which may not be
entirely satisfactory. For instance, VII should come under vedand-
smrtyupasthana, but it speaks of “experiencing citta-samskara”, and
accordingly the various texts have to offer their interpretations.

7.6. Thera, Sarv and SrBh, which correlate modes I-IV to the attainment
of the four dhyana-s seek to explain in their respective ways how the
practice of anapanasmrti is applicable in the 4th dhyana where, according
to all Buddhist traditions, breathing ceases totally.

7.7. The various texts correlate Samatha and vipasyana with the 16
modes differently. Thus, Thera correlates the first three tetrads with both
Samatha and vipasyana, and the last exclusively with vipasyana. On the
other hand, $rBh speaks of modes I-XII as Samatha, X111 as vipasyana,
and XIV-XVI as both Samatha and vipasyana.
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7.8. The 16-mode practice is from a certain perspective sequential. But j
1S at the same time not exclusively a linear process; at any rate a bé ir:l .
cannot expect to perfect all the 16 aspects in one or two sittingsg I? Tsr
more appropriately understood as a spiral — going round at ever i]i her
and higher levels. This is especially clear from the exposition in 1§DS

which explains the meditation in terms of the
paths of preparat
and advancement. preparatory effort

7.9. For one who is the intellectually restless type or who too easily
fallis prey to conceptual entanglement, anapanasmrti is the appropriate
antidote. But the explanation of the 16-mode meditation in all traditions

confirm that at its highest level, it is a compl] : ;
; > plete path of liberat
of leading to arhat-hood. P tberation capable
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AVN = At'thavz’nis'caya-sz?tra-nibandhana. Ed.,Samtani, NH. (Pat,na 197.1)

AVS = *Arya-vasumitra-samgrhz‘ta g%&éﬁ%ﬁﬁ%ﬁﬁ?%ﬁ T28, no 1549 '

DDS = *Dharmatrata-dhyana-sitra 285 % B @E T15, no.618.

DSS = *Dhyana-samadhi-siitra AATE=HELR T15, no. 6 1’4. ’

DZDL = KEopEss (*Mah&prcy'ﬁa'pa'ramitopadeéa) T15, no.1509

MSY = Mahdsdmghika-vinaya JEEST % finf3 T22, no. 1425’. .

MVS = dbhidharma-mahavibhasa K852 T27, no.1545

NY = *Nyayanusara g 1FFE % T29, no.1562. .

SA = Satyyuktégama FEPOT & 4K T2, no.99.

Sari = *Sariputrabhidharma S FaT i 2 T28, no.1548.

Sarv = The Sarvastivada textual tradition: MV, Ny, SarvV.

SaryV = Sarvastivada Vinaya +5/1# T23, no.1435.

SatS = *Satyasiddhi-sastra [ & T32, no.1646.

irBh 1= 'Srdvqkfzbhﬁmi, th? Second Chapter, revised Sanskrit Text and Japanese
B;l‘;lr?hcizst:s;z;r Osli';zfll;:(i)%l‘;l.)llml Study group, The Institute for Comprehensive Studies of
Study = Yin Shun, 38 —]% B 7y -5 2 BLSRET  BFFSE (Taipei, 1968)
Thera = The Theravada/Sthaviravada textual tradition: Vsm, Vn;m. .
Vmm = *Vimuktimarga AR IE R T32, no.1648.

l\/9s7n;)= The Visuddhimagga of Buddhaghosa. Ed., Rhys Davids CAF. (London,

283



JCBSSL VOL. VI

NOTES

(Unless otherwise stated, all references to Pali texts are those of the Pali Texts Society
editions. All references to Chinese Tripitaka texts are those of the Taishd edition.)

1 ARZELE T17, no.765, 667c.
2 Cf. Samyutta-nikaya, v.326; SA, T2, 207a-b.
5. MVS, 136a.

& MVS, 136¢-137a.
s. E.g., Chu Yao Jing (HHHE%X), T4, 698b. The sutta-s and the agama-s do not seem to

speak of the twofold amrta-dvara in this manner, but the notion of the dhyana-s leading
finally to Nirvana as amrtadvara is attested in SA (E.g, T n0.99, 219¢)

6 E.g., SA, 139b; AVS, 806a; MVS, 944a; Sari, 554a; etc.

7. AKB, 341.

. MVS, 933c.

9. Ekotttaragama T2, no.125, 581c.

10. T28, 908b.
1. Sukhla, K. ed., Sravakabhiimi,202: tatracarita-visodhanamalambanamkatamat| tadyatha

asubha maitrt | idampratyayata-pratityasamutpadah | dhatu-prabhedah | anapana-

smrtis ca | The subsequent discussion specifies the character types to be counteracted

— 204: raga-carita; 210: vyapada-carita, moha-carita; 218: mana-carita; 237:

vitarka-carita. Cf. Abhidharmasamuccaya, ed., Lévi, S, 81: caritavisodhanalambanam

paiicavidham | bhityoraga-caritanam asubha-visayalambanam | bhityodvesa-caritanam

karuna-bhavana-visayalambanam | bhiiyomoha-caritanam  nikaya-pratyayata-

pratityasamutpada-visayalambanam | mada-mana-caritanam  dhatu-prabheda-
visayalambanam |

12. Wogihara, U, ed., Bodhisattva-bhiimi, 110: cittam ... indriyam ... asayam ... anusayam
paryesya yathayogam yatha'rham eva vicitresv avatara-mukhesv avatarayati ...
asubhaya ... maitrya ... idam-pratyatyata-pratitya-samutpadena ... dhatu-prabhedena
... anapanasmriya yatha-yogam yath rham avatara-mukhesv avatarya ....

13. Cf. the discussion by Sakurabe, H, in ‘On the wu-t’'ing hsin kuan’ in Indianisme et
Bouddhisme — Mélanges offerts & Mgr Etienne Lamotte (Louvain-la-Neuve, 1980), 307
ff. Although these meditations are described by this Sanskrit term, it seems to be used
more generically, referring to various types of portals of entry in spiritual praxis other
than just meditations (Cf, Yogacarabhiami iiffliffiithsm, T30, 504b, 462¢, 571b, etc.).

4. Paramattha-manijiisa, 257.

1s. Majjhima-nikaya, vol. I11, 82 f; Vsm, 267. In the Vmm, the enumeration on p.429¢ seems
slightly corrupted, missing out III, IV and IX; but in he explanations on p. 430a—431b,
all the 16 modes are given in the same order as in other Theravada versions.

6. T28, no.1548, 707¢—710a.

17. T2, n0.99, 208a-b, also, 206a—b.

8. T2, 206a: AL - BRZE, JWVME » BREE - Also: T2, 208a: MALR:
2 WAESEE | Although the Chinese translation here is in the indirect speech
(which is reflected in my translation), the word %1 (‘thus’) could suggest an izi, and the
original could therefore have been in the direct speech, like in the Pali, AVN and SrBh.
This same remark applies to the description in other subsequent 16 modes.
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19 T22, 254¢-255a. Same enumeration i ilasarvastiva, j
b e on in the Milasar va.srl\'ada-vznqya-

2. T22, 254c: (B IBHRAE .

21 This mclgdes MVS and Ny. MVS, 136a—c. Similar description in AVS,750h—
notably, like MVS, mode I is “breathing short”, mode II “breathing | e i
(Also, T29, n0.1563, 919¢), ’ i
Samgha?havdra says that anapana-smrii is seventeen-fold; this first statement re
the rpedntatnon as a whole (42#5), and the subsequent 16 modes constitute theprese'rflits
deta.lls of the meditation (ZH#E).” In terms of the 4 smriyupasthana-s each ?Pegl_ :
haYlng 4 perspectives, [anapana-smrti] comes to be sixteén-fold." -

22. This i_irs't stagement is explicitly said to be a general description (4#), in contrast be th
d'es<.:r1pt|0ns in all the other 16 modes that follow. (MVS l36b5‘ gee also bel b
similar remarks by Samgabhadra and author of AVN. ’ ' S

2. Like Samghabha'dra (See below), the author (AVN, 235) also says that this is a general
stater_nen_t applying to every aspect of breathing: smrta asvasan smrta ds'vcgzsdm't'
yathabhiitam prajanati | smytah prasvasan smriah prasvasamiti yathﬁbhz?f‘am r:a" = l
uddesal | sarvasvasaprasvasanam samanyopalaksanakaratvat | TR

2, Sravakabhﬁn?i in the Second Chapter, ed., S'ra‘vakabi]ﬁmi Study Group, The Institute fi
Coinprehepswe Studies of Buddhism (Tokyo, 2007), 94 ff (Cf. Shukla’K ed., Sra /cor
bhami of Acarya Asanga, 229 ft. Clllalis:

2. ﬁﬂf{tﬁtﬂﬁﬁ‘ HIHE . The last part could be understood either in the direct or

) 1111}:11rect spee:f:h‘ .My choice is influenced by the Pali and other versions.
ab:\/g.hrase trains properly” begins the whole enumeration. See Chinese in note 18

2. T15, no.618, 302a—b.

28, The. te)Act ha§ HE AKE at the end of the enumeration. As for “long” and “short”, th
begm”mng ll{l& of the enumeration stanzas reads: “One discerns whether it is lon, o?
short” (EHI&4351)). Cf. also 310a: “First long and then short” CGERMmi%E): thg
the author also justifies why it is so (310a-b). — i

2. T32, 355¢-356¢.

30. Although at the.beginning of the enumeration, it gives “Mindful breathing out and in
long or short”, in the commentary that follows immediately after the enumeration, it
clearly speaks of first breathing in short in the grosser state of thought, then long i ;h
finer state of thought. See explanations below, ’ A

31 dirgham asvasan dirgham asvasamiti Yyathabhiitam prajanati |

32 We suddenly have “in” first and then “out” in thisAstep.

33. See Buddhist Chinese Sanskrit Dictionary EZU¥4F A2, ed. Hirakawa, A #4007

34 This Chinese character also translates prati-pra—\/;z'a;nbh./ o s .

35. For .the last part of the description of these last 4 modes, I have here followed the SA

) "I/-ZFSISE at 206b which is more consistent in the rendering.

s6. The Chinese is slightly abbreviated for these la CFRERE et T
B THIRE B e A 4 - T M AL

. A'lso S0 undLerétood by translator of * Vimuktimarga: 8 (T32, 431b). The Sarvastivada
I./may.a (-H&B{#, T23, no.1435, 8b) too has pratinihsarga: ¥&5 in this 16th mode:
likewise, the *Mahaprajaaparamitopadesa (T25, 138a): 4%, ,

3. T2, 206b: Eﬁ%;}ik/\,%'\ P REIEMAEEE | (Lt “Breathing in contemplating
cessation, he trains properly in breathing in contemplating cessation).

3. E‘.g.:‘A comparison with all other Indian texts suggests that both %% (in %2 5), etc., and
4% (in 8.0,) should be rendering corresponding to prarisamvedin: T

bhaisajyavasty
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40. The four are: Punyatara, Kumarajiva, Dharmaruci and Vimalaksa. The whole period
spanned from 404 A.D. to 409 A.D. See Hirakawa, A, 4 Study of the Vinaya-pitaka {3

DL (Tokyo, 1970), 121 ff. .

4. -ZH1E T23, 8a-b.

2. Lamotte, E, gives vyaya for the corresponding item, {3, in DZDL. Le Traité de la
Grande Vertu de Sagesse, Tome 11, (Louvain, 1949), 642.

«. It distinctively speaks of “Breathing in” as the “first aspect”: ¥] A E.57.

44 There is also possible textual corruption with regard to “experiencing joy” (2&) which
oceurs both before and after the words “completed kaya-smrtyupasthana ...” (&1L ...
B LWE2E TEEAY - . ERAFREPE - KITRSL - EFSSILE &
SHERALEZE . STROEEEM | REZE - TaERAL -

. Vmm, 430c: YIREBE, FH=2 - —hg CREE, i B0, =M ERE - EK,
IR EARES A0EE, BLEENY B0 ERE, HLEE RERER - (AR, =
2 OAMESE, DSEEEY, BE%E - LeE8 2. Cf. Vsm, 274: tattha sikkhati ti ...
yo tathabhiitassa samvaro avam ettha adhisilasikkha | yo tathabhitassa samadhi ayam
adhicittasikkha | yo tathabhiitassa paiiiia ayam adhipannasikkha ti ima tisso sikkhayo
tasmim Grammane taya satiya tena manasikarena sikkhati | asevati bhaveti bahulikaroti
ti |

4. T32, 449b: B 50, BERL, BTS20, 3R, S0, B, L o ...

. T32, 431a: [ : ZERREAR » ZEETREMR 2 EH - SHWRE > BUR
A EHAHSERE » BIETTHE - ELAE ? 35184E - Cf. Vsm, 277 is more elaborate,
citing the Patisambhidamagga (i, 184-6): pathamam olarika assasapassasa pavattanti
| olarikanam assasapassasanam nimittam suggahitatta sumanasikatatta supadharitatta
niruddhe pi olarike assasapassase atha paccha sukhumaka assasapassasa pavattanti
| sukhumakanam assasapassasanam pi nimittam suggahitatta sumanasikatatta
siipadharitatta niruddhe pi sukhumake assasapassase atha paccha sukhumakanam
assasapassasanam nimittarammanata pi cittam na vikkhepam gacchati | ...

4. Cf. Vsm, 287: sappitike dve jhane samapajjati ...; 288: tinnam jhananam vasena
sukhapatisamvidita | catunnam pi vasena cittasankharapatisamvedita veditabba | (op.
cit., 185 f).

4. Vmm, 431a, 431b.

0. Vsm, 277; Vmm, 431b.

si. Majjhima-nikaya, iii, 83 ff; SA, T2, 208a—c.

s2. | intend to deal with this topic in a separate discussion.

s3. Vsm, 289.

s4. T32, 43 1a.
ss. Vsm, 291: idam catutthacatukkam suddhavipassana vasen’eva vuttam | purimani pana

tini samatha-vipassana vasena | Vmm, 431b: #]+ &/ DEEA ; Ryfes » &0y
PRk RS -

s6. See Yin Shun, Study, 20 ff.

s7. Another well known doctrine which they share is that of the original purity of the citta.

ss. On the Chinese rendering of anapana-smrti as i A& (‘out- and in-breathing’), rather
than A . (‘in- and out-breating) in {Z1T#E 14X (T no. 606) and many other Chinese
translations, Paul Demiéville believes that it is due to the ancient Chinese mentality
being influenced by the Yin-Yang (F&£[5) notion. (Demiéville, P, ‘La Yogacarabhiimi
de Sangharaksa’, in Bulletin de 1’école Frangaise d’extréme-orient. 1954, Tome XLIV,
Fas. 2, 414, n. 4). But we may note that Buddhaghosa already pointed out the opposite
interpretation by the ancient sutta and vinaya traditions. (Vsm, 272)
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59. b
Cf. Vsm, 275: tattha pubbe vuttanayen’ eva purimassa purimassa pacchimena

pacchimena patippassaddhi veditabba ari q
e itabba | evam ettha olarikasukhumata ca passaddhi ca

60. T28, 706b.
6. T28, 707¢c—708a.
62 T28, 709a-b: fi#f5 + 3800 ~ {87 15 1 Ll )
e i BRI ~ R B - G DLk SERLHRAR -
64. AVS, 750c.
6. T24, 32c¢.
66. (S% %s/oE g};‘%g};i{gh{g?rm (FXE &), T32, 355¢. The *A'rya-vasumitraosamgrhz"za
X ,_;.,- oE Eim > no. 1549, 750c) also seems to agree with the ¢ ‘
Zgirégggg%e{g; R AR ﬁ?ﬁ&AEﬁ&ﬁﬁ%@kﬁ’%‘g@iﬁlﬁgi %}g
TR - GIFR - BRETEEY - BERETE - B
# - BEAHEA TR - SRR T
zz 11\!42\9/8,6172‘;6b—%; also *A-rya-vasumitra—samgrhz'ta, 750b ff.
3. 3 a: ‘Efﬁgji\ : %E'A_ S =it ; o 4 : Y (e /= ~
by INAHESE =% WER R+ ANERBS T > PR
. Ny, 673b.
7. Samghabhadra here cites Vasumitra’s ex i S
; planation (See MVS, 132b).
71. Ny, §75a: JEERZER *evam vaktavyam. )
72. }I}E-arhelrforr]l (N);, 673c()jin the same context of discussing anapana-smyti Samghabhadra
imselt has also said that it i i ith these si
i at 1t 1s accomplished when endowed with these six reasons
7. Ny, 675a.
7. ﬁ)fgglma;'YI, /{ bbl;:'dharn;c;’kos'abh&sya of Vasubandhu, Chapter I: Dhatunirdesa (Tokyo.
, Jighatsa janabhilas ipdsa panabhila 7 7 i
e, —J/Si_b. ojanabhilasakyt | pipasa panabhilasakrt | karane karyopacarat |
76. r\](llen[hS}(;unt(Stu;{y,‘ GZi f) argues that this title is most inappropriate, since the dhyana
0ds taught in this text are those transmitted b itra’ il, §
: . y Punyamitra’s pupil, Z3=
EiPurJyai?ZZ)«. Itis k_nown by other titles, including Yogacarabhiimi (Jﬂé{ﬂu%%é;ﬁ{%
1775{?2?&...{; (Dhyana-siitra on Methods of Practice), Outline of Yoga (é@ﬁﬂ:@ﬁ
Yoga-samasa, also translated as 1E1THS), etc. iy
77 E.g. See explanations concernin it S
F.g. Sece g the dhyana in MVS, 823
m AT AT, .
. IEFFE ayuktam.
s0. B2 4H. These two Chinese characters someti
etimes toget| j ] :
e oo ey es together stand for just vitarka alone; but
8. T15, 309¢-310b. I have here re i i
produced each line of th
Ay oy of the stanzas faithfully.
8. T15,b 3II.Ob. The. s:g.niﬁcance.o_f this samadhi is less than obvious. The mani generally
ts}));m olizes punty, impeccability; the name of this samadhi therefore possiEly signifies
€ state of purity of the dhyana attained at this final stage. On the other hand, this text
at imes exhibits traces of tantric elements or at least employs terminologies v’vhich are

suggestive of such elements (see Study, 630 i i
i inerl v, ff), and this name could also possibly be

8.T15, 310c.

8. T1S, 310¢ ff; the progressive contemplati i
et o B plation on the 16 aspects of the Four Truths is
8. T15, 313a—c.
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87. T15, 313c-312a.
ss. Cf. AKB, 346.

89. 14a. . o L
tz leBiogiaphv of Harivarman (T55, 78¢) tells us that he had studied Mahayana doctrines

under a Mahasamghika monk at Pataliputra.
9. T32, 356b.
92. Cf. MVS, 553c.
9. i.e., the anagamya. . ' S -
94. The text hje has the stock expression: samdarsayati, samadapayati, samuttejaya
sampraharsayati.

-MVS, 148a. _
:Z gdez%hammajoti K, ‘dkdra and Direct Perception: Vaibhasika versus Sautrantika’, in

Buddhist Studies (Bukkyo Kenkyii), Vol. XXXV, 1 ff. (Hamamatsu, 2007).
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PASADIKA

This publication of World Religions Publisher has been sponsored by the
Udo Keller Foundation Forum Humanum whose very laudable objective it
Is to remind of the importance of the world’s cultural and religious heritage
in times of the tightenin g grip of technology and economy. The foundation
are convinced that the future development of mankind crucially depends
on whether or not the full potential of that extremely rich heritage can be
realized. The present volume (referred to hereafter as RL) offers solemn
utterances and wise sayings in beautiful poetic form from India and Tibet
enshrining both mainstream Buddhist teachings and apophthegms of
a more general nature belonging to the Niti literature concerned with
prudence and right or moral conduct. Since most Buddhist texts that have
become accessible in German are translations from canonical and post-
canonical scriptures in Pali, a special feature of RL is its making available
translations — some of the texts have been translated into German for the
first time — from non-Theravadin sources. Moreover, a great many verses
in this book have parallels in Pali literature which makes it possible
also for the non-specialist to compare the translated Sanskrit and Pilj
versions of a Buddhist classic belonging to three different major traditions
(Sthaviravada, Sarvasti- and Maulasarvastivada).

RL contains translations of the following SiX texts: a) of the Udanavarga,
‘Solemn Utterances of the Buddha’ (pp. 11-158), b) the Prajiiasataka,
‘One Hundred Stanzas on Prudence’, ascribed to Nagarjuna, the founder
of the Madhyamaka School (pp. 161-175) (to whom also the next two
works are attributed), c) the Prajiiadanda, “Staff of Wisdom® (pp. 176-
215), d) the Janaposanabindu, ‘The Drop Refreshing (Nourishing) Man’
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