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Remarks on Diacritics, Italics and other Thesis Conventions

II' AlI translations from Sanskrit texts are my own; all translations from Pali texts,

except for one verse each from the Sutta Nipata and the fatakas, are not my own.

When 1 received a great deal of help from the translator, this has been noted in

the endnotes.

.. When verses are quoted in a row (16.4-16.5), orUy one endnote has been used.

When there was a gap within the quoted section (16.5, 16.8 etc.), then two or

more endnotes were used.

II' 1 have left full endnotes with author's name, publisher etc. intact for the literary

review section in chapter four, even when the author and book has been

mentioned previously.

.. Two endnotes are given for a Pali or Sanskrit passages in places where 1have

used someone else's translation.

• As for the forms of the Sanskrit and PaU words, they appear only in their root

forms. AIso, if a Sanskrit or Pali compound word appears in the body of the

work (Le. not in a quotation), the components of the compound will be separated

bya hyphen.
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It AIl words/concepts fram a Pali or Sanskrit text will be \\·ritten in the language

of the text referred to. For example, if1am referring to the Buddhaghosa's

Visuddhimagga in a particular sentence, then the concept of "afflictions" will be

written as kilesa within that sentence. Yet, if 1am referring to this very same

concept within the Saundarananda of Asvagho~a, it will be written as klesa.

It Quotation marks have been used when the reference is to the ward itself but

not in cases when we are referring ta the referent concept. For example, the word

flemotion" versus the concept of emotion (without quotatian marks in the latter

case). Quotation marks have also been used when a certain ward is stressed, for

titles of articles within a commemorative book or journal, and for Sanskrit

prefixes such as "vi"etc. (Quotation marks have deliberately not been used for

any foreign words).

lt Italics have been used for all foreign words and for titles of books or joumals.

lt Sometimes authors' full names have been used and sometimes only the last

name is mentioned. This has been done for purposes of style.

lt Verbal roots are marked by the "+"sign. For example, krwould be marked as

follows: kr+.
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Abstracts

English Version

The principal subject of this thesis is the place of emotion in Buddhist

practice. Asvagho~a's epic poem, the Saundarananda, has served as a case study.

The bulk of the information in the preliminary chapters has been presented in

order ta provide a background to Asvagho~a' s thinking. ln this regard, there are

two principal streams of thinking that feed into Asvaghosa's work: the aesthetic

and the Buddhist. A great part of this thesis has been devoted to the process of

translating the concept of emotion into a corresponding concept in Asvagho~a's

Saundarananda. However, my primary motivating interests here have been the

role of emotion in meditative attitude, and the place of emotion in the rnind of

the enlightened sage.

5
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Résumé

Version Française

Le sujet principal de cette thèse est la place de l'émotion dans la pratique

bouddhiste. le poème épique d'Asvagho~a,le Saundarananda, a servi d'étude de

cas. L'essentiel de l'information contenue dans les chapitres préliminaires nous

présente un arrière-plan de la pensée d'Asvagho~a.À cet égard, deux grands

courants de pensée nourrissent l'ouvrage d'Asvagho~a:esthétique et le

bouddhiste. La majeure partie de cette thèse se consacre à la traduction du

concept d'émotion dans le sanskrit du Saundarananda d'Asvagho~a.Cependant,

mon premier intérêt demeure le rôle de l'émotion dans l'attitude méditative, et la

place de l'émotion dans l'esprit du sage illuminé.
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Chapter One: Introductory Remarks on the Choice of ASvaghoJa's

Saundarananda and Discussions in Method

Preliminary Remarks

This thesis is a study of the phenomenon of emotion. My domain of

inquiry is that of the mind or heart, a domain that is usually associated with

psychological studies;l yet, my method, textual analysis, is that of a student of

religion. A great portion of the thesis will occupy itself with the act of defining

emotional vocabulary, such as "affect", "emotion", "feeling" etc., in English, and

then fitting these definitions into the vocabulary of Classicai Sanskrit. However,

my primary interest remains the role of emotion in the mind of the Buddhist

practitioner and enlightened sage. Thus, my thesis works in quite the opposite

direction as many psychological studies of religion. Rather than analyzing

religious phenomena, such as faith, meditative states and prayer, with modem

empirical psychological methods,2 it forusses upon psychological concepts, such

as emotion, affect etc., and analyzes them within the context of religious practice.

Part of the value of this study rests in its attempt to examine frequently

analyzed Buddhist concepts from a slightly different angle: the perspective of

psychology. There are a number of authors who have already attempted this.

However, there are not any, to my knowledge, who have devoted themselves

solely ta the concept of emotion in Buddhism; rather, most of the work on

emotion has been done within the broader scope of Buddhist psychology in

general.
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This thesis differs from many other surveys of Buddhist psychology in

two other ways. First of all, 1have chosen one specific text to work with (albeit

with sorne background material from other texts), the Saundarananda of

Asvagho~a,whereas other authorsl have attempted to analyze a much broader

swathe of Budclhist material. Secondly, my analysis of the emotional concepts in

the Sallndarananda will begin with an introduction to Western psychological

views of emotion in chapter two. This has been done in order to give the reader a

clear notion of the concepts which are usually attached to the English word

"ernotion" in modern-day usage before these concepts are matched with certain

Sanskrit concepts in later chapters. In contrast, in most works on Buddhist

psychology, precise references to Western psychologïcal views of emotion are

often lacking.

While this thesis is not strictly a comparative one, neither does it seek ta

eschew aIl attempt at comparison. The Mere act of studying an ancient text's

view of emotion in the context of our own language and culture today implies an

atternpt ta establish a communicative link to that text as an object. In order ta be

successful, this link has to be firm enough in its foundation to bridge four gaps:

the cultural, the linguistic, the religious/doctrinal and the temporal. Hence, this

study has to apprehend the concept of emotion as it exists within the four

following mediums: North American culture or Western culture as a whole~, the

English language medium, the modem dogma of psychological studies and the

20th century. The concept of emotion as it exists within these four modem
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mediums will be matched with a similar concept in the Sallndarananda, with its

four mediums being as fol1ows: Indian culture, the Classical Sanskrit language,

Indian Buddhist dogma and the Ist/2nd century C.E. In regards to the dogmatic

medium chosen for the modem Western conception of emotion, the

psychological viewpoint of emotion has been chosen because psychotherapy, the

soteriological wing of psychology, has become one of the preval~ntmeans of

healing emotion in our Western society. According to Martin Gross, in his study

the Psychological Society, more than seven million people engage in

psychotherapy each year, spending over two billion dollars annually.5 Gross'

study was conducted more than 20 years aga, in 1978. The numbers may even be

greater now in 1999.

Thesis Statements and Basic Contents ofDissertation

This thesis has four questions as its motivating force, aIl of which center

around emotion and its related concepts. Even though only the first two of these

questions listed below will be thoroughly addressed, ail of them are important to

mention, as they represent the "psyche" of this entire thesis, with the last two

symbolizing its unconscious aspect, and the first two, its conscious purposes.

The four questions of this thesis are as follows. 1) What would be the

correct attitude in Buddhist meditation,o and, more specifically, does this correct

attitude contain an affective component as well, or is it merely a distancing from

emotion from some place of non-emotivity? 2) Similarly, is the Buddhist sage
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void of emotion altogether or distant from it, or, does even the enIightened sage

possess affective processes? 3) How does Buddhism purport to heal emotional

trauma, disorders, or mental unhealth in generalt' 4) And, in regards to the

Saundarananda of Asvagho~aspecifically, given that the poetic medium in Indian

aesthetic theory purports to appeal to and consequently elevate emotivity, yet

the Buddhist message in the Sallndarananda speaks against emotional excitement

or agitation, does this paradoxical statement conceming emotivity reveal itself in

the way Buddhist doctrine is expressed in the Saundarananda? Or, to put it more

simply, do the vocabulary words used in the Saundarananda reflect influences

from both streams of thinking, the aesthetic and the Buddhist?

As was mentioned above, out of these four questions, the first two have

been chosen as the focus of this thesis; but even they will be answered only

within the context of our chosen text, the Saundarananda of Asvagho~a. In regards

ta the third question, it will he addressed only in an indirect fashion by laying

sorne of the faundational structure for a meanïngful response; however, 1will not

venture a full reply, as a full reply would require a survey of a greater swathe of

Buddhist literature. Similarly, in regards to the faurth question, an in-depth

answer would involve too much speculation beyond the actual words of

Asvagho~a,as he only directIy addresses this question in the Iast two verses of

the poem. Thus, only sorne tentative hypotheses will be put forth in regards to

the fourth question, and even 50, these assertions will not occupy a dominant

place in the thesis.
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This study procedes by using the Saundarananda as its text of focus, yet

supplements an analysis of its passages with background material from early

Buddhism and early aesthetic theory as these are the two great streams of

thought that feed into Asvagho~a'swork. The assertion of these two sides to

Asvagho~a, the aesthetic and the Buddhist, is based upon research which has

already been done in the field of Asvagho~a studies, especially that of B. C. Law,

E. H. Johnston, B. Bhattacarya and R. R. Bohn.s R. R. Bohn's dissertation focuses

entirely on the Saundarananda's aesthetic aspect, and is particularly useful in this

regard.

In order to answer the first two questions in sorne detail, this thesis

centers itself around four foundational points: 1) introducing the emotive and

psychological study of the Saundarananda by analyzing certain basic emotive and

psychological concepts in early Buddhist and aesthetic theory (chapters 1-4); (2)

laying the foundation for an emotive and psychological study of the

Saundarananda by examining certain passages within the text itself (chapters 5-6);

3) establishing at least the possibility that Buddhism is not idealizing non­

emotivity or non-affectivity by examining Asvagho~a'sportrayal of the Buddhist

sage in the Saundarananda (chapters 5-ï); 4) asserting the presence of affective

states within the correct meditative attitude of Buddhism by examining

Asvagho~a's understanding of the concept of non-attachment or detachment

(chapter 7).
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Using the aforementioned schema as an outline, the eight chapters of this

thesis have been organized as follows. Chapter one concems itself with

introducing the topic in general, the reason for the choice of Asvagho~a's

Saundarananda, and the basic methods of research. It aIso contains a brief

introduction on aesthetic theory. Chapter two explicates a few foundational

Western psychological definitions for the concept of emotion and other emotive

vocabulary words. Chapter three presents several reasons for the plausibility of a

psychological study in Buddhism by focussing on several concepts in the PaIi

Canon and its commentarial works. Chapter four presents a survey of sorne

emotive vocabulary words in the Pali Canonicalliterature and aIso includes the

bulk of my modern literary review material within the field of Buddhist

psychology. More space is allotted to laying down the foundations for a

psychological and emotive study of Asvagho~a'sBuddhist origins (in chapters

three and four) than is allotted for the examination of the foundations for the

psychological ~tudy of Asvagho~a's aesthetic roots (contained in a portion of

chapter one). This is because Asvagho~a himself declares the Buddhist message

ta be his dominant concem.9 Chapter five establishes the plausibility of a

psychological study within the context of the Saundarananda and begins a survey

of the text's emotive vocabulary. It aIso discusses the emotive qualities of the

enlightened sage as portrayed in the Saundarananda. Chapter six contains the

bulk of our explanations conceming the translation of English emotive

vocabulary into the Classical Sanskrit vocabulary of the Sallndarananda. Chapter



•

•

15

seven is an examination of the concept of detachment or non-attachment in the

Saundarananda, and attempts ta prove th~t non-attachment itself can be seen as

possessing affective processes. Chapter eight contains concluding remarks and

observations for further research.

The literary review portion of the thesis takes place primarily in chapter

four. It contains a review of previous modem authors on Buddhist views of

emotion. A brief review of early Buddhist views based upon portions of the Pali

Canon and its commentaries is aiso contained in chapters three and four.

However, in addition, 1have made references to previous authors' work

throughout the thesÎS, as 1have judged it to be more appropriate to mention

other authors' works as a tapie came up for discussion rather than group aIl of

their ideas together in one section of the thesÎS, abstracted from their particular

contexte

Much of the material provided in chapters one through four has another

purpose: to provide a cultural, linguistic, temporal and ideologicai context for

the writings of Asvagho~a.With this purpose in mind, Most of the texts

examined have been chosen because they were approximately from the same

time period or earlier than the Saundarananda. An exception to this mIe has been

Buddhaghosa. Yet, although Buddhaghosa lived decidedly later than Asvagho~a,

his ideas are based firmly upon Canonical passages and on earlier, post­

Canonical commentaries (or could even be translations of these commentaries).
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Therefore, one could say that he represents a viewpoint which is actually more

ancient than his own time period.

The choice of texts has been done in this fashion in order to produce a

roughly contemporary measuring stick rather than to prove influence between

the various texts examined. Through an examination of sorne contemporary texts

in the introductory chapters, we hope to gain sorne understanding of the cultural

and ideological context of Asvagho~a's writings. What were the preceding and

contemporary ways of thinking concerning psychology in general and emotion

in particular? Did contemporary or preceding texts have a notion of

psychological healing versus physical healing? These are sorne of the questions

addressed in chapters one through four, but especially in chapters three and

four.

As for the linguistic context, sorne of the linguistic nuances of the Sanskrit

language are analyzed in our review of the different emotively..based vocabulary

words in the Saundarananda. It is thraugh the translation process of English

emotional vocabulary words, which are defined in chapter two, into the Classical

Sanskrit vocabulary of the Saundarananda that the reader will gain an

appreciation of sorne of the linguistic difficulties. This translation process takes

place primarily in chapters five through seven, but sorne preliminary remarks

are made in the present chapter as weil.
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Reason for the Study ofEmotion and Assu11'ptions of this Thesis concerning Emotion

Emotivity has been chosen as a topie because it has been deemed to be the

primary cause behind psychic or mental disease.10 "Disease" will be defined here

in its broadest sense as any deviation from optimum health, from the slightest

obsession to the most delusional patterns of thinking and feeling. It follows, then,

that emotion can aiso be seen as the primary cause behind psychosomatic

disease, yet this category of disease is, in part, outside of the province of this

thesis and will thus only be covered cursorily.

One can think of the two principal evident components of psychic disease

in two categories: affective and cognitive. (Volition is a possible third category of

the psyche, but, for the purposes of simplification, it will not be discussed here.

Please see chapter two for further information). Cognition can be briefly defined

here as that mental process which involves thinking and aIl of its components,

such as words, images etc. Affect can be briefly defined as the emotive tone or

climate in which thought processes take place. Bath affect and cognition will be

examined in greater detail in chapter two.

Aberrant or delusional thinking patterns and the persistence of negative

affective states, such as hatred, sorrow etc., come to mind as the principal evident

aspects of psychic disease. They can be seen as its two primary syrnptoms, with

aberrant behavior being a by-product of thinking and affective disorders. ll A

third possible principal symptom could be wildly vacillating affect, as is seen in

bipolar or manic depression.12 Yet, 1have implicitly categorized emotive
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vacillation in manie depression under negative affect even though this type of

emotive vacillation aIso includes positive emotions in its "Up" phase.

Both Buddhist texts and modem Western psychological texts speak of the

above two symptoms of psychie disease, only within vastly different contexts,

and, of course, with different languages and vocabularies.13 The primary means

of addressing psychic illness within the context of Western psychology is

psychotherapy, and, within psychiatry, a combination of psychotherapy and

psychotropic drugs. The primary means for addressing psychic illness within the

context of Buddhism is Buddhist meditation, coupled with moral action.

As was mentioned previously, my basic assertion here is that, of the two

basic components of psychic disease, unhealthy cognitive patterns and unhealthy

affective ones, unhealthy affect is the primary cause. What this means, more

specifically, is that the first initiating cause of an aberrant pattern appearing in

the behavior-thought-affectivity conglomerate is unresolved affect/' not a certain

judgement someone has made or the content of the thought someone has.

For example, a persan may have a tendency ta be afraid of crossing the

street without a crosswalk. This can tum into a phobia when this reaction

becomes automatic and rigid and will thus occur whenever he is confronted with

the situation. Pretty saon, this person remains frozen for five to ten minutes

before crossing a street without a crosswalk. And, soon thereafter, he begins to

miss appointments and even important dates. Perhaps, one day, the situation

gets so bad that the persan tums to psychotherapy in order to rid himself of this
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embarrassing problem. Now, what my theory is saying in relation to such a

problem is that, in order to begin the process of ridding himself of this phobia,

this person has to primarily examine the emotions which emerge during these

crises situations. If he just examines his thought patterns, belief systems etc. (Le.

cognitive aspects), and attempts to change those, he will not succeed in changing

the basic way he feels about the situation and therefore will not change the basis

from which he is reacting.

This scenario and my hypothesis conceming its roots are, of course, a

subject of debate in modem psychological clrcles. And, in taking this stance, 1am

not entirely ruling out the benefit of, for example, cognitive types of therapy,

which focus more on attempting to change beliefs and judgements. Also, 1do not

purport ta prove that emotivity is more important than cognition in the healing

of psychic disease. This would involve a study of much greater scope than the

present one, and would take us more deeply into bath Western and Eastern

views of emotion. Rather, what 1am attempting ta do here is to make the reader

aware of an underlying supposition or assumption behind much of what 1say

here: the assumption that affective processes are the primary cause of psychic

illness. lS This assumption is significant in regard to the reason for the choice of

emotion as a topic; however, the assumption, in itself, will not be a principal

subject for discussion.

Such a supposition is not new or original. For example, Freud aIso asserts

this in his work on hysteria. 16 However, Freud's assertion cornes within the
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context of a discussion on repressed emotion and how it affects the conscious

from its place of residence, the unconscious. Jung aIso asserts that affective

processes are the main factors in psychic conflict.17 In addition, there is evidence

from modem research in the field of neurology which lends credence to the

assumption here that emotive processes are the primary cause for psychic

conflict. Joseph LeDoux, one of the leading researchers in emotive theory, tells us

why emotions have more internaI power than cognition at this point in our

evolutionary history.

Understanding emotions in the human brain is clearly an important quest, as
most mental disorders are emotional disorders....

While conscious control over emotions is weak, emotions can flood the
consciousness. This is 50 because the wiring of the brain at this point in our
evolutionary history is such that connections from the emotional systems to the
cognitive systems are stronger than connections from the cognitive systems to
the emotional systems....

Mental health is maintained by emotional hygiene, and mental problems, to a
large extent, reflect a breakdown of emotional disorder. Emotions can have both
useful and pathological consequences. 18

In addition to statements from modem Western psychologists and

neurologists, some modern Buddhist teachers have aIso expressed a special

interest in the particularities of emotion and/or feeling as a mental category.

Here, it is noteworthy that Buddhist teachers from vastly different Buddhist

sects, such as the Dalai Lama of Tibetan Buddhism and Buddhadasa from Thai

Buddhism, have made specific remarks concerning emotivity. AIso, sorne of their
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comments seem to indicate that they see emotions or feelings as particularly

powerful causes of psychic imbalance. (Please see the literary review portion of

chapter four for a brief explanation of Buddhadasa's and the Dalai Lama's

viewpoints).

There are three other major assumptions behind the hypothesis of

emotion as a primary cause for psychic disease. First of all, 1am supposing that

emotion is always the climate in which thought takes place: there is no such

thing as emotionless thought (We aIso could not have thoughtless emotion, for

that matter. And, the same could be said for volition, which will be labelled as

the third mental force in chapter two). This observation is in accordance with

modem neurological evidence, as many leading researchers see cognition and

emotion as separate but interacting "mental functions.,,19 Second of aIl, 1am

supposing that there is never a time when a human being is entirely without any

emotivity, or, by extension from the first hypothesis, without thought.

My third assumption concems the nature of the psyche or mind. Here, 1

have made the assumption that there is such a thing as a "psyche". Mental

processes will be defined as both of a separate nature and originating power, yet

aIso, in a constant state of interaction with physiological processes. Here, 1am

advocating a viewpoint which is somewhere in between the Interactionist and

Identity theories of mind and body in Western psychology.20 (Please see my

definition of "mind" in chapter two for more details).
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If this stance was not taken here, then we could not even speak of psychic

disease as a discrete process, but instead, would have to speak only of

physiologically-originated disease. This would bring us outside of the realm of

Buddhist philosophy and practice, as most Buddhist analyses speak of human

affliction as having its source in mental states such as greed, hatred and delusion

etc. Ancient Buddhism mentions physiological disease, such as maladies of the

skin, stomach etc., only in passing. In ancient India, this type of disease was

addressed primarily by AYlIrvedic physicians. (Please see chapter three for more

details on the interaction between Ayuroedic and Buddhist practices).

Reason for ASvagho$a'5 Sallndarananda as the Focal Point ofStudy

As was previously mentioned, the focal point of this study is the Buddhist

poem Saundarananda, written by Asvagho~a. The Saundarananda was written in

classical Sanskrit circa the first or second century C.E.2t The Saundarananda or

Nanda the Fair depicts the struggles of Nanda, Gautama the Buddha's younger

half-brother. In the Dictionary of PaU Proper Names, Nanda is said to be the son of

Suddhodana's other wife, Mahapajapati, whereas the Buddha was the son of

Mayi.n There are also references to Nanda in the Vinaya Pi{aka and Slltta Pi[aka,

and in Buddhaghosa's commentaries on the Sutta PÏ!aka.2J In fact, Buddhaghosa's

commentary on the Anguttara Nikiiya, the Manorathapûrani, contains a story

which fits the story line of the Saundarananda almost exactly. Yet, the focus of our

study here is one particu1ar work on the story of Nanda, Asvagho~a's
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Saundarananda, and not its precursors or near contemporaries from the Pali

literary tradition. AIso, this study does not attempt to create a link between the

staries in Pali concerning Nanda and his corresponding depictions in

Asvagho~a'sSaundarananda. The focus of this thesis is not the plot of the

Saundarananda nor its characters, but rather, the psychological implications of its

vocabulary.

One of the principal themes of Asvagho~a's Saundarananda is Nanda's

conflicts revolving around his desire ta be with his wife, Sundarï, with whom he

is very much in love, and his desire to follow in his older brother's footsteps and

lead the life of a monk. These conflicts provide us with much fuel for the emotive

vocabulary in the Saundarananda. (In this regard, please see the concept of vikriyii

in chapter five).

The principal reason for the choice of Asvagho~aand the Saundarananda in

particular is rather complex. Indian poetic theory sees poetry and art in general

as appealing directIy to the emotions and elevating them ta a pleasurable, more

relishable state. This presentation of emotive life is present even in the earliest

aesthetic text, the Niiryasâstra of Bharata. In contrast, for the most part, Buddhism

seems ta be advocating the practice of being unmoved by emotion. Yet,

Asvagho$a is both a poet and a Buddhist. Does this mean that he has both

themes in his work, and, if so, how does he resolve this paradox? The

Saundarananda was originally chosen because of the possible paradox inherent in
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the medium of Asvagho$a's expression, namely poetry, and the content of his

message, that of Buddhist renunciation.

Within this apparent conflict, a number of additional questions can be

raised: namely, did Asvagho~aview poetry in the same way that later Indian

literary theorists did, Le. as an aesthetic work appealing ta human emotions? If

the answer to the fust question is " yes", then a second question might be: did

Asvagho$a see the goals of poetry and Buddhism as conflictual within rus own

writing?

In this thesis, we will not be able ta answer these questions in their

entirety, as Asvagho$a only addresses them in the last two lines of the

Saundarananda, and even within these last two lines, he offers very Httle

information. Instead, what will be more important for the purposes of this thesis

is the practical repercussions of these preliminary questions. For exampIe, in

order to correctIy analyze sorne of the words utilized by Asvagho~a,such as

bhava, rasa etc., we have ta understand bath early aesthetic thinking and early

Buddhist thinking. Or, at the very least, we have to consider the range of

meanings evoked by bath streams of thinking before we decide upon a

translation.

Thus, with this view in mind, we will undertake a brief analysis of both

streams of thinking present in Asvagho~a's Saundarananda, the aesthetic and the

Buddhist. In this chapter, there will be a brief exposition of the Nd!yaiiistra, and,

in chapters tlU'ee and four, a brief explication of certain psychological concepts in
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the Pali Canon and its commentaries. In addition, Bharata'5 comments in the

NiiryaJastra will aIso serve ta lay down sorne basic methodological principles of

literary interpretation in general.

Bh3rata's Aesthetic Philosophy and Preliminary Comments on Metltod ofApproach

Bharata is the earliest known aesthetic theoretician and also Indian literary

theory's dosest contemporary to Asvagho~a.The dating of his principal work,

the Niiryasastra, is a rather complicated matter, and will not be delved into in

great detail here. Dates given for the text range as early as the 5th century B.C.E.

and as late as the 3rd century C.E.2
" To make matters even more complicated,

many scholars believe that the Ndryasdstra is the work of many authors and not

the work of one single man.25 In any case, what is most important here for our

study is that the dates given for the NiiryaJiistra make the text a rough

contemporary to the works of Asvagho~a.Thus, the Naryasastra can serve as an

adequate point of reference for the literary ideas of Asvagho~a'stime period.

Bharata wrote primarily about the theory of drama (nârya), but he gave the

words of the play a primary place and called them the forro or body (tanu) of

drama. AIso, he states c1early that the words in a drama should be written in

poetry (kavya) and created by an inspired poet (kavt).

vici yatnas tu kartavyo nifYasyeyélJP tanub smrti/
anganepathyasattvini26 vikyirthéUp vyafijayanti hi/INS, 14.2/ /27
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Yet, great effort should be taken in regard to words, since it C'word") is known
as the physical form/body (tanu) of drama (narya). The gestures, attire and
makeup as weIl as the gestures of mind (sattva) reveal the meaning of the
words.2B

vagailgamukharagel;la sattvenabhinayena cal
kaver antargataIP bhavaql bhavayan bhava ucyate / /NS,7.2/ 1'1.9

"Emotion" (bhava) is said to be the bringing about/pervading of the inner
emotion of the poet (kavz) through gestures of mind (sattva),30 fadaI color, bodily
gestures and speech.

In verse 7.2 above, Bharata makes another point which is significant for

this thesis concerning the possibility of interpreting the poet's intentions. He tells

us that the inner emotions (antargata bhava) of the poet are interpretible through

the medium of the different types of gestures of the actors. Manmohan Ghosh, in

his translation of the Naryaiastra, interprets bhavayan in the above verse as

"causing to pervade" (the mind of the spectators). Thus, in interpreting this

verse, we could say that it connects the inner emotion of the poet directIy to the

spectators through the medium of poetic words and the conduit of the actors.J1 In

addition, in another section of the NatYaiastra, Bharata aIso tells that, if the

audience (prelqaka) is sensitive or benevolent (sumanasa), they will feel the very

sentiments of the original poet being aroused within themselves.

Here, with the assertion that the poet's inner emotions are indeed

interpretible by a sensitive observer, Bharata is going beyond a mere explication

of drama and is delving into poetic theory. The poetic theory he is expressing is

significant for this study as a whole. His approach towards interpretation
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justifies the method of analysis in this thesis (if 1can be considered as a sensitive

observer and interpreter), as this study basically represents my attempt to

interpret Asvagho~a's sentiments and/or intentions in the Sallndarananda.

This approach is not only valid within the aesthetic tradition but aIso in

the Buddhist one. For example, previous scholars in Buddhist studies, such as

Donald Lopez, have aIso emphasized the importance of knowing the intention of

the text within the context of the Buddhist tradition. In this regard, Lopez says

the following:

It would be misleading, however, to see the hermeneutical concem with upaya as
motivated purely by intersectarian polemic. It was motivated by a more difficult
problem: what was the most exalted vision of the Buddha? To what final truth
was he leading his disciples with his skillful methods? ..

As 1note in my essay, this concem with intention may very weIl run counter to
modem trends in hermeneutics, but its centrality te the Buddhist interpretation
of scripture is undeniable.J2

Most probably, the trend in modem hermeneutical tradition, which Lopez

is refening to, is the tendency to question a reader's ability te Wlderstand the

author's intentions, emotional make-up etc. through the mere reading of his

work. This modem tendency is expressed by Michel Foucault in his work What is

an Author?, in which Foucault describes the connection between the author and

his work as an "enigmatic" one.J3 In contrast, in both the Indian aesthetic

tradition and the Buddhist one, this enigmatic relationship does not exist; rather,

there is a IItruth" there, either in regards to the emotions (bhava) of the poet, or, in
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regards to the original intentions of the Buddha. Not only is this truth important

ta strive for and interpret, but it is capable of being interpreted.

Since both Buddhist philosophy and aesthetic philosophy have this idea

within their traditions, and since these two streams are the primary ones which

feed into Asvagho~a'sworks, this approach seems justified here. In addition,

there is another justification for the attempt to interpret the meaning and

intention of Asvagho~a in the Saundarananda. In his last two verses, Asvagho~a

explicitly states his entire intention for writing the poem: to communicate and

spread the message of Buddhist liberation.

AlI of this being said, the central goal of this thesis is not to determine

Asvagho~a's intentions within his personal philosophy as whole; rather, it is

basically to understand the message of one of his texts, the Saundarananda. An

understanding of the entirety of Asvagho~a'sphilosophy vis-à-vis each concept

would require a much broader study of aU of his works, and several studies have

already been undertaken in this regard. Arnongst these, B. C. Law's ASvagho$a, E.

H. Johnston's introductory chapter in the Buddhacarita and B. Bhattacarya's A

eritieat Study ofAivagho~a are the most detailed in their exposition.J4

The Establishment of the Genre ofKavya in ASvagho$a'sand Bharata's Writings

The word kavya is usually translated as "poetry" by Western and Indian

analysts of literary theory. Here, we will utilize this same translation, but with

one qualification: the basis for this translation will come from Bharata's
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understanding of kiivya and not the understanding of later theorists. This has

been done in the attempt to find a base definition of kavya which is at least a close

contemporary to the time of Asvagho~a.The explication of the term kiivya or

poetry occupies a whole chapter in the Niiryaiiistra, but, in the Saundarananda, it is

explicated only in the last two verses. Yet, what is significant here is not the

relative length of their explications concerning the genre of kavya. Rather, it is the

fact that both Bharata and Asvagho~aexplicitly mention the word kiivya as a

genre of writing, and most importantly, that Asvagho~aexplicitly mentions kilvya

as his chosen genre.

Asvagho~a speaks of the behavior of poetry (kavya-upacara) and the rules

of poetry (kiivya-dharma). He aiso associates the enjoyrnent of the senses with the

medium of poetry and contrasts poetry's goal to that of Buddhist practice, which

is characterized as a liberation from the senses. However, beyond this,

Asvagho~a does not offer any definition of what the genre of kiivya actually

consists of. For this, we must tum ta Bharata's Niiryaicïstra.

evaJll caturvidhair vrttair nanachandabsamudbhavaÜ)/
kavyabandhas tu kartavyàb sa~triJpsallak~aQanvitâl)// NS,15.172 / /35

Having their origins in the various metrical arrangements (chandas), i.e. meters
(vrttas) of a four-fold division (Le. composed of four feet or padas, see NS, verse
14.37), poetic compositions (kiivyabandha) should be composed in this way with
36 characteristics.3ft

chandohino na sabdo 'sti na chandai) sabdavarjitab/
tasmat tübhayasaIpyukte natrasyoddyotake snqte/ INS,14.40/ /31
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Without meter (chandas), there is no correct expression (sabda); without correct
expression, there is no meter. Thus, the illuminating aspect (uddyotaka) of drama
is known to be dependent upon both of them.

Thus, in summary, Bharata tells us that there are 36 omamental

characteristics of poetry. In verse 15.172, Bharata tells us that aIl of these

characteristics have ta be expressed in meter (chandas); otherwise, the expression

is not a correct forro of expression (sabda). Asvaghosa, in the Saundarananda,

conforms ta aIl of these descriptions. He always writes in meter and employs

many of the omamental characteristics described by Bharata with great ease and

force of style. Here, there are a few poetic features which Asvagho~a employs

that affect some of our interpretations and are therefore worthy of mention.

Below, 1have quoted passages related ta three of these features, as understood

by Bharata: embellishment/adomment/ omament (bhü$aIJa) ambiguity /

doubt/hesitation (sa1!ZSaya) and fancy / imagination (abhipriiya).

alankarair gu!)ais caiva bahubhil) samalanlqtam/
bhü~a!)air iva vinyastais tadbhu~agam iti srnrtam/ /NS, 16.6 / /31

Bhû$ar:za is known as that (characteristic of poetry) which adorns through many
figures of speech (alankiira) and qualities which are arranged as if they were
ornaments.

aparijiiatatattvâI'thaqt vakyatp yatra samapyate/
anekatvad vicar:~âJpsa sarpsaya iti smrtab/ /NS, 16.11/ /39

A (poetic) sentence has been achieved when, through a variety of considerations
(viciira), there is a real meaning which has not been disdosed: This is what is
known as deliberate ambiguity (sa",saya) .
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abhütapürvo yo 'py arthab sidrsyat parikalpitabl
lokasya hrdayagrahi so 'bhipraya iti smrtal;11 INS, 16.141I~

"Fancy" (abhipraya) is any (apI) meaning that has not occurred before and, when
imagined through resemblance, captures people's hearts.

The qualities of bhü~a~, sa",saya and abhipraya give the reader an idea of

what Bharata deemed to be the desirable effect of poetry: the communication of

beauty through a myriad of embellishments, yet aIso through an intentional

ambiguity and a projection of symbolic meaning beyond what is conveyed in the

literaI interpretation of the words. Abllipraya conveys the notion that the poet

creates through the imagination of the reader or the audience. Satrtiaya

communicates the notion of doubt, but with reference ta a planned doubt or

ambiguity.

Sarrzjaya is especially evident in our text, the Saundarananda. The most

blatant case of this is in Asvaghosa's free use of synonyms or near synonyms. For

example, he uses 5-10 words which could mean "mind", /Isou!" or perhaps just

"conception" or "thought", but never states clearly or precisely the discrete

definitions for such terms. Surely, sometirnes different synonyms are used ta

achieve the desired metrical effect, but 1would aIso propose that much of the

ambiguity created by Asvagho~a is planned.

These are just a few of the poetic devices which are used by Asvagho~a

and mentioned by Bharata. Because the focus of this study is psychological and

not literary, a more detailed explanation of poetic devices will not be undertaken.
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The preceding explications were undertaken in arder ta give the reader a more

exact understanding of the term kiivya, as explicated by Bharata. Henceforth,

instead of focussing on the omamental aspect of Bharata's explanation of kiivya, 1

will concentrate upon the emotive or psychological part of Bharata's poetic

theory.

Another reason for this focus away from the technical aspects of literary

theory is that there is already one extant study of Asvagho~a's Saundarananda

from this standpoint. This admirable study, by R. R. Bohn, contains an extensive

analysis of the alankiiras and the aesthetically-produced emotions (rasa) in the

Sallndarananda.41 Bohn analyzes the Saundarananda from the standpoint of Bharata

and later Indian theorists with reference to the Western poetic tradition as weIl.

The Psychology of Drama according to Bharata'5 Niiryasiistra

Bharata's theory of the role of emotions in drama, centers around two

concepts: bhâva (emotion) and rasa (aesthetically-produced emotion). These terms

are aIso important for this study because they appear in the Saundarananda. There

is a gigantic literature on these two concepts, yet 1will explicate only the words

of Bharata here and disregard later writers. In chapter seven of the Niiryasâstra,

Bharata defines bhiiva. Perhaps the most important point here is that Bharata

explicates bhiivita (a participle derived from the same verbal root as bhiiva) as

being synonymous with vyiipta, or the fact of being "pervasive": thus, the word

bhiiva in Bharata's works has this implication.
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loke 'pi ca siddham aho hyanena gandhena rasena va sarvam eva bhivitam iti.
Tac ca vyaptyartham/ /NS, Prose before 7.1 / /~

For, even in daily usage, it is attested (siddham) that (there are expressions like)
"everything is pervaded (bhàvita) by a (certain) smell or taste". And thus, the
meaning (of bhâvita) is "pervaded" (vyiiptl).

yo 'rtho hrdayasaIllvadï tasya bhâvo rasodbhavab/
sariratp vyâpyate tena su~kaQl k~tam ivagninâ/ /NS, 7.7//.0

That meaning (artha) (of the kiivya) which is harmonious with the heart has
emotion (bhâva) as the source of aesthetically-produced emotion (rasa). The body
is pervaded by emotion (bhiiva), as a dry piece of wood is pervaded by fire.

ln the second passage quoted above, bhiiva is said to pervade the body.

This portrayal of bhiiva is different than Bharata description of it in verse 6.34,

quoted later in this section, in which he says that the sthdyi-bhiivas are relished

mentally (manasa). Throughout chapter seven as well, he describes the sthayi-

bhiivas in a more mental fashion than a physical. AIso, in verse 7.2 quoted above,

bhiiva was said to be an expression of the inner emotions (antargata bhava) of the

poet: antargata seems to imply an intemality, or, the fact that these sentiments

(bhava) have a psychological origin. Yet, perhaps we cannot conclude that there is

a uniform message in the Ndryaidstra, nor that its various messages are in

contradiction. AIso, although bhiiva may sometimes be portrayed as a

psychological concept and sometimes as a physical one, these two descriptions

do not necessarily preclude one another.



•

•

34

Bharata states that there are 8 basic emotions in human beings. He calls

these sthayi-bhavas. In addition, he explicates 33 transitory emotions (vyabhiciiri or

sanciiri-bhava) and 8 temperamental emotions (sattvika bhava). The vyabhicari-

bhiiva and sattvika bhava are like "attendants or disciples"(parijana) alongside the

Jlking" (svamin) of the sthayi-bhava.44

The sthayi-bhavas are common ta aIl human beings, but they only tum into

rasas when they reside within a sensitive appreciator of drama (sumanasa

pre~aka), and, according to Bharata, only during the dramatic performance. This

is why rasa has been called Ilan aesthetically-produced phenomenon", as it

cannot occur on its own outside of an aesthetic performance. Also, in the

Ntiryasastra, the emotions (bhava) which are communicated by the actors are said

te be relished (asvadayati) and this relishing or tasting of the emetions is called

rasa.4S

yathâ hi nânâvyaiijanau~adhidravyasaQ1yogâdrasani~pattirbhavati yathâ hi
gu~adibhlrdravyair vyaiijanair o~adhibhis ca ~a4avadayo rasa nivartante
(nirvartyantet6 tathâ nânâbhivopagati api sthayino bhàva rasatvam apnuvantiti/
(NS, 6.32-6.33, prose)"7

For, just as a taste OCCUlS due ta the combination of ingredients such as the
various herbs and spices, (and) just as the tastes of sweetmeats etc. are produced
by ingredients such as molasses and herbs and spices, similarly, the principal
emotions (bhava), along with the various other emotions (bhiiva) (i.e. vyabhiciiri
bhiiva etc.) culminate in aesthetically-produced emotion (rasa).

atraha - rasa iti kab padàrthab/ ucyate - asvâdyatvat/ katham âSvadyate rasab/
yathi hi ninavyaiijanasatpSlqtam annarp bhuiijanâ rasin asvâdayanti sumanasal)
p~i har~idïQls câdhigacchanti tathi ninabhâvâbhinayavyaiijitân
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vigaJigasattvopetin sthiyibhivan isvidayanti sumanasal) pre~akib har~idïIPs

cidhigacchanti/ (NS, 6.32-6.33, prose)48

Here, it May be asked: what is the entity called rasa? (1 say that) it is called rasa
beeause of its quality ofbeing relishable (iisvadyatvât). How is rasa relished?
Indeed, just as noble-minded people relish tastes upon eating food seasoned with
various spices and then feel joy (har$a) etc., similarly, noble-minded onlookers
relish the sthayi-bhavas, which are brought forth by verbal, physical and mental
activities indieated by the gestures for the various emotions (bhiiVas), and feel joy
etc.

Ta summarize Bharata's views up to this point, rasa is the final outcome of

the various emotions of the poet communicated in the poetic form and by the

mental, physical and verbal gestures of the actors. It is a feeling of relishing,

enjoying or reveling (iisvad) in the emotion. This final outcome or product of the

aesthetie work oecurs in the mind of the sensitive or intelligent spectator

(Sllmanasa prelqa1ca). Its basic foundation is the sthtiyi-bhiivas communicated in the

performance, but the vyabhicari-bhiivas etc. contribute as well, just as the side

dishes of a Meal contribute ta its overall effect.

yatha bahudravyayutair vyaiijanair bahubhir yutaQl/
asvadayanti bhuiijâna bhaktafll bhaktavido janib/ /NS, 6.33/ /

bhavabhinayascupbaddhin sthiyibhivâIpS tathi buddhal)/
asvadayanti manasa tasmin nitYarasib smrtib/ /NS, 6.34/ /49

Just as people who are knowledgeable conceming food, relish the eating of food
when it is combined with spices and Many other ingredients, similarly wise
people mentally relish the sthayi-bhiiVas, which are communicated by the
gestures for the emotions. Thus, the dramatic rasas are known.
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In the above passage, there are two additional ideas of import. First of aIl,

in the second verse, the idea of mentally relishing is stressed, and hence, rasa is

dearly portrayed as something psychological. Secondly, the fact that this

relishing takes a certain amount of wisdom is aIse emphasized. The people that

are capable of relishing emotion are called buddha, meaning "knowledgeable" or

"wise".1n other passages, as was mentioned previously, the onlookers who

relish the emotions are described as being sumanas, which literally signifies

"good..minded", but, in the context, can aIso mean "benevolent", "gracious",

"agreeable", "intelligent" or "empathetic". These qualities seem ta imply that

only a person with a great amount of empathy or understanding can truly

appreciate drama, which implies a certain necessary psychological makeup.

A Connection between Bharata and Aivagho~a

Bharata sees the central goal of drama as the evoking of emotion and the

relishing of it within the mind of the listener. The poetic words are thought of as

the foundation of drama and therefore the foundation for this evoking of

emotion.

How aware was Asvagho~aof the aforesaid goals of poetry expressed by

Bharata? And, if he was aware of such goals or thought of poetry in a similar

way, how did he resolve the conflict between these goals and the renunciatory

message of the Saundarananda?
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Now that we have examined Bharata's work, can we even make a

connection between Bharata and Asvagho~a,especially given the Jack of

extensive writing by Asvagho~aon literary or poetic theory? As was mentioned

previously, the last two verses of Asvagho~a'sSaundarananda are the only ones

which directly address these questions. And, in these verses, Asvagho~a states

his case clearly, leaving little room for doubt as to where his position is: poetry is

onlya sweet, agreeable medium or coating in which the bitter yet efficacious pill

of Buddhist practice is encased.

ity e~a vyupasantaye na rataye mo~arthagarbhakrtil:t
srotfr;lâQl grahanartham anyamanasiiql kâvyopacarit lqtâl
yan moksit lqtam anyad atra hi maya tat kavyadharmat lqtatp
pituIp tiktam ivau~adhaIPmadhuyutarp hrdyarp kathaQ1 syitl ISau, 18.631 1

This literary work, whose essence is the goal of liberation, has been made for the
purpose of peacefulness and not pleaswe. It has been created out of the mIes of
poetry 50 that listeners of other mind...sets (than liberation) could understand (the
message).

For, that which has been created here apart from liberation has been composed
by me due to the laws of poetry, just as a Medicine which is astringent would be
made sweet and and agreeabIe, so that it could be ingested.

prayeJ;lilokya lokatp vi~ayaratiparaQ1 mok~at pratihataQ1
kavyavyijena tattvatp kathitam iha maya moksal) param itil
tad buddhva samikatp yat tad avahitam ito grâhyaQ1 na lalitarp/
pitpsubhyo dhatujebhyo niyatam upakaréUPso câmikaram iti/ /Sau, 18.64/ /51

Upon noticing that usually people have reveling (rafl) in sense objects as their
highest goal, which is in opposition to llberation, 1have related the truth here,
with poetry as my artifice; for, liberation is the highest goal.

Thus, what one should be focussed upon (avahita) within this, having
comprehended peacefulness, is apprehension not amusement. It is like a piece of
gold which is strained away from particles of sUt.
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The two compound words listed above can be translated as the customary

speech or style (upacara) of kavya and the rules or perhaps even teaching (dharma)

of kiivya. Since the words upaciira and dharma have broad semantic ranges,

Asvagho~a could either be referring to technical poetic rules, such as meter,

alliteration, metaphor, symbolic language etc., or, he couId be referring to the

overall spirit (dharma) or tendencies of poetie behavior (upaciira)..

In these verses, Asvagho~a appears to be saying that poetry is frolicsome

(lalita), with the goal of amusement (rah). Poetry's goal of rati seems ta be

equated with what is usually the highest goal of people in general: amusement of

the senses (vi$aya-ratz). Yet, Asvagho~a clearly states that vi~aya-rati is eounter to

mok$a. He compares the poetic medium to, for example, the sweet coating

surrounding a bad-tasting pli, or a sweet juice that one would drink to make a

bitter but efficacious medicine more palatable. Hence, poetry is an artifice or a

disguise (vyaja), concealing his more nobler yet harsher message of Buddhist

liberation (mo~a) in a pleasing form.

Asvagho~a agrees with Bharata that the effect of poetry is one of pleasure

(rati), but he sees this effect as conflicting with the ultimate goal of Buddhist

practice. He says that Buddhist liberation (molqa) is the "gold" which is to be

strained away from the "silt" of the kavya medium. In contrast, Bharata does not

see a conflict between poetry as a medium and the religious path, for he states

that the Nii!ljaiastra is on par with the 4 Vedas and a path of ennoblement.

Bharata sees niirya as wholly beneficial, whereas Asvagho~a sees kiivya merely as
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a necessary device for appealing ta aIl types of listeners, especially those who

would not ordinarily tend towards the religious mind-set.

Asvagho~a states that bis work airns primarily at peacefulness

(vyupaiiinti). One should grasp this peacefulness (samika or vyupasanti), and then

attempt to apprehend the truth (tattva), which is mo~a. When he says that molqa

is the highest goal (param) perhaps he is allowing for sorne amusement (ratl) that

would come from the enjoyment of poetry as art, but, if 50, this would only be a

lesser goal.

One final question could be raised at this point: does this Mean tha t,

according to Asvagho~a, there is no place for pleasure (rati) at aU within the path

of Buddhism? In response, here, Asvagho~amakes a distinction between inner

pleasure (adhyiitmii) and pleasure of the senses (vi~aya-rati).52This question will be

addressed more directIy in chapter five.

Method ofApproach

Regarding the method of research here, the basic approach has been

textual. Passages in the Saundarananda have been examined in order to

determine, first of aU, a suitable translation for the word and concept of

"emotion" (and "affect" etc.) in Sanskrit, and secondly, the presence of affect in

Buddhist practice.

Now, there are many questions one can raise regarding this process of

translation. It is a tricky one at best: for, there are sorne words and phrases that
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are not 50 readily translatable. Why is this? What does it Mean to say that a ward

or a phrase is not so readily translatable? Does this Mean that a more roundabout

way of expression is necessary in the receiving language in arder to express a

concept which was easily and directly expressed in the translated language? Or,

does this Mean that the represented concept is not at aIl translatable into the

receiving language? If the latter is true, does this Mean that a native speaker of

the receiving language also does not (or did not) have the potential to

understand such a concept?

This thesis takes the position that, in aIl probability, a native speaker

within a receiving language would have the potential or capacity to understand a

certain, difficu1t-to-translate concept; however, it might take a more roundabout

way of expression to translate a certain concept.

Assuming what we have just said is true, one could then ask: why is it that

one language can only express in a roundabout way what another expresses

easily and directIy? What implications does this have for the conceptual

framework of the native speakers of each language? Ooes this Mean that there is

a difference in conceptual framework on a deeper level, Le. on the level of

potentiality to form and understand concepts? Or, does this Mean, rather, that

speakers of sorne languages have certain concepts more "in the front of their

mind", or, readily available, whereas speakers of other languages May take a

longer time to formulate these very same concepts?
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This thesis takes the stand that, usually, the latter is true: differences in

conceptual framework lie only on the level of everyday, readily available

concepts and not on the deeper level of potentiality. For, in fact, without this

stand, one would have ta cali into question the ultimate validity of translation

work in its entirety, as one often meets with words or phrases which are difficult

to translate. More often than not, 1have found, at least with myself, that this is

due ta a lad< of depth in my own understanding of one of the languages, and

that the mystery becomes dearer when my understanding of the deficient

language deepens.

There are many implications for these questions in regards to the

translation process in my thesis. For example, if one examines excerpts from the

PaU Canon, there is no single word which corresponds ta the concept of emotion

as it has been outlined in my review of modem Western psychological research

in chapter two. Yet, does this mean that the authors of the Canon did not have

any conception of emotion as a category? Certainly, they experienced joy, anger,

sorrow etc. as we do. Would they then not have had some idea of this category of

mental/physical experience?

This points to one of the deficiencies in the method 1am using here: one

cannot entirely know the mind of the authors who wrote these texts from a mere

analysis of their words. Here, 1do not think that 1am contradicting what Bharata

has already told us regarding the emotions of the poet. It may be true that a basic

sentiment of the poet is communicated, but that is different from saying that we
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can know the poet's or author's mind in its entirety. Perhaps this is what modem

critics, such as Michel Foucault etc., are attempting to communicate.

Let us take one example in translation from Sanskrit into English in arder

ta have a clearer understanding of the difficulties 1am referring to. Let us take

the ward apatrapii, or positive shame or guilt.S3 In the Saundarananda, this ward

connotes a positive type of shame which cornes into the mind in the presence of

unwholesome (akllStlla) tendencies of mind. Now, the idea of positive shame does

not exist in one word in English, at least not in modem English. Thus, in arder to

translate apatrapa correctIy, one has ta add an adjective such as "positive" or

IIgood" ta the noun IIshame" in order ta seize the entire meaning of the ward.

Ooes this mean that we do not have such an idea within our conceptual

capability: the idea of a positive kind of shame? Certainly, this is not true, for we

are capable of conceiving such a thing. There are situations most of us could

think of where a litt!e bit of shame or gui!t would be considered a good thing.

Thus, what this difference in expression between the two languages seems ta

indicate is that the concept of positive shame may be more readily accessible or

available for a native writer or speaker of Sanskrit, especially within the context

of Buddhism.

However, on the contrary, one could a1so reasonably argue that such a

concept does not exist within the mind of a modern English speaker in our

particular North American context. Why is that? Because, it is true that, in our

culture, the words "guilt" and "shame" have become 50 laden with negativity
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that it may be difficult to extricate these words from a negative connotation, even

with addition of positive adjectives such as "good" or "healthy". Along the same

lines, there may be words, such as, for example, "superego" or even the

lIunconscious" in Freudian thinking, which, in fact, are not translatable at all into

ancient Indian psychological thinking.

There is another possible flaw within this textual method of study. The

analysis of words through their contextual occurrence in the sentence with the

aid of Sanskrit-English dictionaries and even Sanskrit-Sanskrit lexicons may or

may not capture the original meaning that the author intended. It is inevitable

that sorne nuances of meaning will be lost. The most obvious example of this 1055

of meaning cornes when a word can have a number of different meanings, each

which would change the entire sense of the passage. Since Asvagho~a frequently

evinces a marked tendency towards puns, this is an apt example within the

context of our text.

An illustration of this problem can be seen with the word vyasana. Vyasana

can mean "disaster/calamlty" or "excessive passion/evil passion", the second

definition being more relevant to this study. There are a few cases when bath

principal definitions seem appropriate, but without knowing what Asvagho~a

truly intended and without the aid of a commentator,St a translation which

excludes either meaning feels like guesswork.

A less difficu1t but still significant obstacle in the process of translation

cornes with the word "happiness" or sulcha. Sometimes it is used negatively ta
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convey the type of happiness which results from enjoyment of the sense objects

and other times it is used to portray the positive bliss of the sage. In most places,

Asvagho~a clarifies which type of sukha he is referring to, but, in a few passages,

sukha's meaning is ambiguous. (In fact, Asvagho~a's double usage of sukha is in

accordance with its usage in the PaU Canon and the canonical commentaries).55

As was mentioned previously, the medium of poetry aIso presents

another obstacle in interpretation. Asvagho~a likes to use words in contexts

where they can be interpreted in several different ways. For example, in regards

to mentally-oriented vocabulary, it is often difficult to know whether the word

cetas is being replaced by the word adhyiitma to add a syllable for metrical effect,

just to substitute a synonymous word for aesthetic effect, or, to introduce a new

concept.

The Basic Story Line ofASvagho~a Saundarananda

The Saundarananda is the story of Buddha's younger half-brother, Nanda.

In Asvagho~a'sversion of the story, Nanda is depicted as a man who is very

much devoted to the sensuallife. He is married and in love with rus wife

Sundari, yet, at the same time, he respects his older brother and the life of the

Buddhist monk. One day, the Buddha cornes to his palace door while Nanda is

dallying with ms wife, and Nanda, being completely enraptured with Sundari,

misses seeing him. Nanda feels quite guilty about fuis and goes off in search of
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the Buddha. In the interaction with the Buddha which ensues, the Buddha

convinces Nanda to join the Buddhist order.

The next few chapters are replete with beautiful verses about the internaI

struggles of bath Sundari and Nanda in their lovers' absence. It is here that

Asvagho~adisplays his poetic talent and strays from the more doctrinaire

approach of later chapters. His depictions of their grief are real and poignant and

do not feellike just like straw man opponents of Buddhist doctrine. The tone of

these passages seem to contradict the slightly anti·poetic argument presented in

the last two verses of the Saundarananda: Le., that the medium of poetry is used

merely to add something sweet to the bitter medicine of Buddhist practice.

sokasya harta saraJ;lagataniQl sokasya karta pratigarvitaniQl/
asokam aIambya sa jâtasokab priyâIp priyâSokavanâQl susoca/ /Sau, 7.5/ /

He, who was the reliever of grief for those who came to him for refuge, who was
the giver of suffering ta those who were conceited, leaned against the Asoka tree,
suffering arising (within him), and med (in longing) for his beloved, for whorn
the Asoka tree was dear, and who was like a grove of delight for her lover.

priyâIp priyâyâl,l pratanwp priyangwp nisimya bhitam iva ni~patantiJP/

sasmara tam asrumukhiQl sab~pab priyâIp priyailguprasavavadatiQl/ /Sau,
7.6/ /56

Upan noticing a slender Priyangu tree which was dear to his beloved, emerging
(from the trees) as if frightened, with tears, he remembered his beloved, her face
full of tears and pale as the flowers of the Priyangu.

Much is lost in the translation of these verses. For exampIe, in verse 7.5,

the compound, priya-ioka-vana, has two meanings in the Sanskrit, "she for whom
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the grove of ASoka trees was dear" and 1/she who was a grove of delight for her

lover". This verse demonstrates again a flaw in the process of translation, as,

even if one argues successfully that rneaning itself can be translated, often sorne

beauty is inevitably lost. Also, another aspect of Asvagho~a'spoetry is lost when

it is not read aloud, as his skillful usage of alliteration or yamaka makes rus poetry

especially pleasing to the ear.

The images present in the verses are even more poignant when one knows

exactly what the trees referred to actually look like, and how they are often used

as images in Indian poetry. For exarnple, the Asoka tree is said to be a tree with

bright red flowers. According to poetic convention, this tree sprouts flowers

when it is kicked by a lady with jingling anklets. AIso, the blossom of the Asoka

tree traditionally forms one of the five arrows of Cupid (karpal)ya) in Indian

literature.51

The earlier chapters of the Saundarananda depict the lovesick Nanda (and

Sundari), but, beginning in chapter 10, Nanda is brought to ms senses by the

Buddha. The Buddha does this by taking Nanda to paradise and allowing him to

gaze upon the beautiful Apsaras. There, the Buddha tells him that the only way ta

reach heaven and obtain the Apsaras is to practice Buddhism. He does this te

entice Nanda ta forget about Sundari and remain in the Buddhist arder. The

Buddha's play works and Nanda promptly becomes infatuated with the Apsaras'

beauty, forgetting all about his wife. According to the text, the philosophy
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behind this is the following: the Buddha is attempting to eliminate Nanda's

desire by first heightening it.

In the following chapter, Nanda, with the help of Ânanda, realizes the

error of practicing Buddhism in order to obtain something else. After Nanda

realizes that practice of Buddhism should be done for its own sake, he is set

rightly upon the Buddhist path. He eventually thanks the Buddha for bis

teachings, including the rather unorthodox teaching of enticing him into astate

of infatuation for the Apsaras. The last few chapters are about Nanda's

progression towards complete understanding and liberation, and his final

attainment of arthatship (arhattva).

A Summary ofPossible Original Contributions of this Thesis

1) This thesis purports to study the Saundarananda of Asvagho~a from the

point of view of psychology in general and emotivity in particular. To my

knowledge, a study of this exact nature has not been undertaken with regard to

either the Saundarananda as a text or Asvagho~aas an author.

2) To my knowledge, a study of emotion which concentrates upon one text

in Buddhism has not been undertaken before in a Western language. Other

studies in Buddhist psychology have covered a much broader swathe of material

and have not been exclusively devoted ta the study of emotivity.
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3) For the MOSt part, previous studies in Buddhist psychology do not

thoroughly ground their analyses of emotion in modem Western psychological

views before they attempt a translation of the words "emotion", Ilfeeling Il etc.

This study gives the reader a foundational definition for each emotive

vocabulary word in English, grounded in modem Western psychological

theories, before proceeding to an analysis of corresponding concepts in Sanskrit

or PaiL

4) Another important aspect of this study is that it delves into the topie of

correct meditative attitude by examining the concept of detachment or non­

attachment from the point of view of affect. Ta my knowledge, this exact type of

analysis of non-attachment has not been undertaken in a Western language.

5) This thesis brings into question the viewpoint that the sage does not

possess any emotive life, and uses the Saundarananda of Asvagho~a as its

foundational text of inquiry. Although this question has been raised before, it has

nat been raised with the Saundarananda as a base text.

6) Another important contribution of this thesis concems Asvagho~a studies

in particular. The nature of the interaction between the two streams of thinking,

Buddhist and aesthetic, which have come together to influence Asvagho~a, has

nat cammented upon in this manner. In this study, we explore the interaction
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between the aesthetic and the Buddhist within the context of our analysis of

words such as bhiiva, rasa etc. The interplay between these two streams of

thinking is of dual impart, in that, not only does it affect the interpretation of the

overall meaning of Asvagho~a's poetic writings, but it may aIso be relevant for

the search to place Asvagho~awithin a particular Buddhist sect. (However, in

this thesis, 1will not address the question of Asvagho~a'ssectarian leanings).

7) Another impliàt question in this thesis is the relationship between

emotion's role in artistic and religious practice. How is the emotional fervor of

the artist and that which is subsequently evoked in artistic appreciators

comparable to the heights of religious understanding experienced by the

enlightened sage? This question is not directly answered here, as such a question

would bring us too deeply into the thinking of commentators on the Nôryasiistra,

such as Abhinavagupta; however, the question is still raised implicitly as a topie

of inquiry.

8) This thesis aIso makes a more general contribution to the field of Buddhist

psychology by bringing together a certain amount of psychological passages,

both from the Saundarananda and from the PaU Canon, and subjecting them to

analysis.



•

•

50

9) In regards to mental healing, we begin to lay some of the groundwork for

constructing a Buddhist view of mental health; however, because our text was

limited in this regard, we were not able to thoroughly address such a question.

Yet, ta bring-up this issue may be this thesis' most important contribution, as the

theoretical issue of emotional/mental healing in Buddhist practice has a very

practical implication: namely, at v/hat point should a Buddhist practitioner

search for a psychiatrist, a psychologist or a doctor instead of seeking out a

Buddhist master, or, instead of just continuing ahead with a more rigorous

meditation practice?

Part of the motivation for this thesis grew out of this practical question.

For, 1often noticed that, in Meditation practice, 1often believed myself to be

mindful of the breath, the bodily sensations etc. when, in fact, 1was still being

subtly driven by emotional outbursts or prevalent moods. 1noticed this same

phenomenon amongst my fel10w meditators as weil, of both Eastern and

Western origins. It was often easy ta convince ourselves that we had attained a

state of mindfulness, only ta realize later that it was aetually covered by a thin

veil of aversion or sadness. This seemed ta happen particu1arly in cases where

emotive problems were deep-rooted, such as in cases of people who were later

diagnosed as clinically depressed etc.

These types of experiences inevitably led me ta the foilowing questions: if

we postulate emotion as the principal cause of mental illness, then how would

Buddhism purport to deal with emotional disorder, especially the severer types
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that are often said ta require anti-depressant drugs? This question shauld

actually be one of immediate concem for bath scholars and practitioners alike, as,

in our modem Western society, many young people choose to ignore Western

medicine and attempt to cure themselves only through the use of meditation etc.

Unfortunately, this thesis does not offer any solution to the choices that

face young people (and aIder ones) conceming mental healing. But, by beginning

a focussed examination of sorne ancient textual passages, 1hope to offer more

information on the facts of the ancient texts and thus perhaps aid people in

making more informed choices.

Conc1uding Notes for Chapter One

The targetted audience for this thesis is primarily the scholars in my field;

however, my hope is that at least a portion of this study will also be

understandable and useful for anyone who is genuinely interested in Buddhist

psychology, Buddhist practice and the phenomenon of emotion. Thus, sorne

additional effort has been made to explicate certain concepts for the highly­

motivated "lay" reader, and 1hope that more technically knowiedgeable readers

will be patient with this process. Chapter two, which defines the prevalent

Western psychological views of emotion, was constructed partIy with this

purpose in mind. Yet, this chapter will be useful for the specialist as weIl, for it

provides a foundational knowledge of the prevalent Western psycholgical
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conceptions surrounding the words "emotion" and other related emotive

vocabulary words before we begin our process of translation.

In conclusion, in this introductory chapter, the parameters of this thesis

project have been outlined. The domain has been defined as "psychological".

This is a term which will be further defined in relation ta the prevalent

conceptions of Western psychology in chapter two, and, in relation ta Buddhist

psychology in chapters three and four. The method for the thesis has been

categorized as textual analysis. Here, 1am following Bharata's understanding of

the interaction between author, text and reader, and Asvagho~a'sown assertions

about his intentions, and 1am aIso taking into account the position of the

Buddhist tradition in general.
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Chapter 2: An Introduction to the Concept of Emotion in Western Psychology

Introductory Remaries

The purpose of the following chapter is to give the reader a foundational

knowledge of the prevalent Western psychological conceptions of the term

"emotion". Based on this foundational knowledge, we will then come up with

sorne working definitions for "emotion", "affect" etc. and aIso sorne other

psychological vocabulary words. In subsequent chapters of the thesis, we will

then refer back use these working definitions when we encounter similar

concepts in Buddhism. This manner of procedure has been designed in arder ta

give the thesis a structure and a consistency with regard ta ernotive vocabulary

words and their definitions in English; it is not meant to be restrictive or rigid.

This chapter is not meant to be an extensive survey of emotive studies in

Western psychology;S8 rather, it is ooly a brief introduction to sorne of the

concepts which are often attached ta emotive terms. The difficulty of this chapter

is that, within Western psychology, the field of emotive studies contains an

enormous amount of research. If we were to take into account ooly the material

which has been published within roughly the last 100 years, even a cursory

review would take volumes.

Thus, a method had to be arrived upon that would give the reader a

foundational base of knowledge in Western emotive studies, yet also not take the

thesis too far afield. In the interests of simplicity, we have decided ta divide

Western psychologicalliterature on emotivity into six categories/59 and, even
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within these categories, only the ideas that relate directIy to this thesis will be

reviewed. Also, sorne care will be taken not to go into great lengths on the

various nuances within the philosophy of each individual thinker, although

passing references have been unavoidable in certain cases.

The six categories schools of emotive thought that 1have chosen are as

follows: the psychoanalytic, the cognitive, the subjective, the volitional, the

physiological and the behavioral. After 1have reviewed the relevant questions

raised by each stream of thought, 1will put forth my working definitions for the

various emotively-oriented vocabulary words and some basic words in the

domain of psychology. In regards ta the latter group of definitions, words such

as "cognition", "volition" etc. will only be defined cursorily, as they are non­

emotive words and thus not the focus of this study.

Six Western Psychological Streams ofThollght in Emotive Studies

The Physiological Viewpoint

The physiological viewpoint in Western psychology hoIds that what we

subjectively view as mind is actually something objectively verifiable. In other

wards, our subjective thoughts, feelings etc. always have their neural correlates

in brain processes, and, mind is nothing more or less than these brain processes.

This point of view is held towards emotion as well: the physiological

processes which we, as lay observers, subjectively view as lIaccompanying"

emotivity are seen as equivalent to emotive states. As Joseph LeDoux, a leading
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neurologist in the field, states: III view emotions as biological functions of the

nervous system. 1believe figuring out how emotions are represented in the brain

can help us understand them.,,60

The strict physicalist position of modem neuroscience presents the

strongest counterargument to Many of the viewpoints in this study. In contrast to

modem neuroscience, this thesis asserts that two different types of processes

comprise a human being: the mental and the physiological. The psyche, or mind,

is both in a state of constant interaction with the physiological, and aIso, of a

different nature, being immaterial and not materia!. Part of the reason this thesis

uses an interactive view of mind and body as its working definition is that this

view c10sely resembles the Buddhist one. AIso, this point of view is close to the

Western Interactionist understanding of mind and body. (Please see the

definition of "mind" at the end of this chapter, and chapter three for

Buddhaghosa's explication of mentality for more precise information).

The position of neuroscience also brings into question the very nature of

unhealthiness as it is seen in this thesis and in Buddhism. For, if the mind is

reducible ta physiological processes, then so is mental disease, and therefore,

there is no such thing as "mentally-originated" disease. This thesis runs counter

ta this proposition: it assumes the existence of mentally-originated disease. And,

it asserts that affective processes are the primary motor or cause behind such

types of disease.
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The assertion that all disease is physiologically based has another

implication for this thesis. If aIl disease is essentially physiological, then, would

this not imply that only physiologically-based treatments such as antibiotics,

psychotropic drugs etc. would be useful in treating aIl disease, including that

kind of disease which is often called "mental" disease? What place does this

purely physiological approach to disease allot for treatments such as Budclhist

meditation and psychotherapy, which are immateria161 or non-physiological in

nature? If aIl disease is truly physiologically-originated, including so-called

"mental" disease, then how can Buddhist meditation and psychotherapy hope to

have any effect on "mental" unhealthiness? If they do have an effect, then how

would this causal process of healing work? In other words, how could something

immateriallike paying attention in a certain way, in the case of Buddhism, or,

describing how one feels or thinks, in the case of psychotherapy, bring about a

change in a physiological state? It is these kinds of questions which many

Behaviorists, such as B. F. Skinner etc., pondered over.

The Behavioral Viewpoint

Behaviorism, or, the Behavioral Sciences, is a branch of psychology which,

as its name connotes, focuses on human behavior in its analysis of phenomena

such as emotion. Behaviorists often define behavior as observable leamed human

reactions which take place in reaction to environmental stimuli. Since thoughts,

feelings, concepts, notions such as the unconscious and conscious etc. are
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subjective and only intemally observable, they are not considered to be within

the province of psychology as a scientific endeavor.

B. F. Skinner stated that, in contrast to many interpretations of it,

Behaviorism does not entirely deny the existence of inner states, but rather, its

position is this: internaI states, attitudes or feelings cannot be demonstrated as

causes for behavior. Skinner's main objection to this postulated causality cornes

from the doubt that something mental, immaterial and entirely subjective could

cause something physical.62 Because he deemed this causal connection to be

doubtful or difficult to trace, feelings, thoughts etc. were brought into question as

possible causes for behavior, and therefore, were not considered to be within the

realm of a scientifically-based psychological inquiry. In this way, the Behaviorist

viewpoint is similar to the physiological viewpoint stated above: neither the

Behaviorist nor the strict physicalist viewpoint grant a reality ta those

phenomena which are not observable or verifiable. Skinner's comments below

echo this resemblance.

The position can be stated as follows: what is felt or introspectively observed is
not sorne nonphysical world of consciousness, mind or mentallife but the
observer's own body. This does not mean, as 1shall show later, that introspection
is a kind of physiological research, nor does it Mean (and this is the heart of the
argument) that what are felt or introspectively observed are the causes of
behavior.b3

In contrast to the Behavioral Sciences, the causal connedion between the

immaterial world of thoughts, feelings (encompassed within nlima or mind) etc.
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and the material one (rüpa) of the physiological is central to sorne of the

underlying assumptions of this thesis and Buddhism. There are numerous places

in the Pali Canon and elsewhere in Buddhist scriptures where Buddhist practice,

specifically mindfulness training, is said to heal even physical diseases. Thus, in

Buddhism, an immaterial method ofhealing, Le. mindfulness, is sometimes

asserted as a cure for a physical ailment. (Please see chapter three for specifie

instances of this).

In spite of the differences between Buddhism and Behavioral Science,

there is one significant way in which the two disciplines intersect: both focus on

changing rigid, negative behavioral patterns. And, in both Buddhism and

Behavioral Science, changing unhealthy behavioral habits into healthy ones is

considered to be therapeutic, in that this change can affect how one subjectively

feels. The one difference here is that healthy behavior is subject to a certain moral

code in Buddhism, whereas, in Behavioral therapy, there is not one set moral

code which govems behavior.lnstead, behavior is judged as "healthy" based

upon the rules of society, an increased warmth in one's human relations, and the

subjective impressions of the patient.

Another important point in regard ta Behavioral Science as it exists today

is that it often combines cognitive therapeutic approaches with purely behavior­

centered therapies. Thus, modem "Behaviorist" psychotherapies usually

combine behavior modification with bellef modification.M
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The Cognitive Viewpoint

Cognitive theories of emotion are concemed with judgements, appraisals,

perceptions and evaluations etc. and the effect that these types of thought

processes have on emotional reactions. According to modem cognitive theorists,

it is one's judgement or appraisal of a situation that causes a partiLular emotional

reaction. Modem cognitive theories usuaUy involve a more complex definition of

emotion, one that groups cognition with physiology, subjective feeling and

behavior. Yet, nevertheless, they tend to see judgements or perceptions as the

primary cause for one particular emotional response over another.

An example of a simple cognitive theory would be the following. If a

person associates taking a plane with their previous past experiences in a

beautiful vacation spot, their judgements and perceptions about plane travel will

usually be positive. Because of this judgement, positive emotions such as joy and

eagemess will arise whenever the person is confronted with the possibility of

taking a plane flight. However, if a persan has had frequent attacks of

c1austrophobia on plane rides and a couple of depressing vacations in a row, an

entirely different emotional reaction, one of fear and apprehension, can be

expected. In both cases, it is one's judgement of the situation which governs the

particular emotional reaction. AIso, cognitive theorists say that it is the person's

judgement or perception of a particular situation which decides the direction of

one's motivation in relation to it. In this way, cognition is sometimes seen as

primary in motivational processes as weIl.
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The cognitive viewpoint is important for our thesis in that cognitive

theorists tend to take a position contrary to this thesis when it comes to psychic

healing. In chapter one, we stated that one of the reasons why emotion was

chosen as the topie of focus is its central role in the causation of psychic disease.

However, according to cognitive therapists, cognitive factors such as

judgements, perceptions etc. are more central to psychic disease than affect. This

is why cognitive therapists focus upon helping a patient reevaluate cognitive

structures such as judgements, beliefs etc.

The Subjective Viewpoint

The subjective portion of emotion refers ta that part which is inwardly felt

by the person, separate from the physiological sensations in the body. 1 refer here

to a mental or a "spiritual" feeling, as William James calIed it.1A5 It is not

something measurable or verifiable because it is not of the body or the

physiological entity. Therefore, it is not sensible or material; yet, it is tangible. It

is because of its tangibility that it can be separated from thought. Thought, taken

in and of itself, is being defined here as neither tangible nor sensible.

Most subjective theorists do not usually deny the existence of cognitive,

behavioral or physiological accompaniments to subjective feeling. However, they

see subjective feeling as the phenomenon which makes emotion unique and

separable from other types of phenomena, such as thoughts, physiological

sensations etc.66
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Sorne subjective theories of emotion aIso focus upon emotion as a

sociological phenomenon. Joseph de Rivera is a psychologist who studies

emotienal c1imates within societies. He does not see emotion as a phenomenon

which exists within a persen, but between two people (or more), within the

process of interaction. Thus, he speaks of emotional c1imates within societies and

even between nations based upon the fundamental idea that emotion arises from

interactions between people. De Rivera defines an emotional c1imate as follows:

...an objective phenomenon that can be palpahly sensed - as when one enters a
party or a city and feels an atmosphere of gaiety or depression, openness or
fear... 1have in mind, for example, the climate of fear which existed in Chile
during the Pinochet regime...67

De Rivera's theory is inc1uded here as a subjective theory because of its

emphasis on the palpability or tangihility of emotion, versus its verifiability or

measurability. It differs slightly from most subjective theories, as emotional

climates in de Rivera's theory are internally felt but not internally produced;

rather, they are produced through the process of interacting with another person.

The subjective approach to the study of emotion is important for this

thesis because it sees the immaterial, subjective feeling aspect of affective

processes as their defining factor. The immaterial aspect of emotion will be

stressed in my own definition of "emotion", "affect" etc. at the end of this

chapter, and consequently, the issue of immateriality will be briefly examined

within the context of Buddhism. (please see chapter three for more details).
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The Conative or Volitional Viewpoint

There is sorne debate within modem psychological research as to whether

or not volition is a separate process from cognition and affect.68 As was explicated

previously, some cognitive theorists tend to see volition as merely a subset of

cognition, in that judgements govem one's motivation towards a certain plan of

action.

A volitional view of emotion tends to see the motivational aspect of

emotion as central, and its cognitive, subjective aspects etc. as secondary. This

does not Mean, however, that cognition, subjectivity etc. are entirely discarded in

volitional views of emotion, but rather, that emotions are viewed primarily as

adaptive reactions ta the environment which motivate a person towards one plan

of action or another. An example of a volition theory of emotion, from Robert

Solomon, is quoted below.

Emotions are said ta divide us from our interests and lead us astray; largue that
emotions create our interests and our purposes.ô9

Thus, those who favor a volitional view of emotion would say that aU emotions

function in this way: to impulse or motivate one to correct or adapt to the

situation.

In this thesis, volition (or motivational processes) will be defined as a

distinct but interdependent process from cognition and ernotivity within the

realm of mind or psyche. (please see the definition section of this chapter for
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more details). And, because motivational processes are being viewed here as a

different type of process from emotivity, more volitionally-oriented concepts in

Buddhism, such as sa1flSkiira,1O raga, tr$1)Q and kama, will not be principal topies of

inquiry.

The Psychoanalytic Viewpoin t

This stream of thought on emotion is still based primarily on the early

work of Sigmund Freud. The psychoanalytic view of emotion, as represented by

Freud, is centered around an analysis of unhealthy emotivity or affect. In brief,

Freud postulates that unhealthy affect cornes about when an unacceptable

emotion is repressed into the unconscious and not reintegrated back into

conscious liie. He asserts that this repressed emotive state exerts a harmful

influence on consdous life from the unconscious until it is reintegrated into the

conscious. For this kind of reintegration, he suggests the intervention of a trained

psychoanalyst.

Even though the work of Freud and his followers has been very influential

in Western psychology, especially with regard to the genesis of psychic disease

from unconscious conflicts, the view of emotivity in this thesis will not be

modeled upon Freudian understanding. This is primarily because Freudian

notions, such as the "unconscious", "conscious" etc., are quite difficult to fit into

the Buddhist conceptual framework as a whole, and nearly impossible to

translate into the vocabulary of the Saundarananda.l1
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However, as was mentioned in chapter one, the psychoanalytic

understanding is important in this thesis, for, both Freud and Jung concur with

the hypothesis that affect, more than cognitive or volitional processes, is the

principal cause for psychic conflict. Their respective statements on this issue are

significant and are therefore quoted below. Freud is quoted in the first two

passages, and Jung in the third.

In the first place, it must be emphasized that Breuer's patient, in almast aIl her
pathogenic situations, was obliged to 511ppreSs a powerful emotion instead of
allowing its discharge in the appropriate signs of emotion, words or actions.71

Aimost aIl the symptoms had arisen in this way as residues - 'precipitates' they
might be called - of emotional experiences. Ta these experiences, therefore, we
later gave the name of 'psycbical traumas', while the particu1ar nature of the
symptoms was explained by their relation to the traumatic scenes which were
their cause.73

This view is in agreement with already known psychological theories which
maintain that the psychological situation at a given moment is nothing but the
resultant of aIl the psychological events preceding il. Of these the most
predominant are affective experiences, that is, the complexes, which for that
reason have the greatest constellating power.74

In the first passage Freud uses the interesting term of IIresidues", to

signify left over, non-discharged emotion. This non-discharged emotion is said ta

rest in the unconscious and affect future psychic health. Many modern day

psychotherapists still subscribe to the notion that one must fully experience an

emotion in order to remain psychologically healthy, although the language of the

unconscious and conscious is sometimes avoided in contemporary descriptions
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of this psychic healing process. This process, and the central role of emotion

therein, is described very precisely by Leslie Greenberg and Jeremy Safran in

their book, Emotion in Psychotherapy: Affect, Cognition and the Process ofChange.

Psychological problems are often the result of blocking or avoiding potentially
adaptive emotional experience, and affective interventions, in many instances,
are designed to overcome these resistances to emotion and to access underlying
affective experience. The complete processing of a specifie emotional experience
leads to a shift in the nature of the emotional experience. This shift leads to the
emergence of new adaptive responses to problematic situations.75

The affective interventions that Greenberg and Safran are refening ta are

psychotherapeutic processes. Although the vocabulary they use carefully avoids

the unconscious-oriented vocabulary of Freud, one cannot help but see the

similarities between Greenberg's and Safran's modem version of psychotherapy

and Freud's understanding of psychoanalysis, especially in regards to emotion.

At the very least, both see a return to psychological health as involving a new

understanding of emotional experience and the allowance of a "complete

processing" of it, rather than a stunted, repressed one.

As was mentioned in chapter one, the process of returning to

"psychological health", either as it is defined by psychotherapists or by scholars

of Buddhism, was one of the principal motivational questions behind this thesis.

While a detailed comparison of the Buddhist meditative process versus the

psychotherapeutic one will not be a central preoccupation here, one observation

is worthy of note. Bath the psychotherapeutic and Buddhist meditative process
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involve a correct seeing, or experiencing of things as they are, and this is the

source of their healing power. This idea, in the context of Buddhism, will be

explored more in chapter seven when we undertake an examination of correct

meditative attitude, or, non-attachment.

A BriefNote on the Etymology of the Word "Emotion"

According ta Webster's New World Dictionary, the English word "emotion"

is related to the French ward émouvoir, "ta agitate" or "stir-up" and the Latin

ward exmovere.76 E.tmovere signifies movement out or away from. If these words

do indeed indicate something about the connotations of the English ward

emotion in its modem usage,7i then emotion would connote astate that moves or

stirs-up a change in the state of mind/body. In fact, this is in accordance with

sorne current physiological viewpoints and the earliér thinking of W. James:

narnely, that emotion is most easily defined, known and measured by the

physiological changes that accompany it in the body. As was mentioned

previously, many modem theorists, such as Joseph LeDoux, state that emotion is

these physiological changes and nothing beyond them.

Along sirnilar lines, Joseph de Rivera tells that the English word

"emotion" is derived frOID the Latin word emovere, which means "to move out",

in the sense of an "authoritative mass moving a resisting mass.,,1B William Lyons

states that the ward "emotion" is derived from the Latin movere, lita move".

Thus, he says that "ta be emotional is to be literally moved, in a bodily sense."i9
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The important aspect of all of these proposed etymologies for the English

word "emotion" is that the foundational concepts to which lIemotion" is attached

have their roots in ideas of movement or change. In fact, the concept of

movement itself implies a change from a previous state of non-movement. This

means that, if one examines its roots, the English word "emotion" connotes a

change or disturbance in one's previous state. The idea of change or movement

will be significant for my upcoming definitions of emotive vocabulary words,

and for my portrayal of the psychological make-up of the Buddhist sage. (For my

analysis of the mentallife of the Buddhist sage in the Saundarananda, please see

chapter five).

Definitions ofEmotively-Related Terms

Introductory Remaries

The following will be used as foundational for the rest of the thesis.

Below, 1outline definitions for the four principal emotively-related terms in this

study: "emotionll
, "feeling", "affect"and "sensation". Also, for the sake of

clarification 1present brief definitions for llmind", IIcognition", "volition" etc., as

these terms often enter into our discussions of emotive concepts. The most

significant terms defined here are lIaffect" and "emotion", as the distinction

between these two terms will form the basis for my depiction of the emotive life

of the sage in chapter five. "Feeling" and "sensation" are aIso terms of sorne
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significance, particularly "feeling", but to a slightly lesser extent than "emotion"

and "affect".

Up to this point in the thesis, emotively-oriented words have been used

rather loosely: for example, previously, "affect" and "emotion" were used almost

interchangeably. Henceforth, an attempt will be made to ernploy the terms

explicated below according to their outlined definitions, particularly the

emotively-related terms. This is done in order to preserve a measure of clarity

and consistency rather than adhere to one rigid idea of each emotive term. There

are, of course, always alternative ways of defining any of the terms outlined

below.

In addition, an attempt has been made, with each term, to explicate it in

such a way that its definition is somewhat compatible with both Western and

Buddhist psychological theory. However, in certain places this was nearly

impossible. For exarnple, ancient Buddhists do not seem to have had as complex

a notion of emotion as modem Western psychologists do, especially in the realm

of physiology, the role of cognitive judgement within emotion etc.; yet, to leave

cognition and physiology completely out of my definition for "emotion" would

not be a fair representation of modem Western thinking on the subject. Thus, in

each case, 1have had ta make sorne compromises.
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Emotion

In this thesis, "emotion" will be thought of as the climate of thought.

Thought or cognitive processes and volitional processes are seen as interacting

with emotive ones under the rubric of mental processes as a whole. In addition,

physiological processes are considered to be interdependent with, and, at the

same time, distinct from this conglomerate of mental processes. (Please see my

definition of IImind" belaw).

The phenomenon of emotion is explicated here as being delineated from

other mental processes by a change in the subjective feeling of the person. In

ather words, the beginning and end of the subjective feeling of sadness marks

the emotional complex of sadness' arising and ceasing, as does the beginning and

end of the subjective feeling of anger etc. This subjective feeling is being defined

here as immaterial. (Please see the ensuing definitions for IImaterial",

"immaterial" and IIfeeling").

This change in subjective feeling is also aiways accompanied by a change

in thought content, volitional direction, and physiological changes: thus, aIl of

these processes are in a constant state of interaction and do not ever function

discretely.8O There are aiso behavioral changes involved; however, for the

purposes of this thesis, behavior is being defined as a by-product of physiology,

cognition, affect and volition, and not as a discrete phenomenon in itself. Hence,

what 1am saying is that the particular characteristic of emotion is subjective

feeling; but, the other aspects of emotional phenomena, such as changes in
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thought, motivation and physiology, are always present, so that the definition of

emotion has to include these other things but cannot be reduced to them.

When we procede to a translation of "emotion" into Buddhist vocabulary,

especially within the context of the Saundarananda, we will focus primarily on

emotion's tendency to be constantly in flux, and also, to a lesser extent, on the

presence (or non-presence) of an immaterial component within it. However, the

fact that emotion is always accompanied by thought, motivational and

physiological changes will not be a primary area of concentration, as, judging

from the aesthetic and Buddhist literature, this type of detailed analysis of

emotion does not seem to have existed at that time in India.

Affect

The category of emotion is a subset of affect. The word "affect" will also

be used here to signify emotions, a concept which always implies constant

change, as weIl as emotive phenomena which are not in a constant state of

moment-ta-moment flux. Thus, the concept of affect ineludes long-standing or

permanently negative moods, such as exist in unipolarll1 depressions, and long­

standing or permanently positive moods, such as the euphorie state of the

creativity in an artist, and perhaps even the experience of rasa within the mind of

the empathetic observer (sumanasa preksaka) etc.82 Here, the word Uaffect" has

been used înstead of the word "mood", as it is a more aU-inclusive term which

can encompass both emotions and moods.
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Feeling

As has been noted above, feeling is that part of emotional processes which

is immaterial and subjectively tangible. It is that portion of emotive processes

which enables one to discem the presence of an emotion versus, for example, the

presence of just a painful sensation in one's knee or arm.

The concept of feeling, as we are defining it here, is more nuanced than

just basic pleasant, neutral or unpleasant hedonic tone. (Here, 1am making an

indirect reference to the Buddhist concept of vedanii and its three hedonic tones).

What we are asserting here is that there is a separate subjective feeling for every

emotion or affect. Thus, anger, bittemess, joy, nostalgia would aIl have subjective

feelings with different nuances to them, as would long-standing, persistent

negative or positive emotive states or affects. For example, the feeling attached to

nostalgia would be slightly different from that attached to joy, as nostalgia

would have a sad tone rnixed in with a happy one, whereas joy would have a

purely happy one.

Also, subjective feeling, which delineates emotive processes from other

types of internaI human processes, is being defined as immaterial. What do 1

mean by immaterial? WeIl, something immaterial is that which is not verifiable

or measurable in itself. (Here, please see my definition for IImateriality").

Physiological sensations which accompany this immaterial feeling may be

measurable, but 1am asserting that there is something above and beyond the

physiological which is not measurable: this is subjective feeling.
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How am 1asserting such a thing? WeIl, the presence of something

immaterial withù:l us is being asserted based on a distinct type of tangibility.

Through the method of introspection, one can discem the qualitative difference

between physiological sensation and immaterial feeling. Both are tangible but

immaterial feeling has a different "flavor" from corporeal feeling: hence, in order

lo differentiate the two, immaterial feeling can be thought of as "tangible"

whereas material sensation can be understood as "sensible".

Sensation

The ward "sensation" will refer here to purely physiologicai feelings.

Sensations can be attached ta the materiai world of the body and internaI organs

etc., and stand in contrast to mental or psychic feelings, which are attached to the

immateriai world of the mind. Sensations will aIso be described here in a more

nuanced way than mere pleasant, neutrai or unpleasant, as sensations are not

just pleasant, painful etc. but aiso tingly, throbbing, clull, acute etc. (With the

terms, "pleasant", "neutral" and "unpleasant", 1am again making reference to

the Buddhist understanding of vedand. For more details, please see chapter four).

Related Vocabulary (in alphabetical arder)

Introductory Remarks

The following definitions have been put forth just to give the reader an

idea of where this thesis situates itself in relation to each concept. However, there
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will not be a detailed attempt made within this thesis to match the following

definitions with corresponding concepts in Buddhist psychology. Thus, this

section can be considered ta be one of very raugh working definitions. One

possible exception concerns the definition for mind. Because emotion, feeling etc.

have been designated as mental, part of the task of chapters three and four is to

examine sorne Buddhist notions of mentality.

Cognition

Cognition is roughly defined here as the name given for aH of the

processes in which thought is involved. How can we define thought? Thought, in

itself, separate from its accompanying affects, volitions and physiological

sensations, can be understood as absent of the tangibility of affective processes

and the sensibility of physiological ones. The contents of thought itself will be

defined as language and images. Thoughts themselves are being defined as part

of a larger schema of organization or structure. What this means is that thoughts

tend to be organized in mental groups, and these groups form concepts, beliefs

etc.

Much more could be said here on the subject of cognition, but, since this

thesis focuses primarily on emotive phenomena, a more detailed explanation of

thought, concepts, etc. will not be undertaken here.
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Disease/lInhealth/Disorder

In this thesis, 1have tended to use words such as "disease", "unhealth",

"disorder" etc. almost interchangeably. In fact, this is because 1am defining

"disease", the central concept within this c1uster of words, in a very broad

fashion. In this study, 1have tended to see disease as encompassing anything

from minor obsessive behaviors, patterns of thought etc., at the lower end of the

spectrum, to major delusional patterns of thinking, clinically treatable mood

disorders etc., at the higher end of the spectrum. Thus, in a sense, my definition

here is based upon assumptions that are doser to the Buddhist model of psychic

unhealth than the Western one, as anything which prevents one from seeing the

truth (tattva) with one hundred percent clarity is being classified under the

category of disease or disorder.

In the process of composing this thesis, 1have aiso not given a great deal

of attention to the entire field of Transcultural Psychiatry, which attempts to

bring into question Western classifications of psychic disease when they are

imposed upon other non-Western cultures. However, the problem with applying

sorne of the tenets of Transcultural Psychiatry here is that, in this thesis, we are

not engaging a contemporary culture. Thus, it is difficult to gage what exactly

was considered ta be bizarre or mentally-diseased behavior in ancient Indian

culture and what was not.
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Instinctuai Drives: Hunger, Thirst etc.

These are defined as physiological processes, with volition as the

dominant accompanying mental process. They are differentiated from, for

example, emotive processes in that their principal component is not immaterial

feeling but physical processes.

Materiality and Immateriality

Here, 1will define the "material" as something which has mass and

occupies space.53 Materiality will also be defined here as that which is entirely

measurable and verifiable. (Consequently, "immateriality" will be defined as

materiality's antithesis).

In the context of this thesis, the ideas of immateriality and materiality are

most important with regard to the treatment of mental disease. In this regard, a

material treatment would be something like the use of psychotropic drugs,

electric shock treatment etc., and an irnmaterial treatment would be something

like Buddhist meditation or psychotherapy. Because the causal connection

between such treatments as meditation or psychotherapy and the accompanying

changes in the practitioner or patient is not entirely verifiable or measurable,

these treatments have been labelled as "immaterial" in their approach.
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Mind or Mentality

As with most of my other definitions, an attempt has been made here to

propose a definition which is compatible with both Western psychology and

Buddhist psychology. For, without such a definition, it would be too difficult to

use the medium of English to write about Buddhist psychology, as there would

be no common ground at all to express Buddhist concepts. For example, if 1were

to use the prevalent theory for mind in neurology, the Identity Theory,84 which

sees mind as equivalent to physiological processes within the brain and nervous

system, this would be entirely incompatible with the early Theraviida Buddhist

theory of mind. Early Buddhism did not have the same understanding of the

brain nor of physiological processes in general.

In this thesis, 1will use a theory of mind which is somewhere in between

the Interactionist and the Identity theories in Western psychology.&5 Interactionist

models, such as the one proposed by Popper and Eccles etc.,86 are perhaps

slightly closer ta the Buddhist one explicated by Buddhaghosa and in the

Dhammasangaf.li (see chapter three), as they allow for a distinction between

mental and bodily processes. However, in many Interactionist theories, there is a

measure of dualism maintained,87 while Buddhaghosa adheres to a strict

interdependence between mind and body. (please see chapter three for more

details on Buddhaghosa's understanding).

Thus, in our definition of "mind" here, "mind" will never be asserted as

independent of body, but rather, as a discrete but constantly interactive set of
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processes. By saying that the mind is in a constant state of interaction with the

physiological, 1mean ta say that there is a complete interdependence between

the two: activity in the mind is always accompanied by physiological activity

(brain processes etc.) and vic~versa.In contrast, some more dualistic theories of

mind and body assert some independence of mind from physiological processes.

In addition, because mental processes are being defined as a distinct type

of process from the physiological or material, they can be defined as immaterial.

By the saying that mind or mental processes are distinct or distinguishable, 1

mean to say that mind is an immaterial entity with an originating power or

energy of its own, and not just an epiphenomenon of physiological processes

present within the brain and other parts of the nervous system. As was

mentioned previously, for our purposes here, this quality of the mental processes

is most significant in relation to the understanding of disease, in that it allows for

the possibility of mentally-originated disease.

Finally, there are two more important facets of our definition of mind. The

mind's tangibility comes from its affective and volitional processes (not

cognitive). AIso, volition, cognition and affect will be thought of here as the

mind's three defining processes.

MotivationNolition

"Motivation" is defined here as synonymous with "volition". Words such

as "desire" etc. can also be categorized as volitional or motivational in nature.
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Motivation can be seen as a pulsion or drive towards action. As was mentioned

above, it is defined here as a distinct but interdependent mental process,

operating alongside emotive and cognitive processes. Motivation is aIso being

defined as having a subjectively felt quality to it. What this means is that

motivation, in its impulsive manifestation, can feel driven, hurried and almost

painful, but, when volition is govemed by calm, its tangible aspect is more

pleasant. This division of motivation or volition into two types is important for

this thesis, as both Pali Buddhism and Asvagho~a'5 Saundarananda make this

distinction. (Please see chapters three and five for more details on this matter).

Psyche

"Psyche" will be used synonymously with "mind". The equivalence made

here is based on the modem usage outlined in Webster's New World dictionary.88

Psychic or Mental Illness

"Psychic illness" is being used synonymously with "mental illness".

Psychic illness, be it purely psychological or psychcrsomatic, is being defined

here as an i1lness which originates in the mind or mental processes as opposed to

physiological processes. Thus, as 1have mentioned previously, 1am positing two

originating points of disease: the mental and the physiological. The viewpoint

that the mind is a phenomenon with a separate originating power of its own
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when it cornes to mental disease is not an entirely anomalous one in modem

Western psychology as many psychotherapists still adhere to this viewpoint.

Psychic or mental illness has sorne fairly universal characteristics. For

example, in depressive illnesses the following symptoms are often described by

patients: rigid thinking and emotive patterns, dominance of negative emotive

states, a feeling of hopelessness and gloominess, and, a feeling of unstable

emotivity (such as in manic depression). Many of the these mental symptoms can

aIso be applied to other mental illnesses, such as schizophrenia etc.

One of the implicit models for psychic disease in this thesis is the category

of malady often called "mood disorder" in Western psychiatrie terrninology. In

mood disorders, two extreme pales are commonly recognized: that of

melancholia and mania. For sake of simplification here, melaneholia ean be

thought of as a "down" state of mind and mania that of the "up" state of mind.

Of course, in people with mood disorders, these poles represent extreme

differences.

People who have primarily 1/down" states of mind which persist for a

significant period of time, and are without periods of "up" states of mind

interspersed, .are said to suffer from depression. This type of depression is also

called unipolar depression. Those people with bath mania and melancholia

intermingled together are said to suffer from bipalar disorder. Another name for

bipolar disorder is manie depression.1I9
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Although mood disorders such as unipolar and bipolar illnesses are the

most dear-cut cases of affectively caused maladies, mental illness in general is

sometimes defined in an emotively centered fashion as a feeling of general

unhappiness or distress. For example, in the Diagnostic and Statistical Manual IV

(DSM-IV), published by the American Psychiatrie Association, mental illness is

associated with "present distress or disability or with a significant risk of

suffering death, pain, disability, or an important loss of freedom. u90

Psychology

UpsychologyU will be defined here as any system of thought which treats

illnesses that have their originating point in the psyche or mind. A second aspect

of psychology is theoretical: psychology involves speculation on the nature of the

psyche or mind.

By defining the term "psychology" in this way, this does not mean that [

am overlooking its neurological, physiological component. The reader should

keep in mind, however, that when the word "psychology" is specifically

associated with the term "Western", it includes the modern physiological

research as weIl; yet, when it it is applied ta ancient Buddhism, it only implies

volitional, affective and cognitive components of the psyche, without any

consideration as to their physiological counterparts.
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Conc1uding Remaries: Western Psychological Theories ofEmotion

The above terms have been strictly defined in order to develop a basic

foundation or structure upon which the translation (chapters 5-7) and explication

processes (chapters 3-4) of this thesis could be based. What 1have attempted to

do in this chapter is build a bridge between the ancient Buddhist and modem

Western worlds and provide an additional aid to the reader in interpreting this

thesis.

One additional note is necessary here conceming the format of this

chapter. While it is true that there are still sorne theorists who view emotion as

purely behavioral or purely physiological, for the most part, modem

psychological theories of emotion are multifacetted. They are many cognitive

theorists, for example, who would allow for a physiological, subjective and

behavioral part of emotion as weil. Similarly, many physiological theorists, do

not deny the raIe of cognition (although they may see these processes as based in

the brain) or subjective evaluation etc. The same versatility would be true for the

other two categories of theory, at least amongst the most recent theorists. In

addition, there are few modem theorists who would attempt ta assert that the

processes of affect and cognition, or any of the above processes, are discrete.

Most modem theorists tend to see internaI processes as different in "flavor" but

interconnected when it cornes ta their manner of occurrence.
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Chapter 3: The Province for a Psychological Study of Buddhism

lntroductory Remarks Concerning the Psychological Study ofBuddhism

The present chapter concerns itself with establishing the possibilities for a

psychological study of Buddhism using the definitions outlined in chapter two as

foundational. To my mind, there are five basic questions which must be answered

before we establish the nature of Buddhist practice as a psychological enterprise.

The answers to these five questions will be spread out over the next two

chapters.

The first preliminary question (and its subquestions) attempts ta

contextualize this psychological study: if Buddhism was the psychological

IIscience" for its day and age, in that it addressed itself primarily towards

i1lnesses or afflictions originating in the psyche, what would have been the

physiologically-oriented IIscience"? How was physiological disease defined at

that tirne and was it contrasted to mental disease?

In response to these questions, we have chosen to indude a brief review of

Ayurvedic practice, as represented in the Caraka Sa'!lhita, as a point of comparison.

Ayurvedic concepts are important in this thesis throughout, in that they appear in

bath the Pali Canon and in our text of focus, the Saundarananda, as weil as in

Bharata's Niiryaiiistra. For example, in Bharata's description of acting out death

(mara1}Q) on stage, Bharata says that a disequilibrium (vai~amya) in the humours

(do~as) is one source of sickness (vyiidhl). In a previous passage, Bharata defines

the ward vyadhi as signifying that which has its origin or source in the mixing
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together of the three humours, wind (vdta), bile (pitta) and phlegm (kapha).91 Thus,

sorne understanding of Ayurvedic tenets are necessary for a clear pieture of

certain passages in aIl of the texts examined here in this thesis.

This being said, it is worthy of note that, Kenneth Zysk, a leading expert

in ancient Indian medieal traditions, remarks upon the similarities between early

medieal practices in Buddhist monasteries and early Ayurvedic practices and

postulates a common origin.'7.! What this means is that, although we are labelling

the humour theory etc. as Ayurvedic in this thesis, it could just as easily be

labelled "Buddhist", or it could predate both the earliest Buddhist and Ayurvedic

texts.

The second preliminary question that \ve must address in this chapter is

the existence of psyche or mind as an originating point for disease. 1have

explicated this as a basic characteristic of psychic disease in chapter two, yeti is

this even a possible viewpoint within the spectrum of views advocated in

Buddhism, particularly within the Buddhism of the Pali Canon?

The Buddhist doctrine of reincamation posits a beginningless cycle of

rebirth within a cyclical view of time. Thus, considering the ideas of

beginninglessness and the cyclical in Budclhist doctrine, can we even posit an

originating point of disease at aIl in the context of Buddhism? AIso, considering

the doctrine of strict interdependence of mind and body posited in early

Buddhism and the mind-body's place in the 12-fold chain of causation (paticca-
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samuppada), can we assert either mind or body as preceding the other in the

causal process behind suffering?

The third and fourth questions will address Budclhist doctrine's fit within

the rubric of IIpsychology"as we have defined it in chapter two. For, if we think

of the ward "psychology" as not only the theoretical study of the psyche but also

as the study of the psyche for the purpose of healing its maladies, then a

psychological study within the realm of ancient Buddhism would only be

possible if Buddhism saw itself as addressing the ills of the psyche (third

question) and if it possessed theorizing on the nature of mentality or psyche

(fourth question). Thus, within the scope of the third and fourth questions, this

chapter seeks to ascertain whether or not Buddhism, particularly early

Theravadin Buddhism, possessed both of these aspects of psychology by asking

the following additional questions: a) what is early Buddhism's speculation

conceming mentality? ; b) is mentality associated with irnmateriality and

contrasted to physicality sa that the Buddhist definition of mind is at least a dose

approximation to our definition of mind in chapter two? c) does early Buddhism

even possess the viewpoint that it addresses the ills of the psyche?

The last of the five questions referred to in the beginning of this chapter

will be answered in the following chapter, chapter four. In chapter four, there

will be an attempt to discover early Theravcïdin Buddhism's understanding of

emotive concepts. Hence, the following question will be responded to: in early

Buddhism, was there one word like "emotion" or "affect" which tended ta
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desaibe emotive processes as an interdependent but discrete group of mental

processes operating alongside cognitive and volitionai processes?

The majority of my remarks here, in chapters three and four, are centered

around the textuai evidence from the Pali Canon of the Theravcïda tradition. In

addition, Buddhaghosa's writings, particularly the Visuddhimagga and the

Atthascïlinï have been consuited. The passages from the Pali Canon are meant to

serve as a brief literary review of the literature in Buddhism which preceded

Asvagho~a.Here, it should be noted that Buddhaghosa, whose date is usually

assigned ta the fifth century C.E.,93 most probably came after A§vagho~a.

However, his work is included here as ideas which were roughly contemporary

to Asvagho~a's for three reasons: a) Buddhaghosa's commentaries in Pali are

commonly viewed as modelled upon (or even translations into Pali 00 the more

ancient Sinhalese commentaries on the PaU Canon; b) since Buddhaghosa bases

most of his ideas on the Pali Canon, they can easily be said ta have their roots in

a time period much before that of A§vagho~a;c) in addition, and perhaps most

importantly, without Buddhaghosa, many of the concepts in the early Canonical

materials are obscure: thus, it is necessary to include his works for the sake of

darificatian.

There were a number of reasons for my choice of the Pali Canon as the

definitive opinion of Buddhism. First of aIl, 1wanted ta choose texts which were

decidedIy aIder than the Saundarananda, sa that 1could be sure that the concepts

explored here were extant at its time of composition. According ta most scholars,
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Asvagho~a's works are rather ancient, dating from circa the 1st or 2nd century

C.E., so this meant that 1would really have to choose a group of texts from weIl

before the era of Christ in order to be assured that the ideas 1was examining

were in common circulation.

Another reason for the choice of the Pali Canon is the wid~spread

acknowledgement of its validity as representing one of the first articulations of

the Buddha's teaching. Secondly, and perhaps most importantly, much of the

material in the Pali Canon has been thoroughly studied and translated. This

makes the material more readily accessible than sorne other early Buddhist

works.

A Brie!Overview ofAyurvedic Theory and Practice as Addressing Physical nlness

Here, sorne excerpts from the Ayurvedic corpus have been chosen as points

of comparison with Buddhist ideas of healing. Within the corpus of Ayurvedic

texts, 1will only use material from the Caraka Sarrzhitii. According to recent

scholarly work, the Caraka SarrzJzita dates from circa 3rd or 2nd centuries BCE and

is the oldest extant text devoted to Ayurvedic philosophy and medical therapeutic

techniques.94 Thus, the Caraka Sarrzhitâ was compiled shortly after the Pali Canon

and definitely preceded the works of Mvagho~a.

According to M. Monier·Williams' Sanskrit-English Dictionary, the word

ayus95 can be translated as "life", JIlong life", Jlhealth" or "vital power". In verse

1.42 of the Caraka Sa",hitii, this word is defined as a combination of body (sarira),
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mind (sattva), sense organs (indriya) and soul (atma). The word veda can be

thought of here as "knowledge". Thus, a possible translation of ayurveda would

be something like "knowledge concerning health, vigor or long life". In his Roofs

ofAy"rveda, O. Wujastyk translates the term as "the knowledge or science for

longevity":16

The basic philosophical position of the Ayurveda is that mind, soul and

body are one integrated whole. The implication is that the Ayurveda is not just a

medical science in the strict physiological sense: it treats both the mental and

physical aspects of a person. In this regard, the third aspect of the person, the

sou! (atmii) is considered to be an observer (drastr) and not a receptade for

disease.

sarirarp sattvasamjiiaql ca vyadhinim asrayo matabl
tathi sukhinâIp, yogas tu sukhaniIp kiraJ)aql samabl ICa, 1.551/

The loci of diseases and as weU as (tatha) healthy states (su1cha) are considered to
be what is called mind (sattva) and body (sarira). However, equilibrated
utilization (Le. non-overutilization etc. of mental faculties etc.)97 is the cause for
states of happiness.

nirvikarab paras tvâtmi sattvabhütaguJ)endraYaibl
caitanye kirat;latp nityo dra$li pasyati hi kriyibl ICa, 1.561 1

Yet, the soul (iItma) stands apart (para) (and) does not change with the sense
organs nor with the qualities of materiality (bhüta) nor mind (sattva). It is the
cause of consoousness. It is the permanent observer, for it observes actions.

vayub pittatp kaphascoktab sanro dO$asangrahabl
manasab punar uddi$to rajas ca tam eva cal ICa, 1.571/98

The group of bodily "pathogenic factors" (or humours) (do~as) are known as
wind (vayu), bile (pitta) and phlegm (kapha). The group of mental"pathogenic
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factors" (dola) are indicated as passion (rajas) and mental sluggishness or
darkness (lamas).

Thus, disease, according ta the Caraka Sarrlhita, is related to the mind and

the body. By its very nature, the soul (paramiitma or atma, the Supreme Soul)99 is

left untouched by such diseases. As was mentioned above, the pathogenic factors

for disease in the body are wind (Viiyu or vata), bile or choler (pilta) and phlegm

(kapha or fle$"lan).loo These three factors are called dOlas, and are usually

translated by the term "humour" in English.101 Dominik Wujastyk gives us the

following description of the three do~as in the Ayurvedic context:

As Sanskrit texts make clear, a dOla is a substance which flows or circulates
within the body, bringing disease through excess or deficiency. The vata or
'wind' do~a is localized mainly in the large intestine, the pilta, 'bile' or 'choler'
dO$Q is localized mainly in the navel, and the kapha or 'phlegm' do~a is localized
mainly in the chest. AlI the dO$QS have secondary locations tao. If a dO$a remains
in a peaceful state, then no diseases manifest, but if a dO$a builds up in one of its
locations, or spreads ta an area that is not its own, then illness can result.102

There is sorne debate amongst Ayurvedic scholars conceming the

translation of the term do~a. Hartmut Scharfe, for example, has argued that dO$a

has one meaning in the earliest strata of literature, i.e. in the Buddhist Pali

sources and the Caraka Sarrrhitii, and another in the later literature, Le. the Susruta

Sa"mita and later Ayurvedic texts. According ta Scharfe, in the earlier literature,

dOla only stands for an inflamed state of a humour or other bodily substance
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(dhatu), whereas, in the later literature, do~a cornes to be used to indicate the three

humours in bath their natural and inflamed state.103

In summary.. Ayurvedic "medicine" sees itself as treating both mental and

physical maladies. In this sense, Ayurvedic medicine does not fit entirely under

the rubric of a modem physiologically-based science, in that it admits ta a mental

and a psychic originating point of disease. The Caraka's basic definition of

disease itself is the following: disease (vikâra) is defined as a disequilibrium

(vai~amya) and as suffering (duJ:zkha), whereas health is defined as happiness

(sllkha) and equilibrium (prakrtll.l~

In addition, Ayuruedic Medicine recognizes a Supreme Soul (paramiitmii),

which is permanent and unbom, and an empirical soul (pllrtl$a) which is

rebom.1os The Supreme Soul is considered ta be entirely non-physical, and, in

fact, imperceptible (acintya) and unmanifest (avyakta).l06 Also, AYllrveda possesses

a bellef in reincamation, which means that it sees this life as being in causal

relation to previous ones, and it has a bellef in the doctrine of karma, which

manifests itself in the Caraka Satr'hita as a category of disease called karmaja. I01

None of the above postulations, namely, reincamation, karma, a Supreme

Soul, a mental originating point of disease etc., are in accordance with the

prevalent theories of modern medicine. However, this being said, there are two

significant ways in which the Ayurvedic system of medicine, as it is portrayed by

the Caraka Sa'flhita, can be seen as a physiologically-based system. First of aIl,

there are more chapters in the Caraka Satr'hita devoted to the treatment and
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description of physical diseases than to mental ones. For example, there are

chapters devoted to such things as swelling (sothiya), abdominal disease

(udarïya), leprosy and other skin diseases (ku~!ha), urinary disorders (prameha)

etc. lOS Second of aIl, although immaterial methods of treatment, such as prayer

and correct moral conduet are accepted,I09 the majority of the treatments

advocated are of a material nature, such as serums of animal origin, herbs of

plant origin etc.uo Here, Wujastyk tells us that the Ayurveda uses "mainly animal

and vegetable medicines," and IIteaches a broad range of therapies induding

diet, enemas, bloodletting etc.,,1ll

In these two ways, with regard to the nature of its treatments and foci of

its treatments, the Ayurvedic system can be seen as a physiologically-based

system of medicine. As we shall see in the ensuing sections, this stands only in

partial contrast te Buddhism, as Buddhism, in places, sees itself as primarily

addressing the mental aspect of disease, and, in others, sees itself as addressing

aIl disease, physical and mental.

Hawever, in a sense, these modem delineations do not entirely apply ta

the ancient Indian intellectual atmasphere. Rather, what seems ta have been

more the case is that psychological and physiological medicine-based treatments

were practiced alongside one another, and often, both the mind and body were

targetted as sources for a particular ailment.
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Possibility for a Psychic Originating Point of Disease in Buddhism

ln the previous section, the Ayurveda was established as primarily a

physiologieaUy-based medieal system in spite of its differenees with modem

allopathie medicine. Now, we must eonsider the understanding of the Pali

Canon and the appropriateness of the term IIpsycholagical" when applied to the

Canon's various streams of thought.

If we reflect upon the definition given for mental disease in chapter two,

we may reeall that mentally-originated disease was opposed to physiologicaIly­

originated disease. Thus, two points of origin for disease were presented. How

does the Buddhist analysis fit into this understanding of disease? Ooes

Buddhism postulate two originating points, or one? If one, where does

Buddhism see disease as originating: in the mind or in the body? Or, does

Buddhism even postulate an originating point at aIl?

Here, in responding to these questions, 1am not attempting to prove that

there was one, sole, dominant view within Buddhism as a whole or even within

the Pali Canon. Rather, what 1am attempting to do here is merely ta prove that

the mind as the origin of disease was, at the very least, a vie\vpoint that existed

in the Pali Canon.

Yet, before we consider whether or not early Theravadin Buddhism

postulated the psyche or mind as an originating point of disease, let us first

consider the possibility that early Buddhism might not have postulated an

originating point at aU. It is important to consider this possibility. Perhaps the
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origin of disease was considered to be beginningless. Perhaps early Buddhism

saw mind and body as completely interdependent with neither being at first

cause. Moreover, if we consider the doctrines of reincamation, the idea of a

beginningless origin for disease makes sense, as, in Buddhism, our present lives

as human beings are considered to be the fruit of many previous ones.

Thus, it is evident that, at first glance, calling Buddhist practice

"psychological", at least in the way that 1have defined "psychological" in

chapter two, poses sorne of the same problems that we saw in our analysis of the

Ayurvedic system and the attempt to label it "physiological": both systems believe

in such things as reincarnation, the beginningless origin of body and mind etc.

These are beliefs which are not compatible either with the modern field of

psychology or medical science. However, this being said, it may be necessary

here to temporarily disregard this analysis in the face of one fact: Buddhist

practice procedes towards the accomplishment of healing by targetting such

phenomena as unhealthy volitional impulses (desire for fame, money etc.),

negative emotions (anger, jealousy etc.) and false beliefs (belief in permanence,

self etc.). AIl of these fit under the rubric of what we have defined as mental.

Thus, in spite of doctrines of interdependence, reincamation etc., there is a

definite focus of procedure in Buddhism that targets mental constituents or

contents as the prirnary source of suffering.

In addition, in arder ta accomplish this, Buddhism primarily advocates

immaterial methods such as meditation practices, moral action etc. The
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prevalence of advocated immaterial methods in Buddhist practice stands in

contrast to the basic method of approach in the Caraka Sa'!lhita of the Ayurveda.

As was mentioned previously, in the Ayurveda, although there is aIso some

evidence of concem with mental maladies, the physical body was the primary

target of treatment. AIso, a physical means of treatments, such as herbs etc., was

the central therapeutic method. Thus, if we compare the Buddhist method of

treatment and its primary focus of treatment to those of the Ayurveda, as seen in

the Caraka Sarrzhita, there is sorne justification for calling Buddhism a

psychological practice in contrast to the physiological practice seen in the

Âyurveda.

In addition, there is also textual evidence which demonstrates that there

were at least sorne ancient Buddhists who saw the mind (manas, ciUa in the

passages below) as the origin of disease and suffering. Below, there is a passage

from the Dhammapada, a part of the Pali Canon's Khuddaka Nikaya. This passage

states that all dJramma, which can aIso be translated as "mental states" in this

context, are preceded by the nature of one's mind.

Manopubbangama dhamma manosenha manomaya manasa ce padunhena
bhasati va karoti va tata naQl dukkham anveti cakkaql va vahato padaQl/ /DhP,
1.1/ /

Mind precedes aIl mental states. Mind is their chief; they are aU mind-wrought. If
with an impure mind a person speaks or acts, suffering follows him like the
wheel that follows the foot of the ox.

Manopubbangama dhammâ manosettha manomaya manasa ce pasannena bhâsati
vi karoti va tato naIp sukham anveti chayi va anapiyinï/ /DhP, 1.21 lIU
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Mind precedes all mental states. Mind is their chief; they are all mind-wrought. If
with a pure mind a persan speaks or acts, happiness follows mm like his never...
departing shadow. l13

These verses from the Dhammapada state clearly that one's purity or

impurity of mind is the cause for happiness or suffering. The above ideas are aise

articulated in the Anguttara Nikaya i.ll, in aImast the exact same form. In

addition, in Anguttara iLl77, the Buddha, in response to a certain monk's

question, states the following concerning mind (citta).

cittena kho bhikkhu loko niyyati cittena parikissati cittassa uppannassa vasarp
gacchatïti. 114 (AN, ii.l77)

WeIl, monk, the world is led by mind. By mind it is drawn along. When mind
has arisen, it goes under its sway.us

Sintideva, at a much Iater date, aIso expounded upon mind as the sole

cause of suffering. Even though Santideva's writings are later than the Pali

Canon and the Saundarananda, being dated circa the 7th century CE, his words

are still significant in that they echo the same point of view that was expressed in

the Dhammapada.

baddhas cec cittamitaJigab srnrtirajjvi samantatab/
bhayam astaligataIp sarvarplq1snaIp kalyil)am igatam/ / Ba, 5.3//

If the elephant of the mind is bound on all sides by the rope of mindfulness
(smrtz), aIl danger / fear subsides, (and) complete prosperity cornes about.
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vyigrâb sitphi gaja rk~iib sarpiib sarve ca satravélQ/
sarve narakapiiliiS ca 4iikinyo r~asiis tatha/ / Ba, 5.4/ /

50 too tigers, lions, elephants, bears, serpents, and aIl enemies, and aIl the guards
of hell, ogresses as well as demons,

sarve baddha bhavanty ete cittasyaikasya bandhanat/
cittasyaikasaya darnanat sarve dinta bhavanti cal / Ba, 5.5 / /116

Through the controlling of the one mind, all these are controlled. Through the
subduing of one mind, a11 (of these) are subdued.

Thus, Santideva states clearly that it is the subduing or controlling of the

mind which terminates suffering. Mind is at cause. What seems to be stressed

most in aIl of these writings is the general purity or impurity of one's mind. The

Dhammapada picks up on this sarne point, but instead of impurity versus purity,

it contrasts the trained or guarded mind versus the untrained or unguarded.

sududdaséUll sunipw;aarp yattakamanipatïnam cittcup rakkhetha medhivi cittaIP
guttaql sukhâvahaJ1l / /DhP, 3.36/ /

The sagacious one may tend the mind, hard to be seen, extremely subtle,
alighting wherever it wants. The tended mind brings ease.

dürailgamatp ekacaraQ1 asariraql guhasayéUP ye cittaQ1 saiiiiamessanti mokkhanti
marabandhana/ /DhP, 3.37/ /tl7

They who will restrain the mind, far-ranging, roaming alone,
Incorporeal, lying ahiding - they are releasèd from Mara's bonds.u8

The above passages highlight the importance of guarding or paying

attention to the processes of the mind. The psychological act of paying attention
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is stated ta be the key factor for the release from evil (Mara) or the bonds of

rebirth. Thus, it is the subduing of the mind that is being made equivalent ta

liberation here. In this regard, a modem Buddhist interpreter of the above

passages from the Dhammapada, Tulku Thondop, tells us: "Mind is the key. By

properly guiding and training our minds, we can experience the power of

healing.,,119

Thondop aIso quotes the Shedgyud, one of the Tantras of ancient Tibetan

medicine, as saying: "the specific causes of sickness are that unenlightenment

produces desire, hatred and ignorance, and they produce the HIs of air, bile, and

phIegm as a result."I20 Thus, in the Shedgyud, the "psychological" HIs of hatred,

ignorance etc. are said ta be the cause for the IIphysiological" HIs of the three

humours.

AIso, in the Satipauhana Slitta, cultivation of the four foundations of

mindfulness is said to dispei ail suffering, lamentation etc. and lead to nibbiina.

And, in the Majjhima Nikiiya's Mahassapura Sulta, a "purified, bright,

unblemished mind" is said ta be capable of destroying the iisavas or taints.121

Thus, again, it is the quality of mind which govems the curing or the persistence

of disease and suffering.

In summary, the above textual passages c1early demonstrate that the

viewpoint of the psyche or mind as the originating point for suffering or disease

existed in ancient PaU Buddhism. Sorne passages aIso demonstrate that

Buddhism saw a transformation of mind as the source for healing. Thus, there
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seems to be sufficient evidence in the Pali Canon to say that the idea of the

psyche as a cause for illness was at least present within the earliest strata of

Buddhist lîterature. Now, we are ready to undertake a response to the third

question posed at the beginning of this chapter: namely, does Buddhism see itself

as addressing and/or capable of curing psychic disease? Again, psychic disease

will be defined within the parameters given in chapter two.

Buddhism as a Healer ofPhysical or Psychic Disease or Both?

Introductory Remaries

The Canonicalliterature has three basic positions within it in regards to

the healing of physical and mental disease: 1) Buddhist practice heals aIl

suffering, including even physical maladies; 2) Buddhist practice can heal aIl

mental maladies but cannat heal physically-based maladies; 3) Buddhist practice

has sorne lirnits to its application even in the mental realm.

Buddhist Practiee HeaIs aIl Siekness including Physical Maladies

In many passages within the Canon and its commentaries, Buddhist

practice is said to heal aIl suffering or sickness, without mental or physical

qualification. For example, the Satiparrhâna Sutta sees Buddhist practice,

specifically rneditation practice, as being capable of surmounting aIl sorrow and

suffering, without qualification as ta its physical or mental nature.
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Ekiyano aYélIÎl bhikkhave maggo sattanéllÎl visuddhiya sokapariddavanam
samatikkamaya dukkhadomanassinam atthagamaya fiayassa adhigamaya
nibbanassa sacchikiriyaya, yad idaIiI cattaro satipanhana.l22 (MN i.56)

Bhikkhus, this is the direct path for the purification of beings, for the
surmounting of sorrow and lamentation, for the disappearance of pain and grief,
for the attainment of the true way, for the realisation of Nibbana - namely, the
four foundations of mindfulness.l23

Sorne passages in the PaU Canon explicitly state that Buddhist practice

addresses physical disease as well as mental maladies. For example, in the

Sarrzyutta Nikiiya, a story is related conceming the healing of Mahakassapa etc.

from physical illness. In this story, the method by which Buddhist practice heals

is an immaterial one: cultivation or meditation upon (bhavita) the seven limbs of

enlightenment. In addition, systematic attention (yoniso manasikâra) is called the

forerunner (pubbangama) and preceding condition (pllbbanimitta) ta the seven

limbs of enlightenment (bojjhanga).124

tena kho pana samayena ayasma Mahà-Kassapo pipphaliguhayam viharati
àbâdhiko dukkhito balhagîlino/ / Atha kho Bhagavi sayal)hasamayam
papsallàl;lâ vunhito yenayasmâ Maha-Kassapo tenupasailkami/ / ...

Now at that time the venerable Kassapa the Great was staying in Pepper Tree
Grotto, and was sick, afflicted, stricken with a sore disease. Then the Exalted
One, rising from rus solitude in the eventide, went to visit the venerable Kassapa
the Great...

Sattime Kassapa bojjhailga maya sammad akkhâtâ bhiviti bahulïkata abhiiiiiaya
sambodhâya nibbaniya samvattanti/ /

Kassapa, these seven limbs of wisdom fully expounded by myself, when
cultivated and made much of, conduce to full comprehension, to the wisdom, ta
liberation (nibbiina)....
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Idam avoca Bhagavi/ / attamano iyasmi Maha-Kassapo Bhagavato bhasitam
abhinandi/ / vunhihi ca iyasmi Maha...Kassapo tamhi abadha/ / Tatha pahîno
cayasmato Maha...Kassapassa so abâdhol~ ahosï tif /(SN, V:. 79-80)126

Thus spake the Exalted One, and the venerable Kassapa the Great was delighted
thereat, and took pleasure in what was said by the Exalted One. And the
venerable Kassapa the Great rose up from that sickness. There and then that
sickness forth venerable Kassapa the Great was abandoned. l21

In the pages that follow, the same type of story is recounted in regards ta

the sickness of Moggallana and Cunda. From the two terms iibiidhika (abadhika is

derived from the word abiidha) and giliina we can deduce that Kassapa,

Moggallana etc. are suffering from a physical illness and not a mental one. l28 In

the Vinaya Piraka, there is an entire chapter of the Mahiivagga devoted to the use

of medicines (bhesajja) to treat monks who are physically ill with things like the

root (mala) of ginger (singivera), garlic (ativisa) etc., and, in this chapter, gilana is

used to describe physical illness. l29 In addition, in the Anguttara Nikiiya v. 218...219,

abadha is the term used to signify diseases arising from pitta, semha and viita.l3O

Thus, we can conclude that it is very probable that the above passage from

the SQlrzytltta Nikiiya is referring to a physical disease, and possibly one that it at

least partly caused by a disturbance in the humours (do$a). Furthermore, we can

aIso conclude that Buddhist praetice, more specifically, the contemplation or

cultivation of the seven limbs of enlightenment, healed Kassapa.

Another passage, from the Anguttara Nikaya, does not entirely deny the

efficacy of Ayurvedic practices of healing, such as purges (virecana) and emetics
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(vamana), but does seem to imply that Buddhist practices are superior, in that

they free one from rebirth, sorrow etc.

Tikicchaka bhikkhave virecanarp denti pittasamun!lananam pi âbâdhânarp
papghâtaya semhasamunhininam pi âbâdhânaql patighâtaya vâtasamunhananam
pi âbâdhinarp patighâtaya. Atth'etarp bhikkhave virecanam, n'etam natthï ti
vadimi. Tan ca kho etcup bhikkhave virecanarp sampajjati pi vipajjati pi. Ahan ca
kho bhikkhave ariyaJP virecanarp desissimi, yaql virecanarp sampajjati yeva no
vipajjati; yarp virecanatp agamma jâtidhamma satta jatiyâ parimuccanti,
jaradhamma satta jarâya parimuccanti, maraJ;ladhamma satta maraQena
parimuccanti, sokaparidevadukkhadomanssupayasadhammâ satta
sokaparidevadukkhadomanassupayasehi parimuccanti.

Monks, administer a purge for checking sickness arising from bile, phlegm, for
checking sickness arising from wind. This is a purge, monks, but not a wiping
out, 1declare. Now, monks, 1will teach you the Ariyan purge, a purge which
works and fails not; a purge by which beings subject to rebirth are released
therefrom, by which beings subject to decay and death, subject ta sorrow and
lamentation, woe, dejection and despair are released therefrom.

Tikicchaka bhikkhave vamanarp denti pittasamunhananam pi abadhanarp
papghataya semhasamunhânanam pi abadhanaQl patighâtaya vatasamunhananam
pi abâdhânéUll patighataya. Atth'etaQl bhikkhave vamanam, n'etam natthi ti
vadâmi. lJ1 (AN v.218-19)

Monks, administer an emetic for checking sickness arising from bile, phlegm, for
checking sickness arising from wind. This is an emetic, monks, but not a wiping
out, 1declare....l32

The term virecana is used in physical healing practices performed by the

famed physician, fivaka Komiirabhacca, in the Vinaya Pi{aka. 133 In addition, purging

or purgatives (virecana, Sanskrit) and vomiting or substances that cause vomiting

(vamana, Sanskrit) are terms that are mentioned in the SUSruta,t34 an ancient

Âyurvedic text which is usually dated slightly after the Caraka Sa1[lhitii. l3S Thus,
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what the above passage implies that Buddhist practice is a complete "wiping­

out", or, something above and beyond Ayurvedic medicine. Similarly, in the

Digha Nikdya's Brahmajala Sutta, there is a passage which states, in essence, that

such things as giving emetics, purges etc. are "base arts" and that Buddhist

doctrine is about more profound matters.1J6

In summary, in this section, we have shown that, in the Pali Canon and its

commentaries, the viewpoint that Buddhist practice cures aIl suffering,

regardless of its physical and/or mental nature did exist. And, regarding the

Canon's specifie comments on physical disease, the Ayurvedic understanding of

humours and their disorders seems to represent at least part of the definition for

the notion of "physical".

Buddhist Practice Heals aIl Mental Maladies but not Physical Maladies

Because there is an entire chapter in the Mahdvagga portion of the Vinaya

Piraka devoted to medicines and the treatment of various physical ailments of

monks in the community, one can safely assume that physical disease was a

recognized force and that Buddhist practice was not always seen as the best

remedy for this sort of disease. Sometimes, physical disease is defined in

Ayurvedic fashion, as being due to a disorder within the humours (do$as), and

thus, one can also safely assert that more physical, Ayurvedic notions of disease

existed alongside more psychologically-oriented Buddhist ones in the early

Buddhist communities.



•

•

102

In one place in the Mahavagga, the Buddha is said to be suffering from Ila

disturbance in the humours (do~as) of his body."137 Consequently, Ânanda seeks

out Jïvaka Komarabhacca, who applies material means of healing such as purges

(virecana) etc. Furthermore, in the Sutta Pi{aka, there aIso seerns ta have been a

distinction made between Buddhist notions of causality and Ayurvedic ones.

Santi bho Gotama eke samanabrahmana evamvadino evamditthino11 Yarn• t. . •.

kiiicayam purisapuggalo patisarpvedeti sukharp va dukkharp va
adukkhamasukhalll val / sabbantam pubbe katahetüti/ / idha pana bhavarp
Cotamo kim matif /

There are sorne recluses and brahmins, master Cotama, who say thus, who hald
this view: Whatsoever pleasure or pain or neutrar38 state a human being
experiences, aIl that is due ta a previous aet. Now what says master Gotama
about this?

Pittasamunhanini pi kho Sïvaka idhekaccâni vedayitâni uppajjanti/ / samam pi
kho etarp Sïvaka veditabbam yathi pittasamunhanani pi idhekaccani vedayitini
uppajjanti/ / lokassa pi kho etarp Sïvaka1J9 saccasammataql yatha
pittasarnunhânini pi idhekaccini vedayitini uppajjanti/1....

Now, Sivaka, in this connection there are sorne sufferings originating from bile.
You ought to by know by experience, Sivaka, that this is 50. And this fact, that
sufferings originate from bile, is generally acknowledged, Sivaka, by the world
as true....

Semhasamunhinini pi kho Sïvaka/ /
Vitasamunhanini pi kho Sïvaka/ /
Sannipitikanî pi kho Sïvaka/ /
UtupaI'il;lamajini pi kho Sïvaka/ /
Visampariharajani pi kho Sïvaka/ /140 (SN, iv.230)

AIso, Sïvaka, in this connexion,(there are some sufferings) originating from
phlegm, from wind, from the union of bodily humours, from changes of the
seasons, from stress of untoward happenings....141
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In addition to the admission of the humours, such as bile, phlegm and

wind, as causal factors of suffering, the Buddha aiso admits to IIchanges of the

seasons", "stress of untoward happenings" etc. as possible causes. This confirms

our assertion that, in the Pali Canon, disease was not always thought of as

psychologically-caused. Thus, upon considering the above passage from the

Sarrzyutta Nikaya and the evidence presented from the Vinaya Pi/aka, can we then

conclude that Buddhism saw itself as primarily addressing mental illness, and

that another form of Medicine, perhaps similar ta that outlined in the Caraka

Sarrzhita, was practiced alongside Buddhist Meditation when a physically-caused

illness arase? This seems to be the implication of certain portions of the Canon,

although, as has been pointed out in the previous section, other portions

contradict this stance.

We will conclude this section with another passage from the Saqzyutta

Nikaya, which states clearly that Buddhist practice primarily heals mental

suffering and not physical suffering.

Tatra bhikkhave ka viseso ko adhippayoso kim nanakaraJ)arp sutavato
ariyasavakassa assutavata puthujjanenitill ....

Now herein, brethren, what is the distinction between, what is the specifie
feature, what is the difference between the well-taught Ariyan disciple
(ariyasavaka) and the untaught manyfolk (puth14jjana) ....

assutava bhikkhave puthujjano dukkhâya vedanâya putlho samàna socati
kilamati paridevati urratalikandati sammoham âpajjatill 50 dve vedanâ vediyati
kàyikaii ca cetasikaii cali ....
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The untaught manyfolk, brethren, being touched by feeling that is painful, weeps
and wails, cries aloud, knocks the breast, falls into utter bewilderment. For he
feels a twofold feeling, bodily and mental...

tassayeva kho pana dukhaya vedanaya punho samino patighava hoti/ / ....

Touched by that painful feeling he feels repugnance for it...

sutava ca kho bhikkhave ariyasavako dukkhaya vedanaya pu~tho samina na
socati na kilamati na paridevati na urattilikandati na sammoham apajjati/ / so
ekatp vedanalll vediyati kayikaIP/ / na cetasikaql/ / ....

But, brethren, the well-taught Ariyan disciple, when touched by painful feeling,
weeps not, wails not, cries not aloud, knocks not the breast, falls not into utter
bewilderment. He feels but one feeling, the bodily, not the mental.

tassa yeva kho pana dukkhiya vedanaya papghava na hoti/ /lU (SN, iv.208-209)

Moreover, he has no repugnance for painful feeling. 143

The difference between the untaught person and the Buddhist (the Ariyan

disciple) in the above passage is that the Buddhist only feels bodily painful

feeling (vedanâ) and not mentally painful feeling (vedana), whereas the untaught

or untrained person feels bath mental and physical pain. Later in the passage, a

reason for the lack of mental pain within the Buddhist disciple is given. It is

because the Buddhist disciple does not have any aversion (panghava) ta physical

pain. Furthermore, as the passage below states, neither is the Buddhist disciple

impulsed towards pleasant feeling, nar ignorant of neither-painful-nor-pleasant

feeling. These three characteristics, the lack of aversion (pangha), impulsion (raga)

and ignorance (avijja), towards feelings (vedana) allow the Buddhist MOnk to

remain free of mental pain.
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Buddhist Practice Heals Mental Maladies within Certain Limits

There is a third possible position within the Canonicalliterature

conceming Buddhist practice's ability to heal illness or suffering: that is,

Buddhist practice can heal the kilesas, iisavas etc. in all of their manifestations, but,

mental illnesses, such as insanity (ummattaka) and epilepsy (apamiira), fall outside

of its ability to heal. (Please see chapter four for a detailed explanation of the

kilesas).

Since it is rather difficult to match modem terms such as "epilepsy" and

"insanity" with ancient conceptions of ummattaka and apamiira respectively, 1

would like to make two qualifications here conceming the definition of mental

disease and modem conceptions of epilepsy and insanity. First of all, in our

definitions from chapter two, mental disease was classified as that type of

disease which originates in the mind or psyche, and it was contrasted to physical

disease, which was explicated as originating in physiological processes. Now, in

regards to epilepsy, modem medicine has pinpointed its cause as physical, being

the result of certain abnormalities either of the cerebral cortex or below the

cortex.1
+1 However, in certain types of epilepsy, an epileptic attack can be

preceded by emotionally traumatic experiences, thus leading certain researchers

to postulate a subjective, immaterial factor as well.l45 Thus, in the sense that

epilepsy has a physical cause, it does not faU within the rubric of our definition

of psychic disease; however, because epileptic seizures are sometimes preceded

by emotionally stressful situations, epilepsy could aIse be seen as a psychic
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disease. In any case, epilepsy will be examined here with the above qualification

conceming its definition as a mental disease.

In regards to the examination of insanity in this section, the reader should

be aware that such a category is not generally in use in modern psychological

circles.lnsanity's closest modem approximation would be "psychosis".l46 The

debate over the definition of insanity is, in fact, more predominant in the field of

law, the idea being that "the insane, being irrational, are not always fully

responsible for what they dO." 1
<&7

In ancient India, of the traditions we have come across 50 far, the aesthetic,

the Buddhist and the AYlirvedic, the Ayurvedic tradition offers the most detailed

exposition of insanity (ummattaka in Pali, unmada in Sanskrit) and epilepsy

(apamara in Pali, apasmara, Sanskrit). In the Caraka Saf!Zhitii, an entire chapter each

is devoted to the treatment and diagnosis of epilepsy and insanity.HI!

Interestingly enough, in the Caraka, bath diseases are seen as partially mentally

caused, Le. by the exaggerated presence of rajas and tamas, and partially

physically caused, Le. by the aggravation of the do~as.l<&9

Within the rubric of Buddhism, the most telling references ta epilepsy and

insanity appear in the Vinaya P#aka. In the refrain-like passages at the end of

many Vinaya rules, it is clearly stated that something is not an offense (andpattl) if

the persan is insane or mad (ummattaka). This refrain even occurs after

explications of actions that would clearly be prohibited otherwise, such as

passages concerning the offense of lying with a woman, intentional emission of
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semen, prevaricating speech, critical speech, destruction of vegetable growth

etc. ISO

Epilepsy (apamara) is aIso mentioned in the Vinaya Pi{aka. People with

epilepsy were, for the most part,151 not admitted into the Buddhist order. The

Buddha supposedly called epilepsy a stumbling block (antariiyika) for Buddhist

practice, and gave monks permission to question potential candidates for entry

as to whether or not they had epilepsy.152

What the stipulation concerning insanity may be implying is that there

was a certain level of mental affliction which was considered outside the realm of

moral responsibility and thus Buddhist law. Ooes this also imply that there is a

certain level of mental illness that cannat be treated by Buddhist practices? Is this

why those who were mad fell outside of the jurisdiction of Buddhist law? Can

the same be said for epilepsy: was epilepsy considered ta be a mental condition

that was too severe for treatment with Buddhist practice? And finally, can we

aIso conclude that the Buddhist community did not have compassion for

epileptics etc. just because they were not admitted to the the Buddhist

community (sangha)?

The answer to the last question is certainly "no, as, in the Mahiivagga,

Buddhist monks were said to have cared for people afflieted with epilepsy;l53

however, the answer to the first three questions is elusive at best. To this author's

knowledge, there are not enough passages in the Canon which directly address

the question of insanity and other mental illnesses. AIso, as was alluded to
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previously, it may be difficult or even impossible ta match terms like ummattaka

(unmada) and apamiira (apasmiira) to modem notions of lIinsanity"and lIepilepsy".

And, if we attempt to take the early Ayurvedic understanding of insanity and

epilepsy and assert a similar understanding in Buddhism merely based upon the

fact that other Ayurvedic concepts (such as the do~as etc.) existed in the Canon,

this would be not be an entirely justifiable either. For, even though the humour

theory is clearly something the Pali Canon and the Caraka SatrZhitâ had in

common, there are many other Ayurvedic theories that the Canon does not even

mention or would be strictly against. (Amongst these, for example, wouId be

ideas such as a permanent soul).

Concluding Remaries

In conclusion, it is not necessary here for us to resolve an of the possible

conflicts within the Pali Canon. We have already accomplished what we set-out

ta establisr., namely, that early Buddhism did at least possess the idea that it

addressed psychic suffering, and also, that it possessed the idea that the mind

could serve as an originating point for disease. Thu5J up to this point, there

seems ta be sorne province for the psychological study of Buddhism. Now, we

must procede to the final question of this chapter which concems Buddhist

theories of mentality. This final question corresponds to question number four

(out of five), outlined at the beginning of this chapter: namely, what were early

Theraviidin Buddhism's speculations on the nature of the mind or psyche?



•

•

109

Buddhist Theorizing on the Psyche or Mind

Introductory Re.marks concerning Buddhism's Definition ofthe Psyche

We have to now respond to the question posed at the beginning of this

chapter conceming early Buddhist theorizing on the nature of mentality. Here,

we must establish that Buddhism even had such a notion as a psyche as an entity

with a separate originating power. Also, to make our definitions in chapter two

viable, we have to establish Buddhism's understanding of the psyche or rnind as

being wholly immaterial.

By Ilimmateriality", we are referring to the concept of anïpa/arapin in Pali,

and by "materiality", we are referring to rapa/rapin. These terms can also have a

number of other meanings. For example, according to Y. Karunadasa, in his

study, The Buddhist Analysis ofMatter, rapa can has two principal meanings in the

PaU Canon: rapa in the sense of matter or the material (versus the immaterial),

and rapa in the sense of what is visible. Two more infrequently seen meanings

are rûpa in the sense of rüpadhâtu (rüpaloka or rupâvacara) and rapa in the sense of

rüpajjhâna or the four absorptions (jhiina).lS& Similarly, arüpa can have a number of

meanings, such as arüpa in the sense of the immaterial, arüpadhâtu etc. However,

here, we will only be focussing on the passages in which rüpa/arüpa

(rüpin/arüpin)lSS connote materiality and immateriality.1S6

Early Bllddhist Theorizing on Mind or Psyche

One of the pivotai points for the definitions we have explicated in chapter

two was the existence of the immaterial. The idea of the immaterial figured
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centrally not only in the definition given for mind, but aIso in the definitions for

feeling, emotion and affect. Thus, it is important here to establish the presence of

this notion in Buddhism; otherwise, the notions of the terms in chapter two will

not even be applicable to the Buddhist world view.

The distinction between materiality and immateriality in Theravâda

Buddhism can be seen even in the Pali Canonicalliterature. As early as the Sutta

Pifaka, there is a distinction made between bodily and mental. Most of the

examples of this distinction come from the Suttas which explicate dependent

origination (paricca samuppada). The idea of dependent origination (pa{icca

samllppada) refers to the 12-fold chain of causation, which is used as the standard

explanation within the PaU Canon for a human being's tendency to remain

ensconced within the cycle of rebirth (sa~ara). The fourth link within paricca

samuppada is niima (mind) and rüpa (body). Niima-rüpa, which usually appears as

a compound word, is said to be caused by consciousness (vin;;iina), which is in

tum caused by karmic formations (san/chara).

One of the earliest passages to outline the distinction between nama-rüpa

cornes from the Sammadiuhi Sutta in the Majjhima Nikaya. This passage is more

significant than many others in the Sutta Pi{aka in regards to nama-rüpa because it

identifies sorne particular mental factors which define nâma.

Katamaril pan' avuso namarüpam....Vedana safiiii cetana phasso manasikâro,
idam vuccat' ivuso namam; cattari ca mahibhiitünï catunnaii - ca mahibhütânam
upadiya rüpam, idam vuccat' ivuso rùpaJil; iti idaii ca namam idaii ca riiparh idatil
vuccat ' ivuso nimarüpam. (MN, i.53). 157
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And what is mentality-materiality (nama-rüpa) ... Feeling, perception, volition,
contact and attention - these are called mentality. The four great elements and the
material form derived from the four great elements - these are calIed materiality.
50 this mentality and this materiality are what is called mentality-materiality.1S8

The first two factors mentioned in this explanation, feeling (vedana) and

perception (sanna), are part of the five-fold schema of human personality in

Buddhism called the five aggregates (pancakkhandha). This five.fold personality

schema is present within the earliest stratum of Theravada literature side.by-side

with the nama-rüpa explanation. The other three concepts mentioned are factors

outside of the five aggregate schema.

Along similar lines, in the Drgha Nikiïya's Mahanidiina Sutta, a mental

body, nama-kiiya and rüpa-kâya, physical body, are mentioned.l59 Here, the word

kiiya seems to signify a grouping of phenomena and not the actual physical body.

Its usage here in Pali is much like the English usage of ''body'' in expressions

such as a ''body of water" or a "body of research".

If we consider the usage of the ward nama-rüpa in the Mahanidiina Sutta

along with its usage in other passages from the Sutta Pi[aka, it seems fair to

conc1ude that two separate categories were seen as composing human nature.

However, it is still unclear exactly how the idea of nama-rüpa relates ta the

doctrine of the five aggregates (pancakkhandha). One difference between the nama-

rüpa doctrine and the five aggregate theory is that, in the 12-fold schema of

causation, two aggregates, saiùchara and vinfiiina are separated out from niima-



•

•

112

rüpa, the 4th link in the chain, whereas in the five aggregate theory sankhiira and

viiinana are an integral part of personhood, grouped with rüpa, vedana and sanna.

In addition, to the lad< of darity regarding the interaction between the five

aggregate and the concept of nama-rupa, it is still unclear how the early Theravada

Buddhism of the Sutta Pi{aka related the concepts of immateriality and

materiality to mind and body. For a more precise explanation of this, we need to

tum to the Abhidhamma Pi{aka.

In the Abhidhamma Pi(a/ca in general and particularly in the

Dhammasangm:zi, the aggregates are analyzed in terms of their relationship to

mentality or mind (nama) and physical body or materiality (rüpa). In the second

passage below, fram the Dhammasanga~i,mentality (niima) is defined as the four

khandhas, meaning vedana, sanna, sankhara and viiiiiana, and the uncompounded

element (asankhata dhamma), meaning nibbiina. In the first passage below, again

from the DhammasQligat:zi, the four khandhas and nibbana are identified with the

immaterial (arüpin) and the concept of materiality (rüpin) is defined in contrast ta

immateriality (ariipin). Materiality (rüpin) is defined as equivalent ta the fust

aggregate, commonly known as rüpa.

katame dhamma rüpino? cattaro ca mahibhüta catunnaql ca mahabhütânatp
upâdaya rüpaQl - ime dhamma rupina. katame dhamma arüpino? vedana
kkandho..viiifianakkhandho, asaJikhata dhatu - ime dhamma arüpino. l60 (DhS,
245)
What are the material dhammas? The four great elements and the materiality
(rûpa) which is derived from them - these are the material dhammas. What are
the immaterial dhammas? Vedana, saiiiiâ, sankhara and viiiiiiinakkhandhas, and the
ucompounded element - these are the immaterial dhammas.161
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tattha katamaql nameup? vedanikkhandho, saiiiiikkhandho, saJikhirakkhandho,
viiiiianakhandho asalikhata ca dhatu....

tattha katamarh rüpam? cattaro ca mahâbhüta, catunnalll ca mahàbhütânatp
upidaya rüpatp.... l62 (DhS, 284-285)

What is name? The four khandhas and the uncompounded element.
What is form? The four great phenomena and the form which is derived from
them. l63

Since the four khandhas (i.e. vedanà, sanfiii, san/chlira and vinniina) are explicitly

identified both with immateriality (arüpin) and mentality (nlima), we can safely

conclude the following: mentality or mind (niima) is aiso immateriaI, being

identified with the four immateriai aggregates.

In the Visuddhimagga, Buddhaghosa confirms this view of niima and rapa

and makes it c1ear that there is nothing above and beyond these two components

of personhood. This rules out the possibility that immateriality (ariipin) could

actually be a different category from mentality (nlima) as well as the possibility

that immateriality is a category which could inc1ude mentality but also be greater

than it in breadth.

50 eVaJll phassâdïnarp vasena upanhite cattaro arüpino khandhe niiman ti, - tes~
arammal)abhütâni cattâri mahâbhütâni catunnaii ca mahàbhütàni upâdaya rüpaIP
rtïpan ti vavatthapeti....namaii ca ropaii ca ti dvedha vavatthapeti,
namarüpamattato uddhatp aiiiio satto vi puggalo va devo vi Brahmâ va n'atthi ti
ninham gacchati.l6t (Vis, 593)

He defines the four immaterial aggregates that have thus become evident
through contact, etc., as 'mentality'. And he defines their objects, namely, the
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four primaties, and the materiality derived from the four primaties as
'materiality' ... and he conc1udes that over and above Mere mentality-materiality
there is nothing else that is a being or a person or a diety or a Brahma.l65

In the above quote, Buddhaghosa is using the pronoun "he" to refer to any

bhikkhu. In his above explanation, Buddhaghosa follows the ideas in the passages

already quoted from the Dhammasanga1,Ji, as he aiso identifies the four aggregates

of feeling (vedana), perception (sanfuï), karmic activities (sankhiira) and

consciousness (vinniina) with mentality (nama).l66 In the passage below, again

from the Visuddhimagga, Buddhaghosa expands upon the theoretical base

outlined in the Dhammasanga1,Ji by giving a detailed illustration of the

interdependent relationship between mentality and materiality.

Yatha hi dvisu nalakalapisu aiiiiamaiiiiarp nissaya ~apitasu eka ekissa
upatthambho hoti, ekissa patamanaya itara pi patati, evam eva paiica vokara­
bhave namarüpaIP aiiiiamafifiam nissaya pavattati...Yatha ca daIJ4abhihataQl
bherirp nissaya sadde pavattamane afiiia bheri aiiiio saddo, bherisadda asamissa,
bherisadena suiiiiâ, saddo bheriya suiiiio, evam eva vatthudvararammaIJa­
sankhàtatp rûpalll nissaya nàme pavattamane aiiiiam rüparp, aiiiiam namaQl;
namarüpa asamissâ, nâma rûpena sudiiam; rüparp namena suiiiiafll ...

...For just as when two sheaves of reeds are propped one against the other, each
one gives the other consolidating support, and when one fails the other faIls, so
tao, in the five-constituent becoming mentality-materiality occurs as an
interdependent state.....And just as when sound occurs having as its support a
drum that is beaten by the stick, then the drum is one and the sound another, the
drum and the sound are not mixed up together, the drum is void of the sound
and the sound is void of the drum, sa tao, when mentality occurs having as its
support the materiality called the physical basis, the door and the object, then the
materiality is one and the mentality another, the mentality and materiality are
not mixed up together, the mentality is void of the materiality and the materiality
is void of the mentality.
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Api c'ettha nimarp nittejcup na sakena tejena pavattesu sakkoti, na khadati, na
pivati...Rüpam pi nittejcup, na sakena tejena pavattitwp sakkoti, na hi tassa
khaditukamata, na pi pivitukimata... atha kho namarp nissaya rüparp pavattati,
rüpéUP nissiya namam pavattati....161 (Vis, 595-596)

Furthermore, mentality has no efficient power (teja), it cannot occur by its own
efficient power. For it does not eat....And materiality is without efficient power; it
cannat accur by its own efficient power. For it has no desire to eat, drink... But
rather it is when supported by materiality that mentality occurs and when
supported by mentality that materiality occurs. l68

Within Buddhaghosa's illustration of the drum and the interdependence

of mentality and materiality, another interesting feature of his understanding

emerges: although mentality and materiality are interdependent, they are also

considered to be distinguishable types of processes. As Buddhaghosa says, the

drum (Le. materiality) is void (suiï;iam) of the sound (Le. mentality), and the

sound is void (suiiflam) of the drum: thus mentality and materiality are not

IImixed-up" together but separate domains. However, there is not a strict

dualism being postulated here, as mind and materiality are separate in nature

but always interdependent. In this regard, Buddhaghosa tells us that neither of

them have any lIefficient power" (nitteja) without the other.

The fact that mentality and materiality are seen as distinguishable

processes within personhood lends more credence to the assertion that Buddhist

psychology could possibly posit sorne illnesses as solely mental in origin. For, if

mental and bodily processes were so intermingled as ta be inextricable from one

another, then there would be no province for asserting that sorne maladies

originate uniquely in the mind.
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Here, the early Theravadin view of mind seems to be somewhere in

between the Interactionist and Identity theories of mind and physiological

processes in Western psychology. Because Buddhaghosa posits a complete

interdependence, he does not maintain the dualism apparent in Many

Interaetionist theories, such as, for example, Karl Popper's and John Eccles' etc. l69

And, because Buddhaghosa (and the Dhammasangat:ll1 posits mind (niima) as a

distinguishable entity or a discrete set of processes from bodily or material

processes (rüpa), he goes against the modem Identity theory, which states that

there is not any distinction between an entity called "mind" and physiological

processes. (please refer back to our definition of "mind" in chapter two)

Concluding Remaries regarding Niima, Rüpa and Arüpa

In conclusion, from the above passages, it seems clear that internai hurnan

phenomena were classified into two separate categories: mentality (nâma), which

was associated with the immaterial (arüpa), and physicality, which was

associated with the material (rüpa). The beginnings of this theory go back to the

Sutta Pitaka and its clearest articulation comes in the writings of Buddhaghosa.

5ince we do not have the commentaries which bridged the gap between the time

of Buddhaghosa and the Abhidhamma Pi,aka, it is difficult to say when such an

articulation of mentality and materiality became popular. Thus, it is difficult to

know if the explication of Buddhaghosa was at the time of our writer,
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Asvagho~a, but it is almost certain that the ideas in the Dhammasanga'.li were at

least in circulation at the time of Asvagho~a.

In any case, what is most important for this section of the thesis is to offer

a measuring stick for Asvagho~a's understanding of Buddhism through the

examination of early Theravâda viewpoints. As was previously mentioned, the

goal is not to assert influence or connections between the Pali Canon, the

Theravâda sect etc. and Asvagho~a.

A Note on Vocabulary associated with Mind

Many texts within the Buddhist tradition equate citta, or, mind, with

vinnana and manas. This thesis will follow those Buddhist texts which make this

equivalence for two reasons. First of aIl, Asvagho$a seems to equate the various

mentaIly-based vocabulary words without qualifying any distinctive nuances.

Secondly, many of the texts which make this equivalence are central texts within

the Buddhist tradition as a whole. In this List, are included the Saf!lYutta Nikaya,

the Visuddhimagga and the Atthasalini of Buddhaghosa, the Vi",satika of

Vasubandhu etc. In addition, the AtthasaIinimakes hadaya (hrdaya) an equivalent

of cilta, while the Virrziatika states that vijnapti is synonymous te manas, vijniina

and cilta. 170

Herbert Guenther and Jan Ergardt advocate another line of this thinking

in regard to the issue of mind in Buddhism. Ergardt, in his book Man and His

Destiny, the Release ofthe Human Mind, analyzes the word citta from the time
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period of the Majjhima Nikaya to Milindapaiiha. In bis study, he concludes that

citta is a concept which represents the idea of a permanent base for mental

liberation, and, in this sense, it is not lacking a permanent self. In contrast, he

says, terms such as manas and viniiiIna are said to be not self (anatta), and

therefore, cannat represent a permanent basis for enlightenment.17l

H. Guenther seems to imply something similar, although he does not

venture as far as Ergardt in establishing citta as a permanent base of

enlightenment. AIso, Guenther translates citta as lIattitude" and not IImind".m

Rhys Davids aIso grapples with cognitive vocabulary in detail. In regards to her

work, what is Most interesting is that she translates the word citta as "psyche",

and attempts to make a brief comparison to Aristotle's notion of this term. In her,

Buddhist Psychology: An Inquiry into the Analyis and Theory ofMind in Pali

Literature, Davids aIso analyzes, in detail, other cognitive notions such as manas,

viiinana, nlima etc. In this work, she attempts ta make a differentiation between

these terms, while at the same time acknowledging that certain scriptural

passages from the tradition make dtta, vinnana and manas synonymous.l7.J

Another mental vocabulary word of import is cetasika. In the Pali Canon

and its commentaries, cetasika usually refers to anything related to the mind, but,

within the theory of the five aggregates, it refers specifically to vedana, sanna and

sankhara. In the Dhammasangal)i, this group of the three aggregates, which form

the group of mental accompaniments, are sometimes referred to by the word

kiïya.174 The word cetasika does not figure prominently in the Saundarananda, but
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the idea of kaya does appear in one important verse. (Please see chapter five for

further elaboration upon this particular verse).

In addition, this thesis has not delved into vocabulary words in early

Buddhism such as bhavanga, bhavangasota, viiiiiiinasota, bhavasota etc. These words

have been under investigation by scholars as possible Buddhist equivalents of

the Freudian notion of the unconsciOUS.115 Yet, because Asvagho~a does not even

touch upon these concepts in the Saundarananda, they are not analyzed in this

study.

A BriefNote on Volition in Canonical Passages

Volition and its related concepts such as desire etc. are not seen as wholly

negative in the PaU Canon and its commentaries. In the Digha Nikiiya'5

Mahanidana Sutta, desire (taizhii) is said ta be the cause for aU seeking (pariyesanii).

Ordinarily, in Buddhism, the concept of tanhii is associated with seeking or

lusting after sense abjects in a negative way; however, the idea of seeking can

aiso be associated with the search for the truth in Buddhism. As Robert Morrison

tells us is in his Three Cheers for Ta'.'ha,t16 the Ariyapariyesana Sutta of the Majjhima

Nikaya outlines a noble type of search and an ignoble one. The noble search (ariya

pariyesanâ) is equated ta the search for liberation or nibbiina. Along similar lines,

in the Visuddhimagga, Buddhaghosa describes the desire for liberation as

positive.111
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Thus, one trend within the ancient Buddhist scriptures is to see a desire

for certain things as positive and others as negative: ancient Buddhism is not

entirely anti-desire, and consequently, not entirely anti-volition. This might also

imply that, in addition to certain objects of desire being acceptable and others

being unacceptable, the actual subjectively felt quality of motivation itself may he

different for a Buddhist sage versus an ordinary person. Yet, to my knowledge,

this latter point has not expanded upon in the early Theravadin scriptures.

Conclllding Remaries for Chapter 3

In surnmary, in this chapter, four out of the five questions listed at the

beginning of the chapter have been addressed. The final, fifth question, will be

addressed in the ensuing chapter. In response ta the first question of this chapter,

Ayurvedic medicine was posited as the ancient physiologically-based practice

which was in a state of interaction with early Buddhism's primarily

psychologically-based practices. However, it was aIso evident that categories

such as "physiological" and "psychologïcal", when translated directly without

qualification from modem Western models, were not entirely applicable to early

AYllrvedic and Buddhist ideas and practices. Nevertheless, with some

qualifications, we have ended up by categorizing Buddhism as a practice which

primarily targets psychological illness and the Ayurveda as a practice which

primarily targets the physical.
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In order to reach this conclusion, we had to establish that certain points of

view were at least present in early Buddhism. This was especially important

considering the fact that we were attempting to fit Buddhism into the

psychologically-oriented definitions outlined in chapter two. Thus, in this

chapter, we attempted to establish that the following points of view were in

existence within the Pali Canon and its commentaries: that Buddhism saw the

mind or psyche as an originating point for disease; that Buddhism possessed

theories conceming the nature of mind; and, that Buddhism saw itself as at least,

in part, addressing psychological ilIs, or, HIs that have their origin in the mind.

AlI of these ideas were clearly established as existing in early Buddhism,

although there were sorne points on which there was a disagreement, such as in

the case of whether or not Buddhist practice addresses physical illness as well as

mental. Yet, as was stated previously, our goal here was not prove that a

psychological approach was the only viewpoint or even the dominant view in

early Pali Buddhism, but rather, it was to establish the existence of this approach

as one possible interpretation of Canonical passages.

Now, we are ready to pass onto the next chapter, chapter four. In this

chapter, 1will focus my analysis upon two of the principal emotively-related

concepts in early Buddhism (vedana and kilesa) in arder ta determine how closely

they match up with the definitions of IIfeeling", "emotion" etc. which were

presented in chapter two. Most of the work in the ensuing chapter will aIso be

based on the PaU Canon and its commentaries, and, in addition, this chapter will
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inc1ude a literary review of modem research on the Buddhist understanding of

emotion.
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Chapter 4: A Review of Emotive Vocabulary from the PaU Canon and its

Commentaries

Introductory Remaries

In this chapter, 1seek to answer the fifth question which was originally

posed in the beginning of the preeeding chapter: namely, did ancient Pali

Buddhism have an understanding of emotion as a discrete but interdependent

mental process alongside cognitive and volitional processes? ln other words, can

we pinpoint one word in early Pali Buddhism, like "emotion" or "affect", which

tends to encompass the totality of emotive processes as a category? If so, would

such a word bring us close ta the definitions for "emotion" etc. outlined at the

end of chapter two?

The search for a discrete concept to define emotive processes is not merely

a theoretical one. It has practieal applications for Buddhist practice and the

possible limits of its application. What this could mean is that cognitive types of

practices, such as pondering the correct viewpoints of reality or even conjuring

up the image of the Buddha, might produce a certain degree of opening-up, but

they may still not be able to entirely cure an illness which is primarily emotively

generated, such as mania or melancholia. For emotively-driven illnesses, it could

be that such a person would be better off practicing an emotionally-centered

Buddhist practiee, such as loving-kindness (mettcï) meditation. (Or, it eould be

that, depending on the severity of their emotive illness, they may need to consult

with a psychologist or a psychiatrist in addition to practicing Buddhism).
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In Daniel Goleman's Healing Emotions: Conversations with the Dalai Lama on

Mindfulness, Emotions and Health, th.e Datai Lama is notably concemed with the

distinction ''between emotions and other cognitive activity/ll78 in his dialogue

with Western cognitive scientists. In this interview, he does not elaborate upon

his own persona! reasons for this, but, nevertheless, his interest does imply a

possible significance for this distinction within the context of Buddhist practice.

Modern Literary RevieuJ a/Translations for Emotion into Buddhist Vocabulary

Introductory Remaries

The following section comprises the central portion of my literary review

material for the work of modem authors writing on the phenomenon of emotion

in Buddhism. In addition, this chapter will continue the brief literary review of

the ancient Pali sources, which was begun in the previous chapter.

The brief review of Canonical material here should not be considered, in

any way, as an exhaustive study. Its purpose is much the same as the previous

review of Western psychological material on emotian: ta provide a stepping­

stone to our upcoming translations of passages from the Saundarananda.

For the following modem literary review section, 1will tend to use the full

names of each author when he or she is first mentioned but not afterwards. In

other places, the full name may aIso be mentioned for purposes of style. The

date(s) next to the first mention of each person's name signifies the date of the

primary work(s) from which 1am drawing my generalizations. If the author has
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more than two primary works on Buddhist psychology, only the dates from two

principal works are listed. In addition, aIl concepts will be written in the Pali

language in this chapter, except for the cases in which the author reviewed or the

text quoted uses the Sanskrit equivalent.

Modem translations of emotive vocabulary, such as "emotion", Ilaffect"

and "feeling", center around two concepts in Buddhism: vedanâ and kilesa.

Therefore, this modem literary review portion of my thesis has been divided into

two sections, using these two words as category headings. 1 have focussed on

vedanii and kilesa in particular because they are the two concepts which come the

dosest to representing the categorical aspect of the words "emotion" and "affect"

etc. There are certainly other words, such as piti, mettii, karu1;llï etc., which dearly

indicate individual emotions; however, because our study attempts to focus on

concepts in Buddhism that delineate or indicate emotive processes as a whole,

these types of words have not been treated here. In addition, there are many

more terms that could be investigated, such as anusaya, iisava etc., but, since the

central focus of this thesis is the Saundarananda of Asvagho~aand not the Pali

Canonical material, a short sampling of Pali vocabulary was deemed more

appropriate.

Modern Reflections on Vedana: PrindpaI Literary RevieuJ Section

The concept of vedanii has been variously interpreted as Il feeling",

"emotion" and even "sensation" by modem scholars. Caroline Rhys Davids
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(1900, 1914ri'9 was one of the pioneers in the field of Buddhist psychology.

Davids describes Budclhism as attempting to escape suffering and pursue

happiness and thus labels Buddhism a hedonistic philosophy.l80 Hence, she

translates the three-fold aspect of vedana in the Canonicalliterature as painful,

pleaurable and neutral, and, in accordance with her basic understanding of

Buddhist practice, aIso refers ta these three aspects as hedonistic.

Vedana is a term of very general import, meaning sentience or reaction, bodily or
mental, on contact or impression. Sensation is scarcely sa loyal a rendering as
feeling, for though vedanâ is often qualified as 'bom of the contact' in sense­
activity, it is always defined generally as consisting of three species - pleasure
(happiness), pain (ill) , and neutral feeling - a hedonistic aspect to which the term
'feeling' is alone adequate. 181

In addition, Davids is against the translation of vedana as llsensation", as

she states that vedand implies a subjective experiencel82 rather than an objectively

verifiable physiological phenomenon such as the word "sensation" refers ta. This

is why she prefers to explicate vedanii as referring ta the hedonic tone aspect of

feeling: for, ideas of pleasure and pain involve sorne interpretation, if only at an

unconscious level, and thus can be labelled as subjective.

It is worth of note that, later on in the history of Buddhist Studies,

Padrnasiri de Silva (1973, 1979), Amal Barua (1990) and Lama Anagarika

Govinda (1976) also used this same idea of hedonic tone in their writingS.183

Govinda differs slightly from the ather two authors, in that he explicates vedanii

as representing the hedonic aspect of feeling and emotion, whereas the other two
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authors only mention the idea of hedonic tone in regard to feeling. uw However, in

this expansion upon David's definition of vedana as feeling, Govinda does not

define exactly what he means by the term emotion.

Davids defines "emotion" as lia complex psychical phenomenon, implying

a central psycho-physical origin and a widely diffused somatie resonance".I85 5he

gives the example of the word piti or joy as a word which represents an emotion,

and differentiates piti from notions such as happiness or sukha which represent

only the hedonic aspect of a feeling. Considering her definition of lIemotion"

given above, perhaps, Davids is implying that joy also has a somatic aspect,

while happiness does not.

In accordance with Davids, de Silva states that the word vedana is better

translated as "feeling", yet, instead of comparing and contrasting the concepts of

sensation and feeling in his search for a possible translation of vedana, as Davids

does, de Silva compares the notions of emotion and feeling in relation to the

Buddhist concept of vedana. Here, his base definition of "feeling" is slightly

different than the definition which 1have outlined in chapter two. IIFeeling", for

de Silva, represents "affective reactions to sensations" whereas he describes

emotions as IIbasie affective processes."ltIô He does not outline a separate

definition for lIaffect", but instead, makes it synonymous to the concept of

emotion.

In the English language, the word emotion, as accepted by Most psychologists, is
the term used to describe basic affective processes, feelings being generally



•

•

128

restricted te pleasantness and unpleasantness. In line with a recent psychological
analysis, feelings May be considered as 'affective reactions te sensations'; it is
aIse said that in feeling the reference is to the reaction on the subject, whereas in
emotion, there are diverse types of relation to an object.

Emotion or an affect can be considered as a 'felt tendency towards an abject'
judged suitable, or away from an object judged unsuitable, reinforced by specifie
bodily changes according to the type of emotion. That emotions involve
dispositions ta ad by way of approach or withdrawal is a quality of emotional
phenomena that fits in well with the Buddhist analysis. l81

Thus, for de Silva, feelings can be labelled in two categories, unpleasant

and pleasant, and are reactions to physiological sensations. In contrast, emotions

are more complex affective reactions which involve a motivation to act in a

certain way.ln his analysis, the volitional element of emotions is serves to

differentiate them from feelings, and feelings are portrayed as basic, visceral

reactions to physical sensations.

Another reason for de Silva's reticence in translating vedana as "emotion"

is based upon a particular cognitively-based conception of the word "emotion"

coming from Western psychological theory. De Silva defines the concept of

emotion according to the cognitive understanding of the term, and thus, states

that the phenomenon of emotion occurs only after an appraisal has been made of

a particular situation or abject. Of course, with a particular appraisal, cornes a

motivation towards what is beneficial and away from what is not beneficia1.188 In

summary, for de Silva, an emotional reaction and the subsequent motivation it

includes would come after the pleasant or unpleasant bare affective response at

the Level of vedana.
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Hwe consider the emotive definitions we outlined in chapter two, there

are a number of contrasts worth noting between de Silva's thinking and our own.

First of aIl, we have not defined feelings as being necessarily reactions to

physiological sensations, but more in a relationship of interdependence with

them, both being constituent parts of the occurring phenomenon of the

emotional complex as a whole. In this way, we have not deemed physicality to be

at fust cause in the occurrence of emotions, but rather, in a state of constant

interaction with the immaterial, subjective portion of emotivity and with the

other portions of the emotive complex such as cognition etc. Along simHar Imes,

we did not define cognitive appraisal as the first cause for a particular emotional

reaction; instead, the issue of fust cause between emotivity and cognition was

considered ta be too difficu1t to ascertain.

AIso, in our definitions, feelings were said to be of a greater variety than

just pleasant, unpleasant and neutral reactions. We asserted that there are as

Many nuances to feeling as there are emotional complexes: Le. there is a specifie

joyful feeling, a specifie nostalgie feeling etc. In addition, what differentiated

"emotion" from "feeling" in chapter two was not the motivational element of

emotions, although that element in itself is not denied, but rather, the fact that

emotional complexes refer to the entire package of emotionality - cognition,

conation (volition), sensation and feeling - whereas, feeling is just one part of the

emotional complexa
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In contrast to de Silva and Davids, Rune E. A. Johansson (1969, 1979)189

debates between "sensation" and "feeling" for a translation of vedanii yet chooses

"sensation". He explicates feeling as a subjective reaction, "subjective" being

implicitly defined as either pleasant or unpleasant in nature, while he defines

sensation as possessing a category of neutrality. Thus, because Buddhism states

that vedanii has a neutral (adukkham-asukha) eategory as weil, for Johansson,

"sensation" seems more appropriate.l90 Also, he states that vedanii is more like the

sensation upon which subjective feeling is based rather than the subjective

feeling itself, although he does aIso admit that, in certain places in the Canon,

vedana does seem to be refening to a subjective reaction.191

Although the translation "feeling" sometimes cannot be avoided when this
aspect is obviously stressed, we will prefer "sensation" in this book, partly
because the distinction between the information and the subjective reaction
actually was made in the Pali scriptures, partly because we have to conform to
the English usage.192

Johansson aIso eomments upon the presence or absence of emotions in

nibbiina. He states that nibbiina is without emotionsl93 but with ''feeling-tone,,.1901

Here, he has a specifie definition for both feelings and emotion: he describes

emotions as lia state of imbalance" and feelings as experiences of "pleasure or

discomfort".195 Johansson says that emotions, as defined, create attachment, but,

in contrast, a "purified citta" is calm, in that it is "unemotional and stable". l96

However, at the same time, Johannson aIso asserts that nibbiina is described in an



•

•

131

emotional way at times, as being accompanied by "happiness, peace, security,

calm, humility and kindness."197

In accordance withJohansson, Mathieu Boisvert (1995)198 also translates

vedana as llsensation", yet with sorne qualification. He bases this translation on

one of the major classifications of vedand, the 6-fold one present in Majjhima

Nikàya's Chachakka Sutta. I99
• (This idea is aIso present in the SarrzYlltta Nikaya, 4.231

etc.). This Sutta from the Majjhima Nikaya classifies al! vedana according ta the

sense from which they arise.2OO Boisvert's reasoning is that, since vedana arises in 5

out of 6 cases with the contact of a physical organ with a sense object, it is

prirnarily physically-based. This is why he chooses to translate the word vedana

with an English word that has physical connotations, such as IIsensation". Yet,

Boisvert chooses the word llsensation" with one caveat: he does not mean

"sensation"in the sense of an "anoetic sentience, or a bare experience devoid of

personal inclinations.,,201 In this regard, Boisvert says that vedanii involves a

subjective interpretation of pure sensation, at least, of "sensation" as we have

defined in chapter 2 (nat as Boisvert has defined it).

David J. Kalupahana (1987)202 first translates vedanii as "sensation" or

"feeling" but then equates this Buddhist concept ta W. James' view of emotion.

Kalupahana's final translation of "emotion/sensation" cornes about in his

"Emotions and the Foundations of Moral Life" chapter in his work, The Principles

ofBuddhist Psychology.2Œ Kalupahana sees James' and the Buddhists' view of

emotion as representing the middle point between a strictly materialistic view,
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such as we saw with the Behaviorist and the physiological stream of Westem

psychology in chapter two, and a strictly immaterial one, such as we saw in the

subjective stream. Kalupahana's reasoning for his view cornes from the 12..fold

chain of dependent origination (paticca..samuppiida). He explicates that, since

vedanii is dependent upon both mind and body, it can be said to be a mixture of

immaterial and materiai elements. In this way, the Buddhist view of

"sensation/emotion" is a middle point between the entirely materialist and

immaterialist extremes.

As was mentioned previously, L. A. Govinda picks up on the same line of

thinking as Davids, de Silva and Barua when he states that vedanii represents the

hedonic tone aspect of feeling and emotion. Furthermore, Govinda cornes up

with a rather complex view of vedanii, which states that, in addition to the basic

three hedonic tones to feeling, positive, negative and neutrai (adulckham-asukha),

there are also three "locations" of feeling: bodily, mental and spiritual. He aIso

cornes up with another additional two-foid ethically..based division: hedonic and

ahedonic.204 AlI spiritual feelings are categorized as ethical and therefore

ahedonic. Sorne bodily and mental feelings are also considered to be ethical and

ahedonic, but sorne are considered to be hedonic and therefore unethical. Here,

the word "unethical" should not be taken te connote the antithesis of "ethical",

but rather, as indicating the fact that certain mental and bodily reactions do not

have an ethical purpose within them. In other words, they are merely reflexive

reactions.
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Govinda categorizes the term adukkham-asukha as a neutral, hedonic,

bodily reaction. (This means that it aIso fits into the category of 'sometimes

ethical). The other two bodily reactions are the positive reaction ofbodily

pleasure (kiiyika-sukha) and the negative reaction of bodily pain (kayika-dllkkha).

ln the mental category, Govinda autlines five basic reactions, as opposed ta three

under the rubric of the physical. There are mental pleasure (cetasika-sukham),

mental jay (somanassa), mental pain (cetasika-dukkha), mental grief (domanassa)

and mental indifference (llpeklcha). In the spiritual realm, there are three basic

feelings: spiritual happiness (sukha), spiritual suffering (dukkha) and spiritual

equanimity (tatra-majjhattatii). 205

A few reactions to Govinda's schema might be helpful here. One

important point that he touches upon here is the interpretation of adukkham­

asukha and upekkha within the context of explications upon vedanii. Govinda's

observations concerning these two terms are not entirely in accordance with

certain passages from the Pali Canon. For example, in SatrlYlltta Nikâya v.209,

llpekkhindriya is explicitly explicated as being both physical and mental, not just

menta1.206 AIso, in the Majjhima Nikiiya's Ciï!avedalla Sutta, adukkham-asukha is

explicated as both mental and physical.207 Hence, Govinda's categorization of

upekkhindriya as purely mental and adukkham-asukha-vedana as purely bodily is

not entirely correct if we consider Canonical references.208

Bhikkhu Buddhadisa (1989)209 focuses upon the three-fold explication of

vedanâ, i.e. vedanâ as neither-painful-nor-pleasant (adukkham-asukha), painful
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(dul:zkha) and pleasant (sukha), with reference to both the body and the mind. In

this focus, he is in accord with many modem interpreters. Yet, unlike sorne other

interpreters, Buddhadasa stresses the practical application of the teachings on

vedanii. He explicates vedana as a principal source of suffering and says that "the

mast deep-rooted cause of aU strife is really subservience ta feeling." He stresses

feeling as a particularly important abject of meditation,Zlo saying that many

arahants have reached enlightenment merely by taking feeling as an abject of

study.

Buddhadasa also makes a dear link between feelings and volition, and

mental defilements.:m He believes that those people who do not have proper

control over their minds are slaves to their feelings and often act to appease

them. In this way, he goes back ta pa{Îcca-samuppiida, in that vedanâ directIy

precedes ta~ha or desire in that list, and thus links feeling clearly to the impulsive

aspect of desire.

H. S. S. Nissanka's (1993) research is aiso more on the practicalleveI. He

analyzes Buddhist psychology in hopes of finding an lIaltemative theoretical

model for psychotherapy."21Z Like Buddhadâsa, he emphasizes vedancï's aspect as

a principal source of suffering. Bringing in modem Western psychological

theory, Nissanka tells us that prolonged suffering deadens sensitivity to painful

and pleasurable feelings alike, induding sexual, and he advocates the Buddhist

meditative technique of mindfulness to feeling (vedanii-anupassanii) to revive

these deadened feelings. (Here, he is referring to what Western psychiatrists
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have termed lIanhedonia" in depressive people). He also advocates a

combination of this technique with Western therapeutic techniques, which

attempt ta revive past memories of pleasant and unpleasant events.21J

Edwina Pio's (1988)214 remarks are not principally or even secondarily

concerned with emotivity. However, she does devote considerable efforts ta

understanding the general bent of the early Buddhist teachings conceming the

mentally ill. She states that, with regard to mental abnormalities, "the dominant

concern of Early Buddhism was the normal man and helping him to grow and

achieve his potential.,,215 Here, she refers to the refrain-like passages from the

Vinaya, already mentioned in chapter three in the context of our discussion of

insanity (ummattaka), as proof that Buddhism saw itself as primarily addressing

the "normal man". Pio bases her understanding of I/abnormal" upon the

definitions given in the Diagnostic and Statistical Manual (fi) of the American

Psychiatrie Assodation; yet, she aIso makes allowances for cultural relativity in

her definitions of abnormality.216

Pio's research has relevance for this thesis in relation to the third original

motivating question of this thesis: namely, how does Buddhism purport to heal

mental illness. In addition, Pio's research is aIso relevant to our attempt ta

establish a province for the establishment of a Buddhist psychology.

Pio pinpoints one important difference between modem Western

psychology and Buddhist psychology: modem Western psychology no longer

sees certain people as insane or sane, but rather, uses more subtle and varied
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demarcations of mental illnesses based on an illness' symptoms and treatments.

For example, schizophrenia and bipolar depression are considered to be two

separate mental illnesses, with different biological bases and different symptoms,

and therefore different sorts of treatments. In modem Western psychology, one

persan who has bipolar illness and another who has schizophrenia would nct be

categorized neatly under the same rubric of "insane".

There is one additional point that is worthy of note in regards to Pio's

study and the healing of emotional illness in Buddhism in general. Early Pali

Buddhism almost uniformly daims to be able to destroy the various kilesas,

dsavas etc. which afflict human beings. To this author's knowledge, there is not a

dec1aration that certain levels of kilesa/asava intoxification are incurable and

certain levels are curable. Thus, at the very least, we must take it for granted that

early Buddhism saw itself as capable of curing any level of debility resulting

from kilesas etc. 5ince the list of kilesas indudes such things as delusion (moha)

and rigidity of mind (thina) etc., there is some province for saying that early Pali­

based Buddhism may have seen itself as being capable of curing even the most

severe delusions and obsessional behavior. If this is 50, then Pio's stand, namely,

that early Pali Buddhism saw itself as primarily addressing the ills of the

"normal" man, may not be entirely true.

Gananath Obeyesekere (1985)211 cornes up with another critique of the

stand taken by Pio, in that he questions Western notions of mental illness,

abnormality etc., particularly depression, being applied to other cultures. In the
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modem context, he cites the example of a friend in Sri Lanka who was diagnosed

by a Western psychologist as being depressive, yet whose angst was more

understandable and IInormal" within the Buddhist context. In the ancient

context, he cites the story of Kisa Gotami, whose extreme grief could ~asily be

categorized as depression in retrospect, but who, Obyesekere says, was merely

expressing grief within the parameters of Buddhism. Here, in contrast, it is

interesting to note that Pio quotes the story of Kisa Gotami as a possible example

of schizophrenia, using the Diagnostic and Statistical Manllal-II (OSM-ll) as her

basis of information. However, she does qualify her statement by saying that

there is not enough detailed description to ascertain this.

The Dalai Lama (1997), in Daniel Goleman's Healing Emotions:

Conversations with the Dalai Lama on Mindflliness, Emotions and Health,2J8 states that

there is no translation of the English word Ilemotion" into Tibetan. Because the

Tibetan vocabulary he is referring to here represents primarily translations from

Sanskrit texts, his statement is a relevant reflection on Buddhist concepts in

Sanskrit (and Pali) as welle Also, since his statement cornes within the context of

an interview with Western cognitive scientists, psychologists and neurologists, it

is particularly applicable for this study.

In the interview mentioned above, when the Dalai Lama clearly states that

there is no Tibetan translation for the English word lIemotion", he is referring to

the word lIemotion" with an of its modem physiological etc. connotations. He

says that the closest translation is "feeling" (vedana, tshor-ba), and also, that there
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is a concept of "negative emotions" or "afflictions" (kilesa, kleia, non-mongs-pa) in

Tibetan Buddhism.219 He states that, while it is possible to have cognitions arise

without afflictions (kilesa), it is not possible to have cognitions without feelings.

Furthermore, as was previously mentioned, the Dalai Lama seems concemed

with the development of a discrete definition for the concept of emotion as a

psychic phenomena. This seems to imply that there are sorne practical

applications for such a definition.

Finally, the Dalai Lama concems himself with the Western scientific

understanding for the concept of equanimity (upekkhii, upe~a, btang snyoms). He

feels that this is the natural state of mind, the mind at equilibrium, and says that

equanimity is a feeling. Perhaps most importantly, he states that the state of

mind called equanirnity is one in which the afflictions (klesa etc.) are absent.22D

BriefOverview ofCanonical and Commentarial Explanations ofVedana

From the previous chapter, we have already seen that vedanii is described

as a part of nlima or mind. Also, we have seen that it is associated with

immateriality. Both of these characteristics of vedana are similar to the idea of

"feeling" outlined at the end of chapter two.

In addition, in the previous section, we examined sorne of the various

translations of vedanli used by Western scholars based on the three-fold, five-fold

etc. schemas outlined in the Pali Canon and its commentaries. Amongst the

schemas examined, perhaps the principal distinction made in regard to vedanii
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was the three-fold one. As Davids, de Silva etc. have already stated, this

distinction is made with regard to hedonic tone: vedanâ is divided into pleasant

(sukha), unpleasant or painful (dllkkha) feelings, and feelings which are neither­

painful-nor-pleasant (adukkham-asukha). The Majjhima Nikiiya Cü!avedalla Sutta221

tells us that pleasant feelings are pleasant when they persist but painful when

they do not; painful feelings are pleasurable only when they cease but remain

painful if they persist; and, neither-painfui-nor-pleasant feelings are only

unpleasant when they are not understood yet become pleasant when they are

understood. Thus, in a sense, there are only two distinctions with regard ta

hedonic tone, pleasant or unpleasant, as neither"'painful-nor-pleasant feelings are

aiso classified as painful and pleasant depending upon one's understanding of

them.222

According ta the Sa"zyutta Nikiiya, an important aspect of a monk's

training was to develop the proper attitude towards these three basic types of

feelings: a monk should not ta be swayed nor moved by any of them, and he

should comprehend them fully.::2J In addition to developing an understanding

of neither-painful-nor-pleasant feelings, a monk had to cultivate himself so that

he eliminated repulsion (pa[igha) towards painful feelings and impulsion (râga)

towards pleasant ones. In other passages in the Sa'!lyutta Nikiiya, the ideas of

repulsion and impulsion are expressed by the terms virodha and anurodha

respectively.214 In addition, the terms anurodha and virodha aise appear several

times in our text of focus, Asvagho~a's Saundarananda.rJS
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Yet, up ta this point, we have not really examined the tangible aspect of

vedand directly. Exactly how did early PaU Buddhism characterize the experience

of vedana itself? The answer ta this question will give us some valuable insight

into the phenomenon of vedana, and will help us ascertain whether or not it is

truly close ta the modem idea of IIfeeling" or "emotion" etc. in connotation?

In this regard, the Majjhima Nikiiya's Mahavedalla Sulta tells us that vedana

is so-called because /lit feels" (vedetz).22b The Pali-English Dictionary gives us two

basic meanings for the verbal base ved+: 1) to know (in the sense of intellectualIy)

2) ta feel or experience. In arder to have a better understanding of this term, we

must look ta Buddhaghosa's Atthasiilini, as it is here that we have a detailed

explanation of the tangible aspect of vedana.

The Atthasalinï tells us that vedanii is that which feels or experiences

(vediyati) and has the flavor or taste (rasa) of experiencing or partaking in

(anubhavana).227 AlI three vedand, namely, sukha, dukkha and adukkham-asuklza, are

said ta have these qualities of tasting (rasa) or partaking in (anubhavana). This

usage of the term rasa ta depict the feeling of vedanii is similar ta the way in

which the term is used in Bharata's Ndryasastra, in which Bharata describes

emotion (bhava) as being relished (dsvddana) within the heart of the appreciative

listener: in bath texts, this relishing or tasting is called rasa.

Ekantato pana issaravataya visavitaya simibhavena vedana va irammaJ)aras~

anubhavati. Raja viya hi vedana, südo viya sesi dhammi.
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But feeling alone, through govemance, proficiency, mastery,partakes in the taste
of an abject. For feeling is like the king, the remaining states are like the cook....

Yathi hi südo bhattakadesam eva vimaqlsati evéltp sesadhammi pi
aramméU)arasekadesam eva anubhavanti. Yathi pana raja issaravataya visavitaya
simi hutva yadicchakam bhuiijati eVaJll vedana pi issaravataya visavitaya
simibhivena iramma~arasamanubhavati, tasmi anubhavanarasa ti vuccati.2:!8
(At, 109-110)

And as the cook tests a portion of the food, 50 the rernaining states partake in a
portion of the abject, and as the king, being lord, expert, and master, eats the
meal according to his pleasure, so feeling, being lord, expert and master,
partakes in the taste (rasa) of the abject, and therefore it is said that partaking in
or tasting is its function.229

Here, it is interesting to note that the metaphor of tasting (rasa) also occurs

in the Sutta Nipiita of the Khuddaka Nikiiya, a much earlier work, in conjunction

with the idea joy (piti).

pavivekarasélQ'l pitvi rasalll upasamassa cal
niddaro hoti nippipo dhammapitirasalll pibarp 'ti/ /130 (SuN.257)

Having drunk the draught of sedusion and of tranquillity
1am without fear or sin, and have tasted the joy of the law (dhamma).

If we are to define joy (pitl) as an affect, then the idea of mentally tasting

an affect is dearly evident in the Canonicalliterature. Depending upon the exact

dates of Bharata, this could aIso mean that Bharata and bis predecessors may

have borrowed this analogy from Buddhism, or, perhaps both early Buddhist

and aesthetic thinkers were drawing upon a common stream of thought which

was pan-Indian.
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AIso, the above passage seems to indicate that the ideal for the sage in

early Buddhism was not that of a complete lack of affect. If one considers the

passage from the Sutta Nipata in conjunction with that of the Atthasalini, one gets

the impression that any type of emotive phenomenon, be it a positive affective

state, such as joy, or just a pleasurable feeling, involved a tasting aspect. This

tasting aspect can be compared to the aspect of tangibility described in our

definition of subjective feeling in chapter two.

However, if the tangible aspect of feeling and the tasting aspect of vedanii

are being compared, they are not a perfect match, as vedanii also is also composed

of physical sensations. In addition to the three-fold distinction with regard to

vedanii, there is also a two-fold mental and physical distinction made in the

Canonical texts. In the Majjhima Nikaya's Cülavedalla Sutfa and the Sa~Ylltta

iv.231, for example, vedanii is portrayed as either bodily (kiiyika) or mental

(cetasika).Dl

The five-fold schema of vedanii elaborates further upon the distinction

between mental and physical vedanii, by attaching different words, domanassa and

somanassa, ta mental suffering and happiness respectively.232 Physical pain and

happiness are represented by the words dukkha and sukha. Thus, painful and

pleasant feelings are each divided up into two categories, the mental and the

physical, with the fifth category being neither-painful-nor-pleasant (upekkhii)

feelings. Yet, in certain Canonical passages, upekkhâ is divided up into mental
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and physical as well: thus, in this sense, the traditional five-fold schema can be

thought of as six-foId.2JJ

There are a number of other important distinctions concerning vedanii.

There is a six-fold schema which attaches a feeling ta each one of the six senses:

the five standard ones, i.e. smell, sight, taste etc., with the addition of the mind

(manas). As Boisvert has mentioned, if one analyzes vedana from this standpoint,

vedanii appears ta be primarily physical in nature. Yet, in the other schemas of

vedana we see a more mental foeus. For example, in the lB-fold classification

spoken of in Sa"ryutta Nikaya iv.232, it is said that there are six ways of giving

attention (upaviciira) ta mental pleasure (somanassa), mental pain (domanassa) and

neither-painful-nor-pleasant feelings (upekkha).~ Thus, there are lB types of

feelings because of the 6 ways of giving attention to the three categories. Since

domanassa and somanassa are classified as mental elsewhere in the Sarrzyutta and

since upekkha, in regards ta feeling, is classified as at least partly mental, from the

18-fold classification, one could conclude that vedana is primarily mental.

Finally, there are the 36-foid and lO8-fold explications of vedanii,DS but

their exact contents will not be explicated here, as a literaI understanding of these

two schemas will not figure prominently in this thesis. Rather, what May be

more important with regard to the 36-fold and lO8-fold analyses of vedana is a

syrnbolic interpretation. Perhaps, these two classifications are meant ta

communicate the passibility for many nuances within one's subjective feelings,

as opposed ta the more basic hedonically or pleasure-based classifications of the
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three-fold and five-fold type. This interpretation of vedana is doser to the

definition of "feeling"outlined at the end of chapter two. In this definition, the

concept of feeling was presented as having Many different nuances, or, as

having a different shade of tangibility for each emotion ta which it is attached.

Even if one reads the Canonical passages literally, the above interpretation is

possible. For example, the passage on the 36-fold classification speaks of six

forros of joy (somanassa), six forms of grief (domanassa) and six forros of neither­

painful-nor-pleasant feelings (upekkha) (ail in relation ta worldly life and

renunciation).

Concluding Remaries concerning Vedana

There are a number of significant observations that one can make in

reaction to the various modem and ancient analyses of vedanii. First of all, many

modem scholars used words such as "emotion", "feeling" etc. without fully

clarifying their definition of these words, or, without making it very clear that

they have based their comments upon only one particular usage of the term

"emotion" etc. This can be misleading. For example, in one section of his book

Psychology afNirvana, Rune Johansson states that nibbâna is without emotions.

Even though he does qualify this somewhat, it is necessary to be much clearer, in

that such a statement can lead the beginner to the conclusion that Buddhism is

preaching a complete lack of emotivity or affect.
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In addition, more clarification needs to be made in regard to the third type

of feeling: neither-painful-nor-pleasant feeling. The interrelation of terms

upekkindriya, adukkham-asukha-vedana (and aIso avyakata-vedana) is not entirely

clear in the Canonicalliterature and its commentaries, and therefore, it May be

necessary for future students of Buddhism to make further attempts at

clarification. However, since this tapie is vast and complex, and would take us

far afield into a deeper exploration of vedanâ within the Pali Canon instead of

emotion etc. within the Saundarananda, we will not undertake such an endeavor

here.236

Ta conclude this section, our final translation of the term vedana, based on

the modern and Canonical writings, will be "feeling". The term "feeling" seems

more appropriate, because, in modem standard English, IIfeeling" can refer te

either physical sensations or mental feelings. Similarly, vedanii can be either

mental or physical. Now, how would the term vedana, as it has been portrayed in

the previous Canonical passages and by modem writers on Buddhism, relate ta

the definition presented of feeling at the end of chapter two?

As was stated in chapter three, vedanà is considered to be a part of

mentality or nama and aIso one of the immaterial aggregates. Thus, in these two

ways, vedana fits weil with our previous understanding of feeling, as feeling was

said ta be mental or psychic and the immaterial component of emotional

complexes. However, our previous definition given in chapter two aIso stated

that feeling has a different nuance with each emotion it accompanies. An
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examination of melancholy and sadness, two very intimately related emotions,

provides us with a good example of this notion of feeling. Because melancholy is

a slightly different emotion than sadness, the immaterial feeling attached to it

would be slightly different. Melancholic feelings would be characterized by a

mixture of pleasure and the pain, as there is a whimsical, pleasurable, reflective

aspect to the ernotion of melancholy as weil as a subtly depressing and sad

aspect; in contrast, sad feelings would be characterized by a more overtly

depressing, painful aspect.

Can vedanii he said to have a similar quality: does it change subtlely in

accordance with each emotion? There does not seem to be this aspect ta the

definition of vedanâ in the Canonical and commentarial texts examined, not

unless we interpret the 36-fold and lOS-foid schemas symbolically. If we were ta

read the 36-fold and lO8-fold schema symbolically, we could possibly say that

the scriptures are attempting ta indicate an infinite or great number of possible

vedanâ; yet, this is only a speculation.

Just as the modem word IIfeeling" in English can include Many nuances,

"sensationll can aiso signify a much broader spectrum of meaning than just

painful, pleasant or neutrai (llneutral" here is being made equivalent ta neither­

painful-nor-pleasant). Sensations are not just pleasant, painful or neutral; they

can aiso be sharply painful, duIl, tingly, throbbing etc. Thus, it appears that, if we

take vedana in its more fundamental forro, based on its two-fold, three-foid and

five fold schemas outlined in SalflYutta and Majjhima (Bahuvedaniya Sutta) etc., it
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appears ta he a subset of the English words "feeling" and "sensation", or, the

component of these terms which communicates pain or pleasure. Thus, in this

way, Rhys Davids' original idea of "hedonic tone" as a description of vedana still

seems appropriate. This is even true in regard to adukkham-asukha-vedana, as

these types of feelings are associated with pleasure when they are known, and

pain when they are unknown.

In conclusion, vedana may adequately express the notion of feeling, but it

does not express such notions as emotion or affect. Vedana is not a term which

signifies emotive processes as a whole, and especially not emotive processes as

we defined them in chapter two, Le. as being situated within the realm of

mentality and as functioning in accompaniment with cognitive and volitional

processes. Hence, we have not discovered a term within the PaU Canon and its

conunentaries which adequately represents the notion of emotion as we have

previously defined il. This being said, we will procede to the next emotively

related word in the Pali Canon, kilesa, in hopes of gaining further insight into the

phenomenon of emotion in early Pali Buddhism.

Modern Writers on Kilesa

The second major Buddhist concept to be analyzed here is the term kilesa.

This section of my literary review focuses primarily on those authors,

particularly Guenther and Lamotte, who have chosen to translate kilesa as an
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emotive vocabulary word, although some preliminary remarks have been made

conceming authors who have translated it otherwise.

One of the most frequent translations of kilesa is "defilement" or

"affliction". Kogen Mizuno (1996) translates kilesa as "defilement" and explicates

this concept as the principal idea within the domain of mental defilements or

afflictions, while ather terms, such as iisava etc. are listed as synonymous to this

central term of kilesa. In this regard, he lists the following words: sa",yojana,

nivarat.Ul, yoga, âSava, agha, gantha etc.7J7 Thus, following Mizuno's lead, we will

explicate kilesa and words directly derived from kilesa (upakkilesa etc.) as the

central concept in the domain of mental defilements or afflictions.

Mizuno states that kilesas /lare not usually manifest but lie deep in the

mind as inclinations or proclivities."238 He says that kilesas in a dormant state are

termed anllsayas and in an active state, pariYU!!hiina (paryavasthana, Sanskrit).

Andre Bareau (1987)239 repeats Mizuno's observation, with one significant

addition: he equates the existence of anusaya within the subconscious

(subconscient) in Western thought.240 In accordance with Bareau, De Silva aiso

feels that concepts such as anusaya, along with sankhiira and iisava, are references

to the notion of the unconscious in Buddhist thought.2f1

Herbert Guenther (1974)2~ is one scholar who has explicated the concept

of kilesa as a possible direct translation for the concept of emotion. In one place,

he also uses the term "affects" to translate the concept of kilesas.2~Underlying his

choice is a specifie definition of "emotion" in English: emotion constitutes a
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change in one's psychological make-up, but always in the negative sense. In

other words, emotions are disturbances which interrupt, sidetrack or expIode

upon rationality.2~This decidedly negative that connotation Guenther gives to

the word "emotion" differs from my definition in chapter two. My definition

does state that change is the factor which delineates emotion; however, change is

not seen as necessarily negative or anti-rational.

Guenther bases his translation of kilesa on a passage from the Atthasiilini,

in which kilesa is equated with chandaraga. In this passage, Guenther translates

chandaraga as IIpassionate desire".us In the passage below, the phrase lIour

author" indicates the author of the Atthasiilini.

By pointing to the emotions our author has made a very important observation.
Both the actual emotional explosion and the latent potentiality of an emotion are
no doubt a great hindrance to our dealings with the problems of life as they arise.
Moreover, the fact should not be overlooked that an emotion complex always
and entirely depends upon the fact that a real conscious adaptation to an
immediate object situation has been impossible and this failure of adaptation
results in the explosion of an emotion....

Emotional outbursts, Le. feelings and emotions attached to ideas, are forces that
will inevitably carry the individual away with them and color any and aIl sorts of
human response.... It is this tendency to react by emotions that is called 'the
world', SatpSâra, as opposed to the tranquil equanimity of NirvâQa which is
attained by a radical change in attitude.2~

Guenther touches upon a number of important points here. First of ail, rus

particular definition of lIemotion" becomes dearer: emotion is a negative force

whichexplodes upon or impinges upon rationality. He also discusses
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equanimity or upekkha and opposes the tranquil equanimity of nirviil)Q to the

emotional turbulence of salflSiira.

Another significant point raised by Guenther is that kilesa or emotion

signifies the opposite of mental dexterity.2.7 In this regard, he says the emotional

explosion is due to the fallure of an adaptive mechanism: in other words, if the

mind was more supple in its adaptive mechanism, emotional outbursts would

not come about.

Like Guenther, Nyanaponika Thera (1949)248 touches upon the idea of

pliancy of mentality as being a healthy condition of mind and its opposite,

mental rigidity, as being unhealthy. Nyanaponika does this within the context of

his translation of the wholesome (kusala) factors of consciousness (dhamma) as

they are explicated in the DJzammasanga1Ji. Thus, he translates factors explicated

in the Dhammasangal;li such as citta-mudutii and kaya-mudutii as pliancy of

consciousness and pliancy of concomitants respectively.2019 (Kaya here indicates

the three aggregates, which are seen as concomitant with mind or consciousness

(cifta or vinflana): vedanii, sanna and sankhâra). In fuis regard, Nyanaponika

translated other aspects of the mind (citta) and mental concomitants (kiiya), such

as lahutii and kammaniiatâ, as agility and workableness.

Pliancy (muduta, lit. "softness") is the susceptibility, elasticity, resilience, and
adaptability of the mind, which bestow on the mind a greater and more durable
efficiency, a "sounder health", than it could be expected to possess when in a
rigid state. "Soft conquers hard," says Lao-tse. It should be remembered how
often mental insanity is associated with an excessive rigidity or lack of pliancy or
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resilience of mind. If this factor refers ta the condition of mind in general, it is
called "pliancy of consciousness" (citta-muduta).

Pliancy of concomitants (kaya-muduta) consists, for example, in adaptability of
the respective functions to their various tasks....It is the capacity of intellectual
faculties ta leam and ta unleam ever anew, to be benefited by experience. It
allows one to discard inveterate habits and prejudices pertaining to thought,
emotion and behavior....250

Nyanaponika's remarks are important for this thesis in that he attempts ta

make a connection between rigidity of mental habits or reactions, including

emotionalones, and mental unhealth. In this observation, he is in accord with

most modem psychological theorists of emotion.

Etienne Lamotte (1974)251 translates the term kleia (kilesa) as IIpassion".

Lamotte draws his evidence partIy form the PaU Nikayas and partly from the

Saruastivadin Agamas. Also, a portion of his study deals with the concept of kleia-

vasana, a concept which, according ta him, was not deemed important by either

the Theravadins or the Saruastivadins, but more significant in later Mahiiydna

writings and in the writings of sorne other early Hinayana sects.2S2 Thus, because

this section of the thesis deals primarily with the concept of kilesa, and primarily

with the concept of kilesa as it was seen in the early Theraviidin materials, a

significant portion of his study falls outside of the rubric of this thesis.

Nevertheless, the way in which Lamotte translates the term kleia is still

relevant for this study, as it again demonstrates the frequent lack of precise

definitions given for emotive terms in English as translations for Buddhist

notions. Like Guenther, Lamotte's translation of the kleias, as representing the
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"passions", seems to be coming from a particular view of the term "passions"

("passions" being a term that can be seen as synonymous to "emotions" in many

modern studies):253 namely, "passions"or "emotions"are unhealthy (aJcusala)

forces that erupt into the mind and defile it.~

In conclusion, while it is certain that in Buddhism that kilesas/klesas were

always a corrupting, unhealthy forces, this connotation cannot necessarily be

attached to the words "passion", "emotion" etc. in modem English. For

example, the physiological stream of emotive studies in Western psychology

does not attach any value judgement to emotive occurrences: they are considered

to be composed of morally neutral bodily changes. Also, my own definition in

chapter two does characterize emotions as changing forces, but not necessarily as

always unhealthy.

If we cannat translate the concept of 1cilesa or klesa as "emotion" or

"passion", what sorts of terms could we use to depict Jcleia? This part of our

analyis will be undertaken in the next section.

Canonical and Commentarial Explanations ofKilesa

There are a number of factors in Budclhism which have been labelled as

"hindrarlces", Ilobstructions" or "afflictions" etc. Here, 1am primarily referring ta

such categories as the kilesas, âsavas, saTflyojanas, anusayas, nivaraQils, oghas etc.

Instead of explicating each one of these categories and their various

enumerations, 1have chosen one category, the category of kilesa and one
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standard enumeration of it. In regards ta my choice of enumerations, 1have

chosen the ID-fold enumeration present in the Dhammasangaf)i.255 Below, 1have

listed this enumeration for the reader's convenience.

10 Kilesas

1) lobha - greed - volitional

2) dosa - hate - emotive

3) moha - delusion - cognitive

4) mana - conceit - emotive

5) di{{hi - (false) view - cognitive

6) vicikicchcï - uncertainty - emotive and cognitive

7) thina - stiffness (of mind) - emotive and volitional

8) uddhacca - agitation - emotive

9) ahirika - consciencelessness2S6
- emotive and cognitive

10) anottappa - shamelessness - emotive and cognitive

In the list above, 1have attempted to place each term within the rubric of

volitional, cognitive or emotive. In this regard, "emotive" has been chosen over

the term "affective" because "affect" has been used in this thesis ta connote a

stable, persisting mood. While some of the kilesas may connote persistent

emotivity in a negative sense, because of the inclusion of such terms as uddhacca
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and vicikicCQ, bath of which connote a flitting or a temporariness, the term

"emotive" has been chosen over lIafiective".

The emotive, cognitive and volitional labels chosen are, of course, limiting.

For example, cognitive afflictions (moha etc.) can also have a corresponding

emotive components, and volitional afflictions {Iobha} can have corresponding

cognitive components etc.

The first three terms, greed (lobha), hatred (dosa) and delusion (moha) are

especially important as they aIso appear as the three llfires;" "impurities" or

"poisons" throughout the Pali literature.2S1 These three terms seem ta represent

volitional, emotive and cognitive difficulties respectively. In the Dhammasangaf)i,

dosa (nat to be confused with do~a in the Ayurveda, a Sanskrit word referring to 3

humours etc.) is made synonymous to all types of resentment, hatred and anger

which occur in the mind (citta). In this regard, the synonyms given are as follows:

anger (kopa), anger or resentment (krodha), resistance/repulsion (viradha), ill-will

(bydpada) etc. Three of these terms, kopa, virodha and vyapiida (Pali, byapada),

appear in the Saundarananda, although, in one chapter, kopa specifically indicates

a disturbance in the three humours (do~as) and not the concept of anger.

In the Dhammasangal}i,lobha is described at length with various synonyms

such as passion (raga), attachment (sanga), infatuation (saraga), fawning

(anunaya), longing (iccha) etc. In contrast to advocating against volition in

general, as was mentioned previously, the words used ta describe lobha, such as

anunaya, sanga and saTaga etc. seem to be depicting a certain driven quality in the
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felt aspect of volition. This driven or impulsive quality is said to be detrimental

to Buddhist practice.

Moha is the concept within the three "fires" or "poison" which connotes

incorrect cognition. In the Dhammasanga1Ji, it is described by synonyms such as

lack of knowledge (anat;Ul) and ignorance (avijja). What seems of central concem

here is ignorance or lack of knowledge concerning the four noble truths.

In regard to the next two on the above list, mana and dirrhi, mana has been

labelled as emotive and ditthi as cognitive. The reason for this is that, in the

Dhammasaitga1Ji, mana seems to be comprised of conceited reactions to false

beliefs, whereas, the description of ditthi, the faIse views themseives are

emphasized. Here, cor.ceit is being labelled as an emotive state.

If we take into consideration both passages from the Sa'7lyutta Nikaya

(iii.l06) and the Dhammasaitga1Ji (232) in our analysis of the next term, vicikicca, it

is dear that it depicts a doubt or perplexity conceming Buddhist doctrine, the

sangha etc. In the SatrlYutta Nikaya iii.106, this doubt and perplexity is aiso

described as producing a joylessness (anabhiratzl in the practitioner. This

description of joylessness and the effect that it has on the body and the mind of

the practitioner is somewhat reminiscent of modem descriptions of anhedonia in

depressive patients. Thus, vicikiccd has been labelled emotive, in that it seems to

connote a fearful and painful doubt; yet, it has been labelled cognitive as weil, in

that it is a doubt concerning certain beliefs.
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In the Dhammasangal)i, the next term, thina, is defined as a mental stiffness

or lack of mental adaptability (akammaiiiiatti), and as a kind of stickiness,

infatuation or adherence (oliyana).2S8 Thina has been categorized as emotive

primarily because the assumption that, within attachment, the part of attachment

which makes one adhere is emotional, in that this adherence represents a kind of

emotional infatuation. Thina has aise been categorized as partly volitional, as it

symbolizes that type of volition which is driven, impulsive and inflexible.

Uddhacca signifies a lack of calmness (avllpasama).2S9 It is described as an

agitation (vikkhepa) of the heart (cetas) or a wandering of the mind (citta). From

this description, one gets the impression that uddhacca signifies the flitting of the

mind or heart from one emotional worry ta another: thus it is has been labelled

as an emotional type of kilesa.

In the Visuddhimagga, the next two kilesas, ahirikam and anottappam, are

said to be reactions to aIl types of actions, including bodily ones.26O Bhikkhu

NaJ)amoli, in his translation of the Visllddhimagga, renders hiri as IJconscience"

and ottappa as IIshame". (Here, since the Dhammasanga'.li's description was very

brief, additional sources had to be utilized). In the Visuddhimagga, Buddhaghosa

tells us that hiri has the characteristic of digust (jigucchana) at sin (papa), while

ottappa is said ta be characterized by a fear (llttasa) of sin. Also, the Visuddhimagga

tells us that the feeling/thoughts of hiri are directed at oneself whereas ottappa is

something that is centered upon others. Thus, in brief, hiri (or hirika) can be

interpreted as a kind of disgust directed towards one'5 own sins.261 5ince disgust,
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in Western psychological understanding, is considered to be an emotional state,

hiri can be interpreted as emotive as weil; however, since disgust at sin aIso

implies that one has some idea of what is sinful, hiri can also be thought of as

cognitive. Ottappa can be looked at in a similar way. While there may be a fearful

emotive reaction involved within the rubric of ottappa, there are aIso conceptions

or judgements involved conceming what is sinful.

In summary, if one looks at the entire list of kilesas and our explications

conceming them, it is dear that the kilesas are a mixture of aIl three mental

components: volitional, cognitive and emotive. Because of trus, terms such as

"negative emotions", "emotions" etc. do not seem to be appropriate as

translations for kilesa. Instead, 1will use the term "mental affliction" ta translate

the concept of kilesa.

If we examine one description of kilesa from the Sa1!lYutta Nikaya as a case

study, we May be able ta have a better idea of how kilesas are felt or perceived in

the mind. On this subject, the Sarrzyutta Nikaya says the following: the mind is

defiled by a number of fundamental afflictions (kilesa etc.) which obstruct it from

seeing the truth and feeling joy etc.; through systematic attention (yoniso

manasikiira), the seven limbs of enlightenment arise; if one cultivates (bhiivanâ)

these seven factors of enlightenment the mind will be freed from the influence of

the mental afflictions (llppakkilesa) and will eventually be liberated from suffering

(i.e. attain nibbana).262
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In the Sa,!,yutta Nikiiya, the mind or cilta is explicitly stated as being the

location for these defilements. The following passage compares the corruptions

of gold to the corruptions or defilements (upakkilesa) in the mind. In this passage,

the relationship between the asavas and the upaklcilesas is somewhat unclear, but

what is Most important is that both refer to defilements which impinge upon the

mind.

Paiicime bhikkhave jatarüpassa upakkilesa/ / Yehi upakkilesehi upakkilittharn
jatarüparn na ceva mudu hoti/ / na ca kammaniyalll na ca pabhassaram
pabhiilgu ca na ca samma upeti kammaya/ /

Monks, there are these five corruptions of gold, tainted by which gold is neither
soft, nor pliable, nor gleaming, nor easily broken up, nor fit for perfeet
workmanship....

evam eva kho bhikkhave paiicime cittassa upakkilesa yehi upakkilesehi
uppakkilitthaIP cittarp na ceva mudu hoti/ / na ca kammaniyarp na ca
pabhassararn pabhaIigu ca na ca samma samadhiyati asavanarp khayaya/ /
Katame panca....

In like manner, monks, there are these five corruptions (upakkilesii) of the mind
(citta), tainted by which, the heart is neither soft, nor pliable, nor gleaming
(pabhassara), nor easily easily unhardened, nor perfectly composed for the
destruction of the taints (asavas). What are the five? / /

Kamacchando bhikkhave cittassa upakkileso/ / ...byapada...thîna­
middha...uddhacca-kukkucca....263 (SN, v.92-93)

Sensual desire (kama-cchanda), monks, is a corruption of the mind...malevolence
(bydpada) ...sloth and torpor (thina-middha) ....264

The above passage explicates the taints (asavas) and the afflictions

(upakkilesa) as phenomena that impact negatively on the mind (citta) and it
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elaborates how this is 50. More specifically, these negative mental phenomena

cause a darkening and a hardening of the mind. Here, there do seem to be sorne

parallels to the descriptions of mental illness in the journals of modem

psychotherapists. According ta most psychotherapists, one trait of a

mentally/affectively unhealthy person is a hardening of their viewpoints and an

inflexibility of mind.

One of the other categories mentioned in the previous passages is the

inherent gleaming (pabhassara) quality of mind. Somehow, the kilesas, iisavas etc.

diminish this light-filled, bright quality of mind. Here, another parallel can be

made with subjective accounts of psychotherapeutic patients: they often describe

their depressions and states of mind as grey, gloomy or even black.

In the Anguttara Nikayas, the taints (asavas) and the upakkilesas are spoken

about in a simHar fashion. They are said to have a tendency ta diminish the

mind's inherent flexibility and luminosity. Also, the healthy mind is said to be

one that is malleable, or, in other words, not the type of mind which is able to

control or impel someone towards one action over another.

cittatll bhikkhave bhavitaJP bahulikataJP mudu ca hoti kammaiiiiaii ca ti.

Indeed, monks, the mind that is cultivated and made much of is pliable and
adaptable....

pabbhasaram idatp bhikkhave cittcup taô ca kho agantukehi upakkilesehi
upakkilinham. TaIp assutavi puthujjano yathibhütam nappajaniti. tasma
assutavato puthujjanassa citta-bhivani n'atthï ti vadimi ti.
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This mind, monks, is luminous, but it is defiled by taints that come from without.
But this the uneducated manyfolk understands not as it really is. Wherefore for
the uneducated manyfolk there is no cultivation of mind, dedare.

pabhassaram idarp bhikkhave cittaql tan ca kho agantukehi upakkilesehi
vippamuttatp. Tatp sutava ariyasivako yathibhütatp pajinàti. tasmi sutavato
ariyasivakassa dttabhavanâ atthï ti vadimï ti.26S (AN, i.9-11)

That mind, monks, is luminous, but it is cleansed of taints that come from
without. This the educated Ariyan disciple understands as it really is. Wherefore,
for the educated Ariyan disciple there is cultivation of mind, 1declare.266

Concluding Remarks in regards to Kilesas.

Thus, in conclusion, if we attempt ta define the kilesas (including the

upakkilesas) in terrns of how they are subjectively felt: they seem to be felt as

restrictive or inflexible in nature, and as clark, the opposite of luminosity.

Because they have a subjectively felt aspect to them, does this Mean that a kilesa

is, in fact, an emotive phenomenan, and that, therefore the term kiIesa is best

translated as something like "negative emotion(s)"? According to our definitions

presented in chapter two, this would not necessarily be true, as volition can aiso

have a subjectively felt aspect. Thus, we will adhere ta our earlier translation for

kilesa as "mental afflictions".

Concluding Remarks for Chapters Four

At the beginning of this chapter, a question was posed as to whether or

not Buddhism possesses a separate word to describe emotive or affective

processes. After aU of the above investigation, what can we conclude? How does
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the vocabulary of the Pali Canon match up with "affect", "feeling" and

"emotion"?

As was previously mentioned, vedanii can serve as an adequate translation

for "feeling", although net without sorne qualification, as vedana also includes

physical sensations. Kilesa seems a partial fit for "negative emotions", but not

entirely.

It is true that there are other words in the Canon, such as compassion

(kanlf.Zd) equanimity (upekkha), joy (piti) etc. which certainly could be said to

represent positive emotive or even affective states. For example, in the

AtthasâIinï, piti is said te be a "thrilling or satisfying of mind and body" (kâya­

citta-pit.zana).267 This sounds very much like the description of an emotion. Karu,!G

is depicted as a caring for the welfare of others. Sînce, within the context of the

Buddhist sage, this is usually depicted as a constant state, kanlf)ii could be called

an affect according to the way in which we have defined the term "affect" in

chapter two.

Yet, although the above terms can be said ta depict particular affects and

emotions, none of them depict emotive or affective processes as a whole. Thus, it

seems to be the case, in our brief survey of Canonicalliterature, that we have not

uncovered a single term which could translate either /1emotion" or "affect".
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Concluding Notes for Introductory Chapters 1-4: Providing ofContext for the

Saundarananda

In these first four introductory chapters, we have attempted to provide a

context for the process of translating the English term lIemotion" into the

Sanskrit vocabulary of Asvagho~a's Saundarananda. The analysis of material from

the Niiryaiiistra was introduced in chapter one in arder to explicate the poetic

medium of Asvagho~a'swritings and its stance in regards ta emotion and

psycholagy. The analysis of concepts from the early Theraviidin Canonical

writings and their commentaries was introduced in chapters three and four for

the same reason: ta explore one possible background (Le. early Theraviidin

thinking) behind Asvagho~a'sBuddhist conceptual understanding. As was

mentioned in chapter one, more effort has been devoted here towards explicating

the Buddhist side of Asvagho~a's thinking because of Asvagho~a'sself-avowed

intention: namely, that liberation and not poetic amusement was the primary

goal of the Saundarananda.

In addition, the modem Western psychological understanding was

introduced in chapter two in order to provide sorne basic concepts to attach to

the words lIemotion", lIaffect" etc. And, lastly, the Ayurvedic understanding was

briefly introduced in chapter three because of its presence both in the Canonical

writings and in the Saundarananda, and aIso, to provide a contemporary example

of a so-called physically·based Medical practice as opposed to what we have

defined as a predominantly psychologically·based practice: that of Buddhism.
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In the beginning of chapter three, we posed five initial questions which

were responded to in chapters three and four. Of these five questions, the first

was a preliminary question related to the Âyurveda, and thus, need not be

repeated here again. In regards to the ather four questions, we have established

that, as early as the Sutta Pitaka in the Pali Canon, the view that Buddhism

addresses primarily mental illness was at least present, albeit alongside the idea

that Buddhist practice could heal physical disease as weil. We also established

that, in the Sutta Piraka, there existed the viewpoint that disease begins in the

mind or psyche. In addition, we established the existence of an alternative

viewpoint to psychically-originated disease, namely, physically-originated

disease, which was said ta be caused by a disorder in one of the three humours,

bile, phlegm or wind.

In chapter three, it was aIso established that, as early as the Sutta Pifaka, a

category of mentality (nâma) was recognized as being in a discrete but

interdependent relationship with materiality. AIso, as early as the Abhidhamma

Pi{aka, the category of mentality was clearly identified with the immaterial. This

identification of mentality with immateriality and the four immaterial aggregates

was the most clearly explicated in later commentarial works such as the

Visuddhimagga of Buddhaghosa.

Even though Buddhaghosa was the clearest explicator of mentality's

interdependent relationship with materiality, this understanding was a1so

present, in a more germinal form, in the earlier works of the Pali Canon. Thus, aIl
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of the basic elements for a psychological analysis of Buddhism, according to how

we have defined "psychological" in chapter two, seem to be present: the positing

of a psychic life as a separate phenomenon, the positing of disease or pain that

originates or is based in the psyche, and, the postulation that Buddhism heals

mental pain. Now, the foUowing chapters will explore these very same questions

within the context of our text of focus, the Saundarananda of Asvagho~a.
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Chapter 5: The Province for a Psychological Study of the Saundarananda and

the Beginnings of an Emotive Analysis

Introdllctory Remaries concerning the Possibility for a Psychological Study of the

Saundarananda

In this chapter we will attempt to prove that there is a province for the

psychological study of the Sallndarananda by answering a similar group of

questions with regard to our text as were answered in chapters three and four

concerning the Pali Canon. However, here we willleave out the first question,

conceming the AYllrveda, posed in chapter three, and answer only the last four

questions. AIso, the last of these four questions, conceming the possibility of

translating the terms "emotion" and "affect" etc. into the Classical Sanskrit of the

Saundarananda, will be partially but not entirely answered in this chapter. The

bulk of the answer for this question will be explicated in the following chapter,

chapter six.

ln brief, the four questions that will be answered in the next two chapters

are as follows: 1) does the Sallndarananda have the notion of a psyche as a

phenomenon and what are its particular speculations concerning the psyche or

mind?; 2) does the Saundarananda see this psyche or mind as an originating point

for disease?; 3) does Asvagho~a, in the Saundarananda, see Buddhism as

addressing primarily psychic ills or maladies?; 4) and finaUy, is there a ward or

words within the Saundarananda which could translate the concepts of Ilemotion"

and/or "affect" in their signification as emotive/affective processes as a whole?
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As in chapters three and four, aIl of our answers here for psychologically­

oriented questions will be based upon the definitions of the "psyche", "mind",

"emotion" etc. presented at the end of chapter two. Again, the manner of

procedure will be to prove the existence of a certain viewpoint within the

Saundarananda, and not to prove that this viewpoint is overwhelmingly

dominant. Our purpose here is to demonstrate that there is a province for a

psychological study of the Saundarananda; it is not to show that this is the only

way or the best way to study the text.

In this chapter and the two ensuing chapters, material from Asvagho~a's

other works, such as the Buddhacarita and the Siiriputraprakara1)Q has been

deliberately excluded. This YlaS done in arder ta provide a very specifie foeus

here in the second portion of the thesis (chapters 5-8), and also, to concentrate

upon the Saundarananda as a test case for sorne of the ideas presented in chapters

three and four with regard to Buddhism in general.

A Note on the Sallndarananda's Mentally-Oriented Vocabulary

In the Saundarananda, Asvagho~a tends to use a number of different words

to indicate the notion of mind or heart, as opposed ta the physical body. For

example, in verses 8.3-8.5, he uses three different words to express seemingly the

same, other-than-corporeal category: mind or thoughts (cetas), mind (manas or

manomaya) and inner self (adhyéitmâ). Mental pain, in verse 8.3, is attached to the

word cetas . In verse 8.5, the adjective I/mental" is translated as manomaya and
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when the author speaks of physicians of the mind, mind is translated as manas.

At the end of this same verse, these physicians of the mind are described as

investigators of the Ùlner soul (adhyiitmii-pariksaka).

To complicate matters of vocabulary even more, in chapter 13, Asvagho~a

also categorizes the other-than-corporeal realm as hardam, or "belonging to the

heart".

na ca prayati narakaIl1 satruprabhrtibhir hatal}/
~yate tatra nighnas tu capalair indriyair hatal)/ /Sau, 13.33//

For a persan does not go ta heU when attacked by enemies and 50 forth. Rather,
he is dragged there helplessly (nighna) when struck by the wandering senses.

hanyamanasya tair d\1l:lkhatp hârdarp bhavati va na val
indriyair badhyamanasya hardaIP sârïram eva cal /Sau, 13.34/ /268

For someone who struck by them (enemies), there may be heart-suffering or
there may not. But, for someone who is attacked by the senses, there will be both
heart-suffering and bodily suffering.

(As a tangential note, one can remark that verse 13.34 above bears a resemblance

to Sa'!Zyutta Nikaya iv.20S-2D9, mentioned in chapter three. In the Sa'!lYutta

Nikaya, the untaught person was said to suffer from bath mental and physical

suffering, as opposed to the Buddhist monk, who only had physical suffering).

If we add the vocabulary from verse 13.33-13.34 above, Asvagho~a has at

least four different but more or less interchangeable ways of expressing non-

physicality or mentality in a human being: hrdaya, manas, adhyatma, cetas. If we
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were to examine the entirety of the Saundarananda, other words such as citta269

and at times mati, could be added to this list.

In our text, the interchangeability of vocabulary is extreme. Often two or

three synonymous words are used within the same verse or adjacent verses with

no attempt at reconciling their definitions. AIso, at times, it is obvious that a

different word is being used in order to fulfill the meter requirements. This

fluidity of vocabulary may be due, in part, to the Asvagho~a's utilization of

poetic devices. In poetry, omamentation (bhu$a'.Ul), often takes precedence over

clearly defined terminology, which is the rule in more philosophically-oriented

texts. Also, the concept of sa",saya in aesthetic theory, as reviewed in chapter one,

implies a doubt or a planned ambiguity. It is possible that both of these

techniques are being employed by Asvagho~a in the Saundarananda in regards to

the usage of mentally-oriented vocabulary.

In spite of the possibility of this influence from the stylistic devices

associated with the medium of poetry (kavya), we have chosen here to interpret

the Saundarananda's understanding of mentality within the context of Buddhist

doctrine. As was mentioned previously, in verses 18.63-64, Asvagho~a identifies

rus message as primarily Buddhist in nature and clearly states that the medium

of poetry serves only as a disguise or artifice (vyiija) in which the true message of

Buddhist Liberation is encapsulated. Since this is the case, we have decided to

follow in the footsteps of Buddhist texts such as the SatrrYutta Nikaya,
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Visuddhimagga etc. which assert a synonymity between words such as hrdaya,

manas, citta, vijnana etc.

A BriefNote on Volition in the Saundarananda

Much like the case of the PaU Canon, volition is not seen as wholly

negative in the Sallndarananda. Rather, desire or volition towards abjects which

are conducive to Buddhist practice is seen as positive; and, vice-versa, desire for

objects which obstruet Buddhist practice is seen as negative. 5ince there are two

types of volitions advocated in Sallndarananda, this brings up an additional

question: does this mean that the subjectively-felt aspect of these two types of

volitions is different? Yet, because Asvagho~a does not elaborate upon this point,

we will resist further speculation upon it here.

The Psychological Study of the Saundarananda

Now, let us attempt to answer the fust of the psychologically-oriented

questions outlined above concerning the Saundarananda's speculations on the

nature of mind or psyche. What is ASvagho~a's definition for mind or mentality,

and, does he delineate mentality from the material body? There are only a few

passages in the Saundarananda which directIy address this type of theoretical

question, yet the few that are present provide us with at least a basic sketch of

Asvagho~a's viewpoint.
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sa lÜpÏJ)aJ11 krtsnam arüpÏJ)aqt ca sâraq1 didr~urvicikaya kayarp/
athasuciJp du1Jkham anityam asva1p niratmakatp caiva cikaya kayarp/ /Sau,
17.16/ /

He examined the human aggregate (kaya) in its entirety, desiring ta see its
immaterial and material essence. But, he perceived that the human aggregate
(kaya) was impure, composed of suffering, impermanent, without self and
without soul.

Anityatas tatra hi sünyatas ca niratmato dubkhata eva capi
rnargapravekega sa laukikena klesadrumatp saiicalayan cakara/ /5au, 17.17/ /rJo

For, upon (seeing) its (the human aggregate's) impermanence, its emptiness, its
lack of self and especially its suffering, he shook the tree of the mental afflictions
(klesa) by the greatest of the mundane paths.

In verse 17.16, immateriality and materiality appear as a part of the notion

of kâya. Here, Johnston translates kaya as "body".271 However, this translation in

the above context seems unlikely if one considers early Buddhist doctrine, as the

concept of "body" in the Pali Canon usually does not contain immaterial

components. Instead, here it seems better ta translate kâya as the collective

human organism as a whole.

There are sorne precedents in early Pali Buddhism for this type of

translation. For example, as we saw in chapter three, in the Dïgha Nikiiya's

Mahânidâna 5utta, a "mental body", nama-kâya, and riipa-kâya, a "physical body",

are mentioned. In this Sutta, the ward kaya can be roughly translated as

lIaggregate" or "category": thus, the translation of nama-kaya would be the

lIaggregate or component of mentality", and, for rüpa-kaya, IIthe aggregate or

component of materiality". Furthermore, in C. R. Davids' and W. Stedes' Pali-



•

•

171

English Dictionary, kiiya is defined as "aggregate" or IIcollection". This same type

of meaning for kiiya as an aggregate or collection aiso appears in Monier-

William's Sanskrit-English Dictionary and Edgerton's Buddhist Hybrid Sanskrit

Grammar and Dictionary.m

Within the Buddhist context, kaya can aiso be translated as the three non-

material aggregates or mental concomitants (cetasika): vedana, sanna and sankhiira.

This sense of the word appears in the Dhammasanga'.Ji.%7J However, the former

sense of kiiya, as the aggregate of the entire human organism, seems the more

likely of the two readings, as, within the idea of cetasika, there are not bath

immaterial and a material components.

If this translation is correct, then this wouid establish the fact that

Asvagho~asaw immateriality and materiality as two distinguishable categories

within a human being. However, two major points still remain unc1ear: first of

aU, what is the relation between these two categories of immateriality and

materiality; and, secondIy, what wouid be the relationship of the mind and body

to the immaterial and the material? Bath of these issues are addressed in verse

16.13 below.

kiye satî vyidhijaridi dubkhatp ksuttar~avar~o~l)ahimidicaiva/
rûpiSrite cetasi sinubandhe sokaratikrodhabhayidi dw,kharp/ /Sau, 16.13/ /27-&

The suffering (which affects) the body is sickness, oid age etc. and hunger, thirst,
rain, heat and coid. The suffering in the mind (cetas), with its accompaniments,
which is dependent upon/related to materiality, is sorrow, non-enjoyment,
anger and fear etc.
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In the previous verse, the mind (cetas) is identified as dependent upon or

related to (asnta) materiality (rüpa). It is difficult to ascertain if the ward dirita is

implying the same kind of interdependence that we saw in passages from

Buddhaghosa's Visuddhimagga with the example of IIthe drurn" and "the baton",

or, if Asvagho~aactually means that materiality is at first cause when it cornes to

the tandem of materiality and mentality. Later passages from the same chapter in

the Saundarananda seem to favor the former interpretation of interdependence, as

nama-rüpa, or, in places, iarira-citta, are spoken of as a conglomerate.215

If we take into consideration the different definitions given for airita given

in Apte's and Monier-Williams Sanskrit-English dictionaries, three principal

meanings present themselves as possibilities: IIdepending upon", "relating to",

and "dwelling in". Thus, one could read verse 16.13 as depicting the relationship

between mentality (cetas) and materiality (rüpa) in three ways. Cetas can be said

ta be either dependent upon rüpa, related to it, or, dwelling within il. Between

these three interpretations, the choice is not entirely clear, although, in my

translation, 1have tended towards the first and/or the second possibilities.

One more point needs ta be clarified with regard to verse 16.13 before we

undertake an analysis of the concepts presented: this point concerns the concept

of concomitants or anubandha. My tendency here is to translate this term as

synonymous to the Buddhist concept of cetasika or mental concomitants. In this

regard, perhaps the most relevant definition of this term cornes from Apte, as he

says that anubandha can Mean "an adjunct of a thing" or a "secondary member".
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Yet, since the term anubandha does not appear again in the Sallndarananda within

the same context, it is difficult ta ascertain the word's exact meaning. Thus, we

will have to leave this question open to speculation.
t

In spite of the doubts raised by the above verse (16.13), there are certain,

very salient questions that are answered in a relatively clear fashion. First of all,

kaya (signifying ''body'' in verse 16.13 as opposed to "human organism" or

"aggregate" in verse 17.16) is equated to materiality (rüpa). Secondly, since

rnentality (cetas) is dearly stated to be related to or dependent upon materiality,

then one can assume that mentality is a different entity from materiality or body.

Furthermore, since mentality is different from body, which is material, it can be

concluded here that mentality is something immaterial. Also, from verse 17.16,

we know that such a category, Le., of immateriality, existed in Asvagho~a's

writings.

These conclusions conceming immateriality, materiality, mind and

physical body are not as c1ear in the Saundarananda as they are in the

ViSliddhimagga or even in the Dhammasangaf)i. However, it does seem plausible to

conclude, based on the above passages, that Asvagho~a/sSaundarananda

identifies rnentality with immateriality and the physical body with materiality.

AIso, it seems reasonable to conclude that Asvagho~asaw these two entities as in

sorne sort or either dependent or interdependent relationship. This brings

Asvagho~a'sview at least fairly close to the viewpoint explicated in

Buddhaghosa's Visuddhimagga.
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Thus, we have adequately addressed the first question at the beginning of

this chapter concerning the nature of Asvagho~a'sspeculations concerning the

interaction between mind and body. Now, let us pass onto the second question

of this chapter: namely, does the Saundarananda see suffering as originating in the

mind or the body, or sorne combination ofboth? While verse 16.13 clearly makes

a distinction between the two types of suffering, mental and physical, it does not

directly state that suffering originates in the mind, nor does it state that it

originates in the body. What exactly would Asvagho~a'sviewpoint be on this

matter?

Tan namarüpasya gtU)ânurüpalll yatraiva nirvrttir udaravrtta/
tatraiva dubkhalll na hi tadvimuktatp dul,lkham bhavi~yaty abhavad bhaved
val /Sau, 16.16/ /276

Oh one of noble conduct, thus, where there is the origination of mind and body
(niima-rüpam), according to its qualities, there is suffering, for, separate from it
(mind and body), suffering will not be, was not and cannot be.

ln the above verse, the Saundarananda clearly states that the arising of the

mind-body aggregate (nama-rüpa) is identical with the arising of suffering. This

stance differs slightly with the passages reviewed in chapter three from the Pali

Canon. In the previously quoted passages quoted from the Canon, an emphasis

was placed on the mind or psyche as the originating point for suffering; above,

the emphasis is on the combination of mind and body as the cause or originating

point of suffering.
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It is important to note here that this difference between the Saundarananda

and the Canon is not 50 dear-cut if one takes into account the whole spectrum of

viewpoints present in the Pali Canon. For exampleJwithin the 12-fold chain of

dependent originationJnama-rüpa eventually gives rise to craving and clingingJ

which epitomize suffering in Buddhism. This notion is close to the idea

expressed in verse 16.16 above from the Sallndarananda.

In relation to the third question posed at the beginning of this chapter as

to whether or not Buddhism addresses primarily physical or mental sufferingJor

both, the Saundarananda seems ta be of two opinions. The passages below assert

that Buddhist practice removes aIl sufferingJ which seems to imply physical

suffering as weIl. Yeti there are also sorne passages which state that Buddhism

addresses primarily mental suffering.

sarvadlÙ)khapahatp tat tu hastastham amrtalll tava
vi~am pitvi yad agadarp samaye patum icchasil/Sau, 12.251lm

Yet, you have the etemal elixir in your hand which removes aU suffering
(sarvaduJ.zlcha). Having drunk poison, you wish to drink that which is its cure just
in the nick of time.

dul)kha~ayo hetuparik~ayac ca santaIll sivarp s~ikuru~va dharmaQl/
tr~QaviragalP layanatp nirodhaIp sanitanaQl trinam ahiryam iryatp/ 116.26

And, the end of suffering is due to the dissipation of the cause. Realize liberation
(dharma=nirvtï1)tl) which is peaceful, blissful, free from impulsion towards desire,
resting, cessation, eternal, saving, unassailable and holy.

yasmin na jitir na jara na mrt}'Ur na vyadhayo nipriYab samprayogabl
necchivipanna priyaviprayogalJ k~emalP padatp nai~thikam acyutarp tat/ISau,
16.27/ /m
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The state (pada) in which there is neither birth, nor old age, nor death nor
sicknesses (vyâdhl), nor contact with what is unpleasant, nor fallure of one's
wishes, nor a separation from what is pleasant, (that state) is peacefuI, constant
and immovable.

In verse 16.26, the Saundarananda says that the pada or state (i.e. of nirviit:Ul)

is the end of suffering (du~kha-Iqaya). In 12.25, Asvagho~a characterizes Buddhist

practice as an elixir which is capable of removing an suffering (5arva-du~kha).

Also, in verse 16.27, Asvagho~a states that liberation is astate where there is no

sickness or vyâdhi, and vyadhi is the term Asvagho~a uses to categorize illnesses

of the body in verse 16.13. (Please see 16.13 quoted earlier in this chapter). If we

consider aIl of these facts and the rest of the description given for nirviilJa in

verses 16.26 and 16.27, it does appear that the Saundarananda is saying that

Buddhism can heal all suffering, both physical and mental.

However, in chapter 8, the Saundarananda presents us with a different

viewpoint. Here, the author makes a distinction between physical and mental

disease and their respective treatments. In the passages below, Buddhism is

portrayed as primarily treating the mental realm of disease.

dvividha samudeti vedana niyataQl cetasi deha eva cal
srutavidhyupacarakovida dvividha eva tayos cikitsakâb/ /Sau, 8.311

Surely, it is understood that there are two types of pain (vedanâ): that of the body
(deha) and that of the mind (cetas). And, for these two (types of pain), there are
two types (of physicians): physicians of medicallore (cikitsaka)Xl9 and physicians
who are skilled in the conduct and rules of religious texts.

tad iyaJP yadi kâyikï ruja bhi~aje tümam anünam ucyatiIpl
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viniguhya hi rogam aturo na cirat tïvram anartham fcchati/ /Sau, 8.4/ /

Thus, if your pain is bodily, explain it quickly (and) thoroughly to a doctor.
For, if a sick person conceals his illness, he quickly reaches a more disastrous
state.

atha dubkham idarp manomayarp vada vak$yami yad atra bhe$ajarp/
manaso hi rajastamasvino bhi$ajo 'dhyatmavidat, parik$akib/ /Sau, 8.5/ /U!IJ

But if (your) suffering is mental (manomaya), tell (it ta me and) 1will then
proclaim its cure. For, the physicians of the mind (manas), which is characterized
by passion and darkness, are investigators who understand the (workings) of the
inner soul (adhyatm4).

First of aIl, it is important to note that, in the passages above, vedana is

translated as IIpain" rather than IIfeeling". Vedana is used here as synonymous to

nlja, which signifies "pain", "sickness" etc. (A fuller explanation cf this

translation is given in chapter six under the section entitled vedana).

In the above passages, the phrase "physician of the mind" is obviously

refening ta a member of the Buddhist arder, as the person who has approached

Nanda here is a Buddhist monk. Thus, it is reasonable to assume that Asvagho$a

is depieting Buddhist practice as primarily addressing mental suffering. Judging

from ather passages in the Saundarananda, it is likely that the physically--oriented

doetor refers to an Ayurvedic physician, although this is not entirely clear from

the information offered to us.

In addition to the passages above, there are ather verses which support

the interpretation that ASvagho$a saw Buddhism as addressing primarily mental

disease. For example, in verse Il.12, Nanda, the hero of the story, is said to be
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suffering fram a serious (balavat) mental disease (manasa vyadhi) which can anly

be mastered by steadfastness (dhrtz) of mind. This kind of steadfastness of rnind

is developed through Buddhist practice.

If one examines the previous verses, especially verse 11.10, mental disease

seems to be equated with raga and kiima. In chapter 15 (15.3), kama or desire is

said ta be a fever (jvara) of the mind, the fever which Nanda suffers from. And, in

verse 8.5 quoted earlier, mental disease is characterized as being caused by rajas

and tamas. It is interesting to note here that the latter definition of mental illness,

involving rajas and tamas, is the same as the Caraka Saqzhitii's definition of mental

disease. (Here, 1am referring ta verse 1.57 from chapter three).

Furthermore, in chapter 16 of the Saundarananda, there are clear references

ta the Ayurvedic notion of humours (do~as),281 and thus, there is an explicit

admission of another type of more physically..oriented healing practice and

diagnosis. In this chapter, there are a number of passages which compare

Buddhist Meditation practices and their effect on mental ailments to the effect of

Ayurvedic doctors' practices upon physical ailments. For example, Asvagho~a

describes the Buddhist Meditation practice of healing certain negative emotive,

cognitive and volitional patterns (raga, vyâpada etc.) by using positive emotive,

cognitive etc. counteragents (pratipa~a),such as impurity, compassion (aiubha,

maitr; etc.), as one's object (nimitta) of meditation.282

As a parallel ta this Buddhist practice, Asvagho~a cites the example of the

Ayurvedic doctor who treats a patient suffering from a disturbance in one of the



•

•

179

three do~as or humours and the necessity for this doetor to adjust his treatment ta

fit the particular do~a which is aggravated. Asvagho~a says that, if the

disturbance is eentered upon the bile or choler (pitta), then a soothing, cool

remedy is needed. Yet, if the disturbance is centered upon phlegm (kapha), then

an astringent (r~a) remedy is needed etc.

Thus, in summary, the answers to the first three questions posed at the

beginning of this chapter are as follows. First, the Saundarananda does accept a

distinguishable category of mentality which is interrelated with materiality and

equated to immateriality, although it is undear as to whether or not this category

is seen as being in a relationship of complete interdependence. Hence, it is

difficult to say whether or not Asvagho~a is entirely in agreement with the

viewpoint expressed in Buddhaghosa's Visuddhimagga and in the Dhammasanga'.li.

Second, the Saundarananda does not possess the viewpoint that mentality

alone is the first cause for aIl suffering. As was mentioned in chapter three, this

viewpoint was present in the Anguttara Nikâya and the Dhammapada, and in the

Bodhicaryiivatara of Santideva. Instead, the Saundarananda dearly states that the

conglomerate of mind and mentality is identical to suffering: there is no traceable

first cause amongst these two. Thus, psychic disease, as we have defined it in

chapter two, is more applicable to certain streams of understancling in the Pali

Canon than to the Saundarananda.

In response to the third question coneeming Buddhism's capacity ta heal

primarily mental or physical suffering, or both, the Saundarananda presents us
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with two viewpoints: a) Buddhism cures aU suffering, implying physical and

mental ailments; b) Buddhism only or primarily addresses mental suffering.

In the Saundarananda, mental suffering is defined as those states of rnind

which result from riiga, kama, indulging in sense abjects etc. The Saundarananda

does not seem ta include the category of insanity, which appeared in the Vinaya

Piraka with the term ummattaka (nor does the Saundarananda explicate the idea of

epilepsy, apasmiira or apamiira). When cognate terms in Sanskrit, such as unmiida,

mada etc., appear in the context of the Saundarananda, these terms are not so

explicitly defined. In certain verses, they do seem ta be referring to a kind of

madness, or, the binding power of love.28J Yet, it is often difficult te discem if this

madness is something which is considered to be out of the scope of Buddhist

practice, or, if it is merely the madness of excessive desire (râga). Any madness of

desire, according ta Asvagho~a, is always curable by Buddhist Meditation and

adherence to moral codes.2&6

The fourth central question of this portion of the thesis, concerning

Asvagho~a'sview of emotion, will be begun in this chapter and completed in the

ensuing chapter. During our analysis of the various cognate concepts for emotion

etc. presented in the Saundarananda, sorne attention will be paid to the association

of different emotive vocabulary words with the mind, in arder to prove their

psychological nature.
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A Note on Krtajna-bhava and the Devotional Aspect in Aivagho~a's Work

The presence of the concept of krtajna-bhava is indicative of the devotional

focus of Aivagho~a'swork,2a5 and since devotion is decidedly an emotional

phenomenon, a few words will be said here about this particular bent of our

author. In addition ta krtajna-bhava, devotionally-oriented words such as blzakti,

prasada and sraddha have a significant raIe in the vocabulary of the

Sallndarananda. For example, in chapter 12 of our text, Asvagho~a tells us that

faith or iraddha is the foundation of Buddhist practice, just as the roots of a tree

are the foundation for its trunk and branches.

yasmad dharmasya cotpattau sraddha karal)am uttamarp
mayokta karyatas tasmat tatta tatra tatha tatha/ /Sau, 12.40/ /

And, because faith (iraddha), due ta its effects, is the greatest cause of the
production of the Law, consequently, 1describe it in these ways and in these
different situations (examples given previously).

sraddhâilkuram imatp tasmat séllPvardhayitum arhasi/
tadvrddhau vardhate dharma mülavrddhau yatha drumab/ /Sau, 12.41/ /'JSb

Therefore, you should cherish this shoot of faith (iraddha), as the Buddhist
understanding (dharma) grows with its growth, just as a tree grows with the
growth of a root.

ln addition to chapter 12, in which a significant number of verses are

devoted ta a eulogy on faith or fraddhii, there are other sections of the

Saundarananda in which bhakti and prasada figure prominently.
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yasyârthakimaprabhavi hi bhaktis tata 'sya sa ~Jhati rü«;lhamüli/
dharmanvayo yasya bhaktirigas tasya prasido hrdayivagi4hal)/ /Sau, 18.4/ /281

For, one whose devotion originates in sensual desire and its objects has his roots
entrenched (in them), (whereas) one whose passion for devotion (bhakti-raga) is
linked to Buddhist practice has grace (prasada) entered into his heart.

sarpvardhante hyakusala vitarkil) sambhrti hrdi
anarthajanakas tulyam itmanas ca parasya cal /Sau, 15.20//

For unwholesome thoughts increase, burdening the heart and they cause
misfortune for both oneself and others.

sreyaso vighnakaral)id bhavanty itmavipattaye/
pitribhivopaghitit tu parabhaktivipattaye/ /Sau, 15.21//288

They lead to one's own misfortune by creating an obstacle ta the highest good
and aIso lead to the destruction of others' devotion by harming their ability to be
a worthy receptade.

In the two verses above, it is interesting to note that both grace (prasiida)

and devotion (bhakti) are portrayed as entering into the practitioner from the

exterior. In the case of prasiida, grace is said to enter into (avagiitjha) the heart if

one's passion for devotion (bhaktzj is centered around the Buddhist dharma. In the

case of devotion, one has to be a worthy receptade (pdtrr-bhdva) in arder ta

receive it. Is Asvagho$a advocating here that grace is a motivating factor and that

motivation enters from without? If so, this would be similar to later

developments in Mahiiyana Buddhism, such as in the sect of Pure Land

Buddhism, and to more theistically-oriented religiOns in general.

In the Saundarananda, the Buddha is the object of devotion. In fact, Nanda

daims outright that his enlightenment was entirely due to the teaching of the



•

•

183

Tathagata in a number of places: he does not credit his own efforts in any way. In

the verse below, which takes place shortly after Nanda has successfully passed

through the four dhyiinas and achieved arhatship, Nanda attributes his success

entirely to the magical or majestic power (anubhava) of the TathiIgata.

rogid ivarogyam asahyarüpad Jnid iVànfnyam anantasaIikhyat/
dvi~at sakasad iva capayânarp durbhi~ayogic ca yathi sub~afl1//Sau, 17.69/ /

tadvat parirp sintim upigato Iham yasyanubhavena viniyakasya/
karomi bhüyab punar uktam asmai namo namo Irhaya tathagatiya/ /Sau,
17.70/ /289

Like someone who has gained good health after an extremely unbearable illness,
like someone who has emerged from debt after a debt of countless proportions,
and like someone who escapes from facing his adversaries or someone who has
reached plenty after being in famine, in the same way, 1have arrived at ultimate
peace through the majestic/magic power (anubhava) of the Hero, the one to
whom 1pay obeisance ta again and again, the one who is called the worthy
Tathigata.

Here, we have followed Johnston in his translation of anubhava as

something akin ta ilmajesticil or IImagical power". This is one possible sense of

the word in Pali but not in Classical Sanskrit. Since ASvagho~a often uses

Classical Sanskrit words with meanings very close to those in Pali, this is a

plausible translation. (Bath Y. Hadeda and R. Salomon comment upon this aspect

of Asvagho~a'slanguage).290

Here, we can only speculate at the reason for Asvagho~a's devotional bent.

Previous scholars in ASvagho~astudies, such as Biswanath Bhattacarya and E. H.

Johnston, have wondered if this devotional bent implied that Asvagho~awas
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part of a proto-Mahayana sect sucb as the Mahiisanghikas or one of their offshoots

such as the Bahuirlltikas.291 Yet, what is significant here is that, since devotion

implies an emotive or affective foundation, a greater emphasis on devotion in the

Saundarananda implies a greater emphasis on emotion in Buddhist practice. This

lends further credence to our approach of study here.

lntroductory Remaries on the Emotive Vocabulary of the Saundarananda

As was mentioned previously, there seem to be two conceptual worlds

which feed into the vocabulary of the Saundarananda. One conceptual world is

that of Buddhist soteriology and practice; the other has a more poetic or aesthetic

bent ta il. The influence of the aesthetic stream of thinking is not openly admitted

but still seems present, whereas the Buddhist stream of thinking is proclaimed as

dominant, but, in actuality, seems to be more in a state of interaction with the

aesthetic one. This kind of interaction is most clearly noticeable with certain

vocabulary words such as bhc1va and rasa, which are analyzed in chapter six.

Vikriyii and Dhrti

In M. Monier-Williams' and V. S. Apte's Sanskrit-English dictionaries,

vikriyâ is explicated as "perturbation", "agitation", "transformation",

1/disfigurement", "exdtement of passion" etc. Here, the prefix "vi" in Sanskrit is

utilized in the sense of "moving away fram" or "diverging from". In this case,

vikriyii is diverging away from kriyii, which connotes "action", "purificatory rite"
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or evt."n "motion". Thus, if one attempts to analyze vilcriya by its grammatical

components alone, vi1criyii connotes a "motion" or /lan action away from".

One occurrence of vikriyd cornes in the context of Nanda's period of

mourning for the company of his wife, which takes place at the beginning of his

pledge to become a Buddhist MOnk. In this passage, Nanda's downward slide

into mouming and dismay is equated with vikriya.

atha nandam adhiralocanalll grhayanotsukam utsukotsukatp/
abhigamya sivena ca~u~a sramaQaQ kascid uvica maitrayi/ /Sau, 8.11 1

Then, a monk with tranquil eyes approached Nanda, who was with unsteady
eyes and eagerly longing ta retum home, and spoke (ta him) with compassion.

kim idaIP mukham asrudurdinalll hrdayasthaQl vivfQoti te tama!)/
dhftim ehi niyaccha vikriyâlp na hi bi~pas ca samas ca sobhatel ISau, 8.21 lm

What is this tear-strewn face? It reveals the darkness (tamas) in your heart
(hrdayastha). Become steadfast (dhrti)! Restrain emotional turbulence (vikriya)!
For, tears and peacefulness do not go weil together.

ln the above passages, vikriyd seems ta connote that aspect of emotivity

and volition which are associated with disturbances in one's inner peace: those

surging, impelling types of emotions and desires that tend to make one lose

concentration and inner calm. The images are telling: Nanda's unsteady eyes

(adllïra-locana), his eager longing (utsuka) to go home, the gloominess or

cloudiness (durdina) in his face covered with tears, and the darkness (tamas) in his

heart. AlI of these images connote an unsteadiness, a disturbance, and a lack of

peacefulness.
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The mien of the Buddhist monk is deliberately contrasted ta that of Nanda:

he is compassionate (maitra) and has tranquil (siva) eyes. The monk preaches

dhrti as opposed ta vikriya. Dhrti, in the Sallndarananda, is a concept which

connotes a steadiness or steadfastness of mind, a peacefulness, a satisfaction, a

non..impulsiveness, and a lack of inner turmoi!. Dhrti and its cognate words such

as dhairya etc. are always portrayed as the antithesis of vikriya and its cognate

words such as cala, adhïra etc. This contrast is one of the principal ideological

themes in the Saundarananda.

According ta M. Monier..Williams and V. S. Apte's Sanskrit English

Dictionaries, dhrti is derived from the verbal root dhr, and signifies "holding",

IIsupporting", "firmness", IIconstancy" and even "satisfaction" and "joy". Dhrti

can aise mean resoive or determination, thus giving it volitionai connotations in

addition ta the emotive sense implied by the words "satisfaction" and "joy".

Other passages from the Saundarananda give us further insight into how dhrti

interfaces with vikriyii in the thinking of Asvagho~a.The passage below takes

place in the context of Nanda's conversion to Buddhist practice. In arder to

convert Nanda, the Buddha is attempting to convince him to practice the dharma

in arder ta obtain heaven and etemallife with the Apsaras.

clhrtùP pa~vajya vidhüya vikriyiIp nigrhya tivac chrutacetasï srou/
imii yadi prirthayase tvam ailgana vidhatsva sulkartham ihottamalp tapab/ /Sau,
10.59/ /293

Just (tavat)29t listen (ta me)! Embrace steadfastness (dhrtz)! Shake off emotional
turbulence or unsteadiness (vikriya)! Restrain what you have leamed and your
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heart (sruta-cetas)! li you desire these women, practice the most difficult
austerities here in order to pay their priee (in heaven).

Thus, in contrast to vikriyii, dhrti, within the context of the Saundarananda,

signifies the exact opposite of being forcefully pulled around by one's emotions.

For example, in verse 8.53, dhrti is contrasted to the forceful power of sensual

love and that impulsive aspect of love which drags and pulls one around

according ta its commands. In verse 9.50, the forces of steadfastness (dhrti) and

tranquillity (sarma) are juxtaposed, while the blinding power of love (mada) is

placed in opposition ta them. The implication seems to be that dhrti and sarma

are complementary, positive forces in the mind whereas mada is a factor which

causes confusion or mental blindness (andha-cetas).ln addition, in verse 10.41,

Nanda is described as being "foreefully dragged around" (jehriyamana)l95 by the

wandering senses (lola-indriya), and the notion of being "dragged around" is

contrasted to the idea of being steadfast or steady (dhrti) with respect ta the

senses.

One of the more interesting partrayals of dhrti cornes in verse 11.12, where

dhrti is portrayed as the opposite of mental disease (miinaso vyadhi). This verse

cornes within the context of Ânanda's speech ta Nanda concerning the

foolishness of practicing Buddhism in order to obtain something e1se. By mental

disease, Ânanda is referring not only ta Nanda's desire to obtain the Apsaras, but

also to his previous state of being impulsively driven by the desire for sense

objects.



•

•

188

durharo minaso vyadhir balavilps ca tavabhavat/
vinivrtto yadi sa te sarvathà dhrtiminasi/ /Sau, 11.12/ /296

Your mental sickness was difficult to remove, as it had become strong. If it is
entirely eliminated, then your mind is completely at equilibrium (dhrti).

Dhrti is thus portrayed as a quality of someone who is completely cured of

mental illness. In AJvagho~a'5 sense of the word, mental illness is defined by the

tendency to be impulsed by the pursuit of sense objects. As was mentioned

previously, in verse 11.10, Nanda's mental illness is descrïbed clearly as due to

the influence of ràga and kama (sensual desire), wruch are two words that usually

signify the impulsive desire for sense abjects. In the Saundarananda verse 17.66,

dhrti is said ta be like water (ambu) for the fire of sensual desire (kama), and, in

verse 17.61, dhrti is listed as one of the qualities of arhatship (arhattva) in Nanda's

enlightenment.%97

In chapter three, the Buddha is portrayed as one of steady mind (niicita-

mati), which is contrasted to the easily influenced mind of someone who is

subject to vikriyii. Here, 1view niicita-mati as being synonymous with dhrti, as

both are used in direct contrast ta vikriyà and in roughly the same context.

Hence, 1have used the translation "steady in mind" for niicitamati instead of

other possible meanings like "resolved in mind" etc.

pratipüjaya na sa jahar~a na ca sucam avajfiayagamat/
niScitamatir asicandanayor na jagama dubkhasukhayos ca vikriyiIp/ /Sau,
3.19/ /298
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He did not become excited at praise, nor did he grieve al scom/
He was steady in mind: he did not become perturbed (or swayed) (vikriya) by
either violent opposition (asl) or sycophancy (candana), nor by happiness or
sorrow.

Thus, after an examination of the previous verses (especially 3.19,8.2 and

10.59) how exactly would we translate the concepts of dhrti and vikriya within the

context of the terms "affect", "emotion", "volition" etc.? Dhrti occurs frequently

and in many contexts in the Saundarananda. Hence, we will begin with it, and,

since vikriya is clearly explicated as dhrti's opposite, we will use dhrti's antithesis

as our translation of vikriya. This is the most reasonable procedure, as vikriya

occurs rarely and with Httle detailed explanation to accompany it.

Considering the previous passages (and others throughout the

Saundarananda), the best possible translation for dhrti is "affective and volitional

steadfastness". Yet, we will use the abbreviated from of IIsteadfastness" for the

sake of simplicity. The ward "affective" is used instead of the ward "emotive" in

arder to indicate the quality of steadiness and non-changeability associated with

dhrti. (Here, please refer back to my definitions of lIaffect" and lIemotion" in

chapter two).

It is clear from an examinatian of the verses involving dhrti and its cognate

words in the Saundarananda, that dhrti connotes a peacefulness and steadiness,

or, a positive and stable affective state of mind. In regards to volition, dhrti

implies a steadfastness with regard to impulsive types of desires, and thus, a

volition which is not impelled or driven in its subjectively felt aspect.
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For ASvagho~a, dhrti seems to symbolize the tendency of the Buddhist

sage to remain fixed and unmoved in the face of any sort of external or internaI

turbulence. In contrast, we can define vikriya within the context of the

Saundarananda, as "emotional and volitional unsteadiness or turbulence". Yet,

for the sake of simplicity, 1will translate vi1criyii here as lIemotional turbulence".

Vikriyii seems to symbolize impulsive desires and that aspect of affectivity which

is unsteady or disturbing.

The concept of dhrti is very important for this thesis. Dhrti is a quality that

is consistently ascribed to the sage and the ideal Buddhist practitioner

throughout the Saundarananda. Thus, any affective description cannot obviate

this aspect of the sage's psychological make-up. If the Buddhist sage does indeed

have an emotionallife, according to Asvagho~a, it cannat be one of constant

change or perturbation; rather, it has to be one of steadiness and positivity. This

idea is explored more in the section below entitled IlAdditional Qualities of the

Buddha or the Ideal Practitioner".

Synonyms ofVikriya

More insight into the term vi1criyii, and consequently, into the nature of the

sage can be deduced from an analysis of several of vikriyii'5 synonyms. For

example, in sorne passages, the term vyasana can be seen as a close synonym,

although, in others, it signifies the more concrete idea of a physical calamity or

mîsfortune. In the verse below, vyasana could take on either meaning.
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sthite visi~te tvayi saqlsraye sraye yatha na yimiha vasan disatp disatp/
yathi ca labdhvâ vyasana~ayéUPksayéUP vrajimi tan me kuru saqlsatab
satab/ /Sau, 10.57/ /'J!1II

1take refuge in you, a refuge which has been established as excellent. Do act (do
it) upon my behalf,JOlJ as 1am devoted (to you), sa that301 1do not wander
aimlessly here from birth ta birth, (and) so that 1may obtain the abode which is
the destruction of passion/misfortune.J02

According to both v. S. Apte's and M. Monier-William's Sanskrit-English

dictionaries, in addition ta the idea of "calamity" or "misfortune", vyasana can

connote "vice", "evil passion" or "evil habit". In comparison, as was previously

mentioned, vikriya can signify "perturbation", "agitation", "transformation",

"disfigurement", "excitement of passion" etc. Both vyasana and vikriyâ seem ta be

employing the prefix "vi" in Sanskrit in the sense of "moving away from" or

/1diverging fram". What they are diverging away from is as+ (in the case of

vyasana) and kriya. In this regard, as+ means "throwing" or "hurling" and can

perhaps be said ta connote a "missing of the mark", or a throwing which is not

straight.ln the context of emotion, this couId signify an emotion which deviates

from a state of health, perhaps implying that there is such a thing as a healthy

emotion or passion.

Vikâra is another possible synonym of vikriyâ. M. Monier-Williams

Sanskrit-English dictionary states that krta-vikriya is synonymous with krta-

vikara, both meaning "change" or "alteration". In chapter 17 of the

Saundarananda, Asvagho~a refers to the concept of vilcdra alongside the concepts

of injita and spandita when he describes Nanda's passage through the four



•

•

192

dhyiinas. In the group of passages below, verse 17.52 is referring to the third

dhyiina, which has just been called the highest of all blisses in verse 17.51. After

passing through the four dhyiinas, Nanda then procedes to the state of the arhat.

dhyane 'pi tatratha dadarsa do~aIP mene paraql santam aniiijam eva/
ibhogato 'pïiijayati sma tasya cittatp pravrttarp sukham ity ajasratp/ /Sau,
17.52/ /

Then, even there in that level of meditation (third dhyana), he saw a flaw (do$a),
(as) he understood that the highest (stage) is peaceful (and) unchanging
(an;nja).303 (Yet), due to enjoyment (Le. of bliss or suk1la) his mind was ever
changing, perpetually in the motion (pravrtta) of happiness (sukha).

yatreiijitarp spanditam asti tatra yatrasti ca spanditam asti dul)khaQl/
yasmad atas tatsukham iiijakatvat prasintikâmâ yatayas tyajanti/ /Sau, 17.53/ /

Because (yasmad), wherever there is change (injita), there is motion (spandita),
and, wherever there is motion, there is suffering, religious followers who desire
peace (praiantikama) abandon this happiness (Le. of the third dhyana) due te its
variability (or, due te the fact that it is constantly changing).

atha prah~ât sukhadul)khayos ca manovikarasya ca pürvam eva/ dadhyâv
upe~asmrtimadvisuddhatp dhyanaIll tathâdubkhasukharp caturthatp/ /Sau,
17.54/ /304

Then, after he had already (pürva) abandened the changes of the mind
(manovikara) with respect to happiness (sukha) and sorrow (duJ.zkha), he applied
(himself) to the fourth level of meditation (dhyana), which was \vithout either
happiness (sukha) or sorrow (duJ.zkha), (and) which was pure, being characterlzed
by awareness (smrtO and equanimity (upe~ii).

Thus, the most important point here is that mental changes/movements

(i;ijita) or alterations (vikiira) or motions (spandita) are equated with suffering.
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If we combine the notions of vikara etc. with vikriyd, what does this mean for our

study? How do these notions in the Saundarananda relate to concepts such as

IlemotionIl , 1/affect" etc., as they were defined in chapter two?

What Asvagho~aseems to be implying here is that an emotionallife which

is constantly undergoing alteration indicates instability and is therefore contrary

ta Buddhist practice (and liberation). Ooes this mean that aIl affectivity is

antithetical to Buddhist practice? Asvagho~a does not appear to be saying this, as

the qualities he attributes ta the Buddhist sage, such as steadfastness (dhrtO,

satisfaction (trpti), empathy (anukampa) etc. indicate an affective life. Also, if we

just consider the concept of dhrti itself, it signifies a constancy of both affect and

volition.

Ideal Qualities of the Buddha or the Ideal Practitioner

Here, in order to answer the questions posed in the previous section, a

more detailed analysis into the affective nature of the sage in the Saundarananda

is necessary. In regards to depictions of the Buddha in the Saundarananda, he is

often depicted with positive affect, but never with vikriyâ or any emotion which

wavers, fluctuates or surges into the consciousness to disturb a state of inner

tranquillity. For example, in verse 5.33, 17.73 etc., the Buddha is described as

having empathy (anukampa). In verse 5.34, 18.47 etc., the Buddha is depicted as

having a mind of compassion (maitra-manas or cetas). And, in verse 18.47 (and
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aIso in 3.15), the Budclha is said to be anujighrlqatâ with regard to aIl beings, or

"desirous of showing them favor or grace".

Furthermore, in regard ta his affective qualities, the Buddha is never said

to be sometimes compassionate and sometimes not, or, at times, empathetic, and,

at others, disdainful or apathetic. On the contrary, every action of the Buddha is

considered to be motivated by compassion. In this regard, even the most

questionable action of the Buddha in the poem, that of enticing Nanda into

Buddhist practice by offering mm the Apsarases, is said to be compassionate.

dosâllls ca kayad bhi~ag ujjihïrsur bhüyo yatha klesayituJl1 yateta
ragatp tatha tasya munir jighâIpsur bhüyastaratp ragam upaninaya/ /Sau,
10.43/ /305

And, just as an (Ayurvedic) doctor, desiring te remove diseases (do~a) fram the
body, attempts to bring greater disease upon it, similarly, the Sage, desiring to
destroy his (Nanda's) impulsive desire (raga), brought him in the midst of even
greater desire.

The above action of the Buddha is explained in the following way: he is

intending ta arouse an even greater desire within Nanda. The arousai of a greater

desire in Nanda was supposed te generate further internaI conflict and force

Nanda into a deeper state of self-reflection. Thus, the Buddha never loses the

positive affect of compassion throughout the entire process of Nanda's

instruction. He aiways has his student's best wishes in mind.

In addition to the affective descriptions of the Buddha, there are a number

of similar descriptions of the ideal practitioner in the Saundarananda. In chapter
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Il, verses Il.34-35, the ideal practitioner is portrayed as someone who actually

feels delight (rati) in his/her inner self and does not need external things, such as

music, finery etc. to achieve this delight. Aiso, in verse 8.24, we see that the

highest delight (abhirati), delight in the dharma, is equated with steadiness in

nature (acaliitmd).

sraVaJ.le grahaJ)e 'tha dharaJ)e paramarthiivagame manaQsame/
avi~aktamates caUitmano na hi dharme 'bhiratir vidhïyate/ /Sau, 8.24/ /

For, highest delight (abhirati) in the law (dharma) is not bestowed upon someone
who is of unsteady nature (caldtmii), whose mind is not attached to (avi.Jakta)
peace of mind, or the listening, apprehending and grasping (things related to)
the understanding of the ultimate truth.

vi~aye$u tu dO$adarsinal) paritu$tasya sucer amaninab/
samakarmasu yuktacetasab lqtabuddher na ratir na vidyate/ /Sau, 8.25/ /306

But, someone who has an accomplished intellect, whose mind is attached to
peaceful actions, who is unconceited, pure and satisfied and who sees the fault in
sense objects will experience great delight (rati).

Hence, thus far, if we combine the various descriptions of the Buddha and

the ideal Buddhist practitioner in the Saundarananda, Asvagho$a appears ta be

saying that the ideal Buddhist is someone who is steadfast and unwavering, yet

aIso a person who possesses positive affective characteristics like compassion

(maitrï), empathy (anukampa) and delight (ratt). In addition to these positive

qualities, a sage should be "satisfied" or "content", or, characterized by trpti or

tU.Jri etc. For example, in verse 14.51, the Buddha describes the ideal practitioner

as someone who has a satisfied heart (trpta-hrdaya).
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Furthermore, the descriptions of Buddhist liberation in the Saundarananda

are not without affective qualities. In verses 17.65-66, Nanda's liberation is

equated with the highest ecstasy (param hliidam) and greatest happiness (sumahat­

sukham). And, in verse 12.24, the everlasting happiness (avyayam-sukham) of

Buddhist liberation is compared ta the fleeting happiness of sensuai pleasures

(kama).

If we analyze these descriptions of the Buddha in the Saundarananda in

relation to the definitions of "affect" and "emotion" which have been outlined in

chapter two, we can come to a few conclusions: first of aU, the Buddha has

positive affect but not negative affect; also, he does not possess emotion, at Ieast

as we have defined it, for he undergoes no internaI changes or modifications

(vi1cdra, vikriyii etc.). Or, it couid be that, at the very least, the sage is unaffected

by internaI change as heJ07 remains constant (dhairya) in his resolve, no matter the

externai or internaI situation.

The significance of these observations is not in the semantics of the

different emotionai vocabulary words that we use to describe the mind state of

the enlightened sage in Buddhism. The sage could just as easily be defined as

possessing lIemotion" and not "affect", or, "feeling-tone,,,J08 as Johansson has

defined it, and not /1emotion" etc., depending upon how one were to define these

various terms. Rather, what is significant here is that ASvagho~ahas clearly

described the enlightened ideai within Buddhism as affective: a sage is joyous,

empathetic, compassionate and satisified. He is not someone who is dull and
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lifeless, and completely lacking in affectivity. By doing this, ASvagho~a seems ta

imply that affective life has a place in Buddhist practice, and that Budclhist

practice must not mean merely a distancing from affective lite or some sort of

entirely non-affective state.

Concluding Remaries concerning Vikriya etc. and Affect ofSage in the Saundarananda

Thus, in summary, Asvagho~aseems to be telling us the following things

in regards to the emotivity of the sage. First of aIl, emotivity that is changeable,

subject to alteration, and unsteady, is not sage-like. Vikriyii, vikiira,J09 injita,

spandita and vyasana aIl seem ta connote affectivity that is changeable and

therefore unsagelike. Also, negative affect is not a quality of the sage. In contrast,

any affects which are positive and persistent are attributes of the sage. In certain

contexts, words like dhrti, Tati, trpti, hlâda, 51l/cha etc. are aU used to connote the

continually positive affective lue of the sage.

Is Asvagho~a implying here that Buddhist practice is partIy a process of

emotive or affective development? Then, does pragress in Buddhist practice

evince itself by an increase both in the stability and positive nature of one's

affective states rather than the attenuation of emotivity or the disappearance of it

into sorne non-emotive (or affective) state called "detachment"? This final

speculation will be explored more in chapters six and seven, but particu1arly in

chapter seven.
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Chapter 6: Additional Translations of Emotive Vocabulary from the

Saundarananda

Introductory Remarks

In this chapter, we will complete the process of matching the English

words "emotion", "affect" etc. with sorne corresponding concepts in the Classical

Sanskrit vocabulary of the Saundarananda. As was stated in the previous chapter,

many of the vocabulary words in the Saundarananda will be analyzed from the

point of view of both Buddhist theory and aesthetic theory.

Here, one additional point may be worthy of note. Although this

translation process may seem long and tedious, it is one possible means towards

a desired end: that is to say, one of the emerging goals here is ta understand

Asvagho~a's vision of Buddhist practice and liberation through an examination

of emotion and aIl of its related concepts. Thus, the translation process here is not

seen as valuable in and of itself, but rather, as a necessary foundational task. In

the concluding remarks, we will attempt to summarize Asvagho~a's overall point

of view from the material in chapters five and six.

Bhiiva

With regard to bhava, it is difficult to ascertain which is the dominant

stream of influence, aesthetic or Buddhist philosophy. Certainly, as we saw in

chapter one, bhâva is a dominant emotive concept in Bharata's Niiryasastra.

However, an emotive signification for bhava is not entirely absent in the Pali
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Canon either. For example, in certain passages in the ]iitakas, bhiiva is used to

signify affection or sentiments, especially in the context of being in love.

Kïte raja amaccehi bhariyahi parivarito,
nâmacco rajabhariyasu bhivalil kubbetha pag4ito/iJa 6.293/ /310

In leisure activities, (when) a king is surrounded by (his) ministers and wives,
a wise minister should not become infatuated/develop feelings (bhava) for the
king's wives.

The usage of bhc1va in the quote above is similar to its usage in verse 4.10 of the

Saundarananda where Sundarï and Nanda are described as being in love (bhiiva-

anurakta).

Within the context of the Saundarananda, bhiiva is probably best translated

by both Ilemotion" and Ilaffect". If we compare vikriya and bhiiva in the

Saundarananda, vikriyii always has a negative tone vis-à-vis Buddhist practice. It

connotes emotive perturbation and a confusion of one's resolve or volitional

impulses. In contrast, bhtiva's semantic range is much broader, and it aIso does

not have the same volitional connotations. Bhiiva C,ln be a more neutral, less

valu~laden term in relation to Buddhist practice, or, it can signify a negative or

positive force in practice. If we go according ta our schema laid out in chapter

two, bhava is better translated by the term "affect" in the places where it connotes

a desirable emotive quality for a Buddhist practitioner. For, as we have aIready

seen in our previous analyses, the only emotive qualities which are sage-like,
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according to Asvagho~a,are those in which there is a quality of steadiness or

stability.

However, bhiiva and vikriyii have one central point in common in relation

ta the definitions for emotive terminology presented at the end of chapter two.

Neither the concept of bhiiva nor vikriyii are connected to immaterial feeling, and

therefore, no clear delineation can be made between cognitive and volitional

processes and bhiiva or vikriya based upon immaterial feeling. Thus, in this sense,

neither are an exact fit for our definitions of either "emotion" or "affect".

In the Saundarananda, one clear example of bhdva being used in the sense

of a positive affect cornes in verse 18.52. In this verse, the Buddha uses the term

krtajna-bhdva, or, "affect of gratitude", ta describe Nanda's attitude after he has

reached enlightenment. Here, Nanda is aise described as an arhat, or, as someone

whose mind (cetas) is free from passion (rajas) and mental darkness (tamas).

rajastamobhyiIp parimuktacetasas tavaiva ceyarp sadrsï krtajfiatal
rajabprakar~el)a jagaty avasthite lqtajiiabhavo hi krtajiia durlabhabllSau,
18.521 /311

As the world is sunken due ta the dragging (force) of passion (rajas), oh grateful
one, it is rare to find the affect (bhdva) of gratitude (krtajiia). Yet, for someone like
you, whose mind is freed from darkness (tamas) and passion (rajas), this
gratefulness is proper (sadrsi).

In addition ta the positive usage of bhdva quoted above, bhiiva can also be

used in a very neutral sense in relation to Buddhist practice. For example, in

chapter 12, verse 12.11, after Nanda has realized that practicing dharma for the
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attainment of something e1se (Le. the Apsarases) is not the wisest course of action,

he approaches the Buddha to tell him his feelings or bhiivas about this.1n this

case, bhdva is used in a very general, everyday sense: Nanda is merely expressing

what sentiments he feels inside.

At the end of chapter 9, the Buddha is described as someone who

perceives aU of the human emotions (bhiiva). And, in chapter 13, in response ta

Nanda's approach and demand for advice, the Buddha states that the open

expression of emotion'i (bhava) brings about a quality of straight-forwardness in a

persan, which is essential for Buddhist practice. Here, tao, bhdva is used in a very

general, neutral sense vis-à-vis Buddhist practice; it is open expression which is

being explicated as positive. In verse 13.12, the Buddha seems to be saying

something very close to a modem-clay English expression: expressing your

feelings or emotions is good for you.

prayogab kayavacasob suddho bhavati te yatha/
uttano vivrto gupto anavacchidras tatha kuru/ /Sau, 13.11/ /

Act in a way that the employment of your body and speech is pure, 50 that
(tatha) you are candid, open, circumspect and faultless.

uttano bhavakaraQad vivrtas capy agühanitl
gupto rak~aJ)atitparyadacchidras CânavadyataIJl /Sau, 13.12/1312

Candid, due ta the expression of (your) emotions (bhdva); Open, due to the fact of
not cancealing anything; Circumspect due ta devoting yourself ta self­
govemment; and without fIaw because of being blameless.
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In the Saundarananda, bhiiva is aIso used in a negative sense with regard to

the goals of Buddhist practice and liberation. For example, in chapter four,

Nanda and Sundari are compared to a Kitrrpuru~a and Ki1fJnarr standing beneath a

waterfall in loving devotion. Here, the phrase for devotion used is bhava­

anurakta, which literally means sornething like the following: "being attached or

devoted in one's emotions." Roughly, in everyday English, this seems to Mean

something like lIin love".313 Yet, in the context of the Saundarananda, since the love

of Sundan and Nanda is portrayed as a lesser form of devotion than Buddhist

practice, one can ooly conclude that the term bhava is being used here in a

negative sense, or, at the very least, in a less positive sense.

Finally, bhava is clearly a psychological term. It is associated with

mentality, as is illustrated by verses such as 5.35-5.36 (rudantam antarmanasa) and

verses 18.52 where the term krtajna-bhava is associated with the liberated mind

(pari7tlukta-cetas) of Nanda. Along similar lines, in verse 6.16, Sundari, in

bemoaning the absence of Nanda, has a whimsical thought of jealousy enter her

mind in which she speaks of the physical beauty and emotional strength of a

possible rival: "Surely my beloved has seen another who excels me in physical

beauty (rüpa) and in feeling/emotion (bhava).11 Here again, bhtiva seems to stand

for a concept which is not in the realm of the material beauty or rüpa, but more

mental or psychological.

ln summary, bhiiva, like vikriya, is a psychological term related to

emotivity. However, in the Saundarananda, Nanda as anarhat (and thus an
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enlightened person), is said to possess certain bhavas, whereas neither he nor the

Buddha are ever said to possess vikriyas. For this reason, it has been concluded

here that there is sorne delineation being made between these two concepts. We

have attempted to capture this delineation by translating the two terms

differently. In this regard, bhdva has been translated as "affect/emotion" and

viJeriyâ as "emotional and volitional perturbation, unsteadiness, deterioration"

etc. In my translation of vikriyd, 1attempt ta express its greater volitional content,

vis-à-vis bhâva.

There is one way in which vikriya is actually closer to our definition of

"emotion": in the Saundarananda, vikriya c1early inc1udes the meaning of lia

change in one's psychological state", whereas bhiiva is not explicated in this way.

In chapter two, we defined "emotion" as a change in one's mental or

psychological state", and, in this way, we differentiated the concept of "emotion"

from "affect", which was said to indicate a more persistent type of emotivity.

Thus, if we cansider the notion of change as central to "emotion", then vikriyâ is a

closer equivalent than bhiivQ.

This being said, there is aIso a sense in which bhiiva is closer ta our original

definition of "emotion": bhiiva has a more varied semantic range. Whereas vikriyii

is always negative, bhiiva can be either negative, positive or neutra1. In chapter

two, we defined emotion as constituting a change in one's mental state without

either a positive or negative connotation. This definition seems a better fit for the

semantic range of bhiiva than for that of vikriyii.
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Rasa

In the Saundarananda, Asvagho~a uses the ward rasa to signify bath

"physical taste" or "fluid" and "mental taste" or "draught". Its occurrences in the

physical sense are in verses 9.31, for example, where the fluid (rasa) of the sugar

cane is compared to the body's lue force, and in verse 9.48, where the word rasa

designates the taste (rasa) of the kî'!lpa/ca fruit. When it is used in the sense of

"mental taste", it is usually employed with more positive, liberation-oriented

terms, such as peacefulness (iama), renunciation (nai$kramya)JI4 or wisdom

(prajnii).

sraddhidhanarn sre~~atamalPdhanebhyal) prajiiarasas trptikaro rasebhya~/

pradhinam adhyatmasukhalll sukhebhyab vidyaratir dul,lkhatama
ratibhyab/ /Sau, 5.24/ /315

The wealth of faith (sraddhii) is the greatest of wealths; the taste (rasa) of wisdom
(praj;iii), amongst the tastes, is the bringer of satisfaction; the principal happiness
amongst the happinesses is inner (adhyatma) happiness; the enjoyment (ratl) of
vain knowledge (vidya) is the most sorrowful of the enjoyments (rati).

kvacid bhuktva yat tad vasanam api yat tat parihito
vasann atInaramab kvacana vijane yo 'bhiramate/
lqtarthab sa jiieyal) samasukharasajiiab krtamatil)
pare~am satpsargaql pariharati yal) kéU)takam iva/ /Sau, 14.50/ /

He is considered to be accomplished, who is of accomplished mind (matz), who
knows the taste (rasa) of happiness (sukha) and peacefulness (lama), who rejoices
in solitude, who lives, self-content anywhere (iitmârama), who eats whatever,
anywhere, who wears whatever type of dothing and who avoids contact with
others like a thorn.
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ln the previous verses, it is difficult to say if rasa is being used in the

Buddhist sense, as was illustrated by passages from the Sutta Nipiita and the

Atthasiilini in chapter four, or, in the aesthetic sense, as was demonstrated from

certain passages from the Naryaiastra. In the Atthasalini, rasa is mentioned in the

description of vedana or feeling: "feeling partakes in the taste (rasa) of the

object" .316 In the Sutta Nipiita, the author mentions the taste (rasa) of joy (piti). The

Nârysiistra states that rasa sa named because of its quality of being relishable

(âsvâdyatva). However, this relishing can take place only in the context of a

dramatic performance and is said ta occur within the minds of an empathetic

observer (sumanasa pre~aka). The basis of this relishing is the principal emotions

(sthayi-bhava) within the empathetic onlooker.

In regard to the origins of the usage of rasa as "mental taste", V. Raghavan

asserts that the Buddhists and Jaïns were probably responsible for introducing

the concept of sânta-rasa into aesthetic theory. In this assertion he refers directIy

to the Saundarananda as one possible source of santa-rasa, but does not mention

earlier sources such the Sutta Nipâta.317 Although Raghavan's discussion falls

within a different context, namely within the debate over the origins of siinta-rasa

as the ninth rasa in aesthetic theory, there is sorne import in his remarks for this

thesis. What is of impart here is that the ''black and white" distinctions we have

made between the aesthetic and the Buddhist schaols of thought may not be

entirely accurate. Rather, it could have been that Buddhist texts such as the
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Saundarananda may have actually been at cause for many of the concepts in

aesthetic texts such as the Niiryiastra.

Whatever the particular sectarian origin of the ward rasa in the meaning of

IImental tasting" (or, the origin could be merely common sense), there seems to

be sorne intersection between the aesthetic and Buddhist schools of thought here.

In bath schools of thought, the physical sense of tasting implied by the word rasa

becomes a mental tasting of either feeling (vedanii), the various principal

emotions (sthayi-bhiiva), or sage-.like affects such as joy (piti) etc. Similarly, in the

Saundarananda, this same idea of psychological tasting is present with regard to

wisdom (prajfiii), peacefulness (sama) and renunciation (nai#cramya).

Now, two questions emerge from the discussion above: a) how can we be

sure that rasa refers to a psychological concept?; b) and, how does this concept

relate ta our definitions of "affect", "emotion" and "feeling" outlined in chapter

two? In regards ta the first question, we will only attempt to answer it within the

context of the Saundarananda. In the Saundarananda, rasa is dearly portrayed as

psychological. For example, in verse 14.50, someone who has knows the taste

(rasa) of the happiness of tranquillity (iama) is said to be of accomplished mind

and self-content (iitmii-ariima). In verse 14.51, someone who has the taste (rasa) of

wisdom is said to be tranquil in heart (santa-hrdaya) and of satisfied heart (trpta­

hrdaya). These references to the heart and mind of the ideal practitioner alongside

references ta his ability to experience the taste (rasa) of wisdom etc. seem to

imply that rasa is a psychalogical phenomenon.
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If this is sa, then how does this idea of psychological tasting, as it is

presented in the Saundarananda, fit into our definitions of "affect", "emotion" and

"feeling"? What rasa seems ta represent is the tangible aspect of "affect",

lIemotion" and IIfeeling". This tangible aspect is the lowest common denominator

within aIl three concepts, and can best represented by the translation of

IIsubjective feeling": thus, within the context of the Saundarananda, rasa can be

rendered as "mental taste" or just, "feeling".

Vedanii

Whereas in the Pali Canon, the concept of vedanii as "feeling" plays a

prominent raIe, in the Saundarananda, the term IIveda;uj" appears only briefly. In

fact, in the Saundarananda, the five skandhas are mentioned just once specifically,

in verse 18.15, and there, ooly in the sense of sources of dinging (upiidiina

skandha)318 or attachment. The word vedanii itself appears in one verse, verse 8.3.

This verse was aIready quoted in chapter five, but here, it may be useful to quote

this verse and its accompanying verses again for the sake of clarification.

dvividha samudeti vedana niyatarp cetasi deha eva cal
srutaviclhyupacarakovida dvividhâ eva tayos cikitsakâb/ /Sau, 8.3/ /

Surely, it is understood that there are two types of pain: that of the body (deha)
and that of the mind (cetas). And, for these two (types of pain), there are two
types (of physicians): physicians of medicallore (cikitsaka) and physicians who
are skilled in the conduct and rules of religious texts.

tad iyaIP yadi kâyikï rujâ b~aje tümam anünam ucyatiIp/
viniguhya hi rogam âturo na cirât tïvram anartham ,"cchati/ /Sau, 8.4/ /
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Thus, if your pain is bodily, explain it quickly (and) theroughly te a doctor.
For, if a sick person conceals rus illness, he quick1y reaches a more disastrous
state.

atha dubkham idarp manomayalll vada va~yimiyad atra bhe~ajalPI

manaso hi rajastamasvino bhi~ajo 'dhyâtmavidal) pari~akiblISau, 8.51/319

But if (your) suffering is mental (manomaya), tell (it ta me and) 1will then
proclaim its cure. For, the physicians of the mind (manas), which is characterized
by passion and darkness, are investigators who understand the (workings) of the
inner soul (adhyiitma).

As was mentioned in chapter five, vedanii can be best interpreted here as

"pain". One reason for this is that, in verse 8.4, the word nlja is substituted for

the idea of bodily vedana and nlja usually signifies "pain", "affliction" etc. in

Classical Sanskrit. Also, in verse 8.5, du~kha is substituted for mental vedanii, and

dll~kha always signifies something painful.

Thus, the connotations of vedana in the Saundaronanda are quite different

from most of the prevalent notions of it as "feeling" in the Pali Canon. This being

said, there are aiso certain Canonical passages in which the connotation of vedanii

as "pain" is possible. For example, in Sa'!lYlItta Nikâya iV.208 previously quoted

in chapter three, the untaught common persan (puthujjana) is said ta experience

both mental and physical pain (vedanii) as if he was being pierced by a dart or a

barb, whereas the Buddhist disciple only feels physical pain and net its mental

counterpart. In addition, according ta Monier-Williams' Sanskrit-English

Dictionary, vedanii meaning "pain" etc. is listed as a possible reading within the

context of Classical Sanskrit.J21)
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In summary, in contrast ta the prevalent signification of vedana as

IIfeeling" in the Pali Canon, within the context of the Saulldarananda, vedana is not

really translatable as "feeling", but rather, as IIpain" or "affliction". Thus, rasa

(and asvadana as well)321 is the only word left to us in the Saundarananda which

could possibly translate the concept of bare tangibility within the notion of

subjective feeling.

Do~a, Klesa and Dvandva

Arnongst the vocabulary words in the Saundarananda used ta connote

"affliction", "sin", "fauIt" etc., kIesa and dO$a emerge as the two most frequently

occurring. In addition, these two terms are more clearly associated with psychic

conflicts than the other affliction-related vocabulary words in the Saundarana1lda.

Thus, because of their frequency and their usual association with the psyche or

mind, klesa and dO$a will be the only two terms of this genre reviewed here. In

addition, because of their approxirnate synonymity, they will be reviewed

together.

In regards ta the other terms used ta depict "affliction", "sin" etc. in the

Saundarananda, the next two most frequently used terms are dsrava and anusaya.

In addition, the terms satrrY0jana and ka~ii1ja also appear but very rarely: in fact,

the term saqryojana appears but once in the entire Saundarananda, and the term

ka~iiya, with the meaning of "sin", aIso appears only once.J2l Another term of

approximately the same frequency of dsrava and anusaya is the term papman/papa



•

•

210

or sin. However, in the Saundarananda, Asvagho~a uses papman to refer to bad or

sinful actions in general. Papman, usually does not seem to have its focal point

within the psychological realm. (An exception ta this is verse 9.3, where piipman

and raga are bath associated with mental darkness or tamas).

vïryatp paraIll kiryalqtau hi mülarp viryad rte kacana nasti siddhib/
udeti viryad iha sarvasampan nirvïryata cet sakalasca papma/ /Sau, 16.94/ /323

With respect ta getting the necessary things done, energy (vïrya) is the most
important foundation. Without energy, nothing is accomplished. In this world,
aIl success arises from energy; if energy is fragmented, then sin (piipman) arises.

Unlike papman, the notion of klesa/do~a is usually seen as purely

psychological in the Saundarananda. Yet, before we procede with a psychological

analysis of klesa/do$a, it is important ta note that, even though klesa/do$a are

usually associated with the mind in the Saundarananda, in a few places, they are

aIso associated with the physical body. In verse 16.21 below, klesa primarily

signifies negative emotional states, and these negative emotional states are said

to be the cause for the particular nature of one's airaya or mind/body. Here, 1

have equated the word iiSraya as synonymous ta nama-rüpa. This is not a

standard translation for iiSraya, but, in this case it seems ta be plausible, as niima-

rüpa is the general subject of this oratory.324 Nama-rüpa is mentioned directiy a few

verses earlier in verse 16.16.

krodhaprahar~idibhir asrayiJ)im utpadyate ceha yatha vise~aIJ/
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tathaiva janmasv api naikarüpo nirvartate klesalqto vise~aJ,/ /Sau, 16.21//

And, just as in this birth (iha), the particularity of (people's) minds/bodies
(asraya) arises due to anger, delight etc., similarly, this particularity arises again
in (future) births, in Many forms, produced by the mental afflictions (klesas).

do~idhike janmani tïvrado~autpadyate ragn,i nvraragab/
mohidhike mohabaladhikas ca tadaipado$e ca tadalpado~ab//Sau, 16.22/ /325

Someone who has intense hatred will arise in a birth with an excess in hatred;
someone who has intense desire will arise in a birth which is desire-filled;
someone who has an excess in the predominant quality (baIa) of delusion will
arise in a birth with an excess of delusion; and someone who has few fauIts will
arise in a birth with few faults.

Aithough, in verse 16.21, both tendencies explicitIy mentioned are

emotional, in the following verse, Most of the tendencies mentioned are not

necessarily emotional; volitionai and cognitive deficiencies in the form of raga

and moha respectively are included. In addition, the above two verses illustrate

the approximate synonymity of kleia and dO$a in the Saundarananda. Even though

16.22 presents different negative qualities, the two words seem to be used

interchangeably. This same tendency is aiso demonstrated in verse 16.34 quoted

below.

klesankuran na pratanoti silatp bijankuran kila ivativrttab/
sucau hi sile puru~asya do~a mana!) salajja iva dhar~ayanti//Sau, 16.34/ /32b

Moral behavior (iïla) does not grow from the shoot of the mental afflictions
(kIesa), just like the wrong season will not bring forth shoots from a seed. For, the
mental faults (do$a), as it were, attack hesitantly the mind of a persan who is pure
in moral behavior.
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Although it is true that in Most places do~a and kleia are used

interchangeably in the Saundarananda, in a few places, dO$a is given the same

meaning as in Ayurvedic texts such as the Caraka Sarrzhita. Here, it is worth noting

that Asvagho~aactually uses the ward dO$Q within the context of Ayurvedic theory

in two different ways. In the first verse quoted below (10.43), dO$a is used ta

indicate a deficient or disturbed state of the body, as the word do~a literally

denotes; in the second verse, however, dO$a merely refers to the three humours as

a category, in their tranquil state. In this context, in order to refer ta their

disturbed state, Asvagho~a uses the word kopa. These two different uses of the

word dO$a actually reflect, according to Hartmut Scharfe, two different trends

within Ayurvedic literature itself.321 (Please refer back to chapter three for more

information).

dosâIps ca kiyid bhi~agujjihïrsur bhüyo yathi klesayiturp yateta
ragalll tatha tasya munir jighàQlSur bhüyastaraql rigam upaninayallSau,
10.431/3

71!

And, just as an (Ayurvedic) doctor, desiring to remove diseases (do$a) from the
body, attempts to bring greater disease upon it, similarly, the Sage, desiring to
destroy rus (Nanda's) impulsive desire (raga), brought him in the midst of even
greater desire.

yathi bhi~akpittakaphaniliniiIp ya eva kopaQl samupaiti do~ab/
samaya tasyaiva vidhîIp vidhatte vyadhatta do~e~u tathaiva buddhab/ /Sau,
16.69/ /329

Just as a Ayurvedic doetor applies a cure (vidhz) in arder to bring ta rest a
(particular) humour (do~a) amongst bile/choler, phlegm or wind (anila) which
has become disturbed (kopa), similarly, the Buddha applied (certain) rules
leading ta the appeasement of the mental faults (do$a) .
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Apart from the Ayurvedic connotations of do~a, in the Saundarananda, do~a

and klesa are usually described as resting within the mind, and can be thus can be

said to delineate sorne sort of mental deficiency. When we speak of mental

deficiency here, this notion is referred ta in the sense that the Saundarananda

defines it: as desire (raga or kiima) for the wrong things and as darkness (tamas) in

the mind. For example, in verse 18.29 of the Saundarananda, where the Buddha is

describing Nanda's previous addiction ta making love and the sensual world of

the householder in general, klesa is defined as that buming feeling in the mind

(cetas) one gets from an addiction ta passion (raga).

Another passage which clearly associates the concept of dO$a/klesa to the

mind and certain emotionai states cornes from chapter three, verse 3.14. In this

chapter, the qualities of the Buddha are described. The Buddha is said to have

crossed the ocean of mental faults (do$a) that is disturbed by the waves (taranga)

of anger (krodha), fear (bhaya) and arrogance (mada). Elsewhere, in verse 16.13

previously quoted in chapter five, anger and fear are c1early associated with

mentality and immateriality. Finally, in verse 17.23, the war against the kleias is

said ta take place on the battlefield (rana-ajira) of the mind (citta).

sajjiianacapal) sII\ftivarma baddhva visuddhasilavratavihanasthal)/
klesaribhis cittaréU)ajirasthail) sardhaql yuyutsur vijayaya tasthau/ /Sau, 17.23/ /330

He, having buckled on the armor of mindfulness (smrtzl (and) the bow of correct
knowledge, stood in the chariot of pure vows and conduct, wishing to fight, until
he was victorious, with (sardham) the enemies of the mental afflictions (klesa),
which reside in the battlefield of the mind (citta) .
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Verse 17.23 contains one of the clearest depictions of the psychological

nature of do~a/klesa.In the above verse, the klesas are depicted as being at war

with the forces of good, such as mindfulness (smrtO, good conduct etc. in the

battlefield (rat;ra-ajira) of the mind. This image of the non-sage being mentaIly­

conflicted and the Buddhist sage being without psychological conflict is aIso

present in chapter 14, verse 14.51. Here, a Buddhist sage is said to he nirdvandva

or without conflict, whereas the everyday world is said to be dvandva.

Another meaning for the word dvandva is pair or polar opposites. Thus,

the implication seems to be that the sage is without the feeling of two, constantly

conflicting polar opposites in the psyche. Here, we can make sorne comparisons

to sorne of the concepts previously outlined in chapter four. For example, in the

Sa~yutta Nikâya, the Buddhist monk was said to be without repulsion or parigha

(pratigha, Sanskrit) towards negative feelings (dukkha-vedana) and without

impulsion or desire (raga) towards pleasant feelings (sukha-vedana). In addition,

the concepts of inclination (anurodha) and disinclination (virodha) vis-à-vis sense

objects, which are similar to the ideas of patigha and raga, also appear in both the

Sa~llttaNikaya (iv.210) and in the Saundarananda (13.48, 17.67). What aIl of these

concepts seem to be implying is that, within the mind of the sage, there is neither

a feeling of mental resistance against internaI and extemal phenomena, nOf the

feeling of being dragged towards them. fOf, both of these feelings would be

manifestations of psychic conflict.
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However, in the Saundarananda, in spite of the negative connotations of

words like dvandva and aIso vikriya, which connote disturbances, one cannat say

that conflict or disturbance is portrayed in an entirely negative fashion in

Asvagho~a'swritings. The word salrrvega, meaning agitation, connotes a kind of

agitation which sets one on the Buddhist path.

aparï~akabhavacca pürvarp matva divarp dhruvarp/
tasmât k~e~IJUQl parisrutya bhrsarp sarpvegam eyivan/ /Sau, 12.4/ /

Because of his unreflective nature, he (Nanda) has previously thought that
heaven was permanent. Thus, upon hearing that (heaven) was a fleeting, he
became extremely agitated.

mahatâm api bhütanam avrttir iti cintayan/
salllvegac ca sarago 'pi vïtaraga ivabhavat/ /Sau, 12.8/ /

He reflected that even the greatest afbeings come back again (to be rebom). And,
because of this agitation (due to this reflection), even though he (formerly) had
been desirous, he now became, as it were, free fram desire (impulsive desire).

babhüva sa hi sarpvegal) sreyasas tasya vrddhaye..... Sau, 12.9//331

For that agitation led towards the growth of his (tendency) for the highest gaod
(.freyas) ...

In verse 12.9 above, Asvagho$a's uses the word ireyas or the highest good

in order to indicate the goal of the Buddhist path. This is a common usage of the

term in the Saundarananda.lJ2 Thus, unlike the agitation of vikriya and dvandva, the

type of agitation called sa'!lvega eventually leads one ta a ''higher good". Also, in

verse 12.4, one can see that the notion of sarrrvega, unlike vikriya, is not entirely

based upon disturbed emotivity and volition. It is clear from verse 12.4 that
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Nanda's agitation (sa1[lvega) is caused by a change in ms conceptions conceming

the etemal nature of heaven, and thus, sa1fJvega is actually more cognitive than

affective.

The most evident questions that now come to mind are: how does one

distinguish between the different types of agitations?; and, does this then mean

that there is a certain type of agitation which actually serves as a constructive

force in Buddhist practice? Here again, Asvagho~a does not give us enough

information to formulate a response to either one of these questions. Thus, we

wilileave these two questions as open ones, without attempting a guess based on

scanty evidence.

DO$a, Klesa and ramas

In regards to the specifie characteristics of the notion of dO$a/klesa in the

Saundarananda in its non-Ayurvedic signification, its enumerations are not 50

consistent and dear-cut as the lO-foid delineation of kilesa (klesa) that we

reviewed from the Dhammasangal)i in chapter four. For example, in verse 3.14

mentioned above, the dO$as are enumerated as anger (krodha) fear (bhaya) and

arrogance (mada). Verse 16.13 (previously quoted in chapter five) has bhaya and

krodha in common with verse 3.14, but also adds remorse (ioka) and non­

enjoyment (arati). Later in the same chapter and in chapter 13, additional mental

factors are listed as mental afflictions or faults. For example, in verses 16.57-61,

malice (vyapada), hatred (dve$a) and agitation (uddhava) are aU descrïbed as
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mental faults (do~a). In addition, in verse 13.14, the do~as are said ta be five in

number, being listed as hypocrisy/ envy (kuhana) and sa forth.

In summary, ASvagho~adoes not have a standard, consistent list of

do~aslkleias that he uses throughout the Saundarananda. However, he does

consistently stress aIl three types of negative mental factors in his enumerations:

emotive, cognitive and volitional. In this sense, Asvagho~a's notion of klesaldo~a

resembles the notions of kilesa (kleia) in the Dhammasanga1)i. Because of this

similitude, 1have chosen ta translate klesa in the same way, as "mental affliction",

and because do~a is virtually synonyomous to klesa, it will he translated as

"mental fault".

One prevalent theme in the enumerations of the dO$alkleia concept in the

Saundarananda is the connection made between mental faults1afflictions and the

presence of desire for the incorrect objects. In verse 18.29, the fire of raga is

actually presented as synymous to the fire of kfesa. Similarly, in verse 16.18, the

presence of do~as is defined by the presence of desire (rajas) and aiso the

additional quality of mental darkness (tamas). And, finally, in verse 16.24,

someone who has eliminated aIl do~as is called vairagya, and is said to be not

reborn again. (For a better understanding of the context for verse 16.24, please

refer back to verses 16.21-22 quoted earlier in this chapter).

do~ak~ayo jiti~u yisu yasya vairagyatas tisu na jiyate sé1QI
do~asayas ~Jhati yasya yatra tasyopapattir vivasasya tatral/Sau, 16.24/1333
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One whose mental faults (do$a) have abated, due to a lack of impulsive desire
(vairagya), is not bom in the kinds (of births) which are (associated with each
do~a).J:W One has a rebirth wherever one has a remnant of a mental fault (do$a)
remaining (and) one is powerless (in the face of this).

In addition to raga and its connection to the presence of dO$a/klesa, tamas is

another important psychological concept in the Saundarananda. Because of its

psychological nature, it has been translated here as "mental darkness". In

addition to its association with raga, tamas is sometimes associated with emotion

in the sense of emotional turbulence (vikriya) as we saw in verse 8.2 quoted in

chapter five. AIso, because, in verse 8.2, Nanda is very confused as to the right

decision, we could say that tamas might aiso have to do with conceptual

difficulties.

Tamas is often associated with the concept of do~a/kleia and with bondage

to sa1flSiira or the wheel of rebirth. In this context, rajas, a synonym of raga in the

Saundarananda, is usually paired with tamas (perhaps for sonoric effect as weIl).

An example of the pairing of rajas and tamas is seen in verse 16.18 quoted below.

However, in certain verses such as in verse 9.3, it should be noted that tamas is

presented as the cause of desire (raga) and also sin (papman). (Here, papman is

used in the sense of psychological wrongdoing and not wrongdoing in general).

na catra citratp yadi ragapapmanâ mana 'bhibhüyeta tamovrtatmanab/
narasya pipmi hi tada nivartate yadi bhavaty antagatarp tamas tanu/ /Sau,
9.3/ IDS
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It is no wonder that (yadz), for a person whose mind is shrouded in mental
darkness (tamas), the mind is overcome by desire (raga) and sin (piipman); for it is
when mental darkness (tamas) becomes attenuated that the sin in a man
disappears.

jfiatavyarn etena ca karaJ;lena lokasya do~ebhya iti pravrttil)/
yasrnan rnriyante sarajastamas ka na jayate vitarajastamas kab/ /Sau, 16.18/ /336

5înce those who337 are characterized by passion (rajas) and mental darkness
(lamas) die (and are thus rebom again) and one who is free of passion and mental
darkness is not rebom, it is known, for this reason, that active being in the world
(emerges) from the mental faults (do~as).

In verse 16.18, we see that rajas and tamas are dearly made equivalent to

the do~as. AIso, the presence of rajas/tamas is contrasted to the mind of Buddhist

liberation, and they are said to be the cause for rebirth and continued suffering.

Verse 9.3 presents a slightly different picture, as mental darkness (tamas) here is

presented as at first cause, preceding raga and papman, and tamas' attentuation

leads to the disappearance of sin.

Could we then say that, in verse 9.3, Asvagho~a is attempting to irnply

that the alleviation or disappearance of mental darkness is the first sign of

liberation of mind? Since he does not explicitly state this, we cannat state this

with surety. However, if this is the implication, then Asvagho~a's stance on this

issue is close to certain passages in the Anguttara Nikaya, quoted in chapter three,

in which the Budclha says that the mind's (citta) inherent state, before the advent

of the kilesas, is that of luminosity (pabhassara).

In any case, within the context of the Saundarananda, what is dear is that

darkness (lamas) is one of the principal mental qualities which the teachings of
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the Buddha seek ta dispel. For example, in verses 10.58 and 17.72, the Buddha

and Nanda respectively are explicitly stated as being free from mental darkness.

It could be that Asvagho~asees tamas as having a connection to psychic

machinations or delusions, Le. the concept of parika/pa. In verse 13.50, Asvagho~a

introduces the idea of delusion as the cause of the klesas. Klesas are said to be

produced from a combination of parikalpa or imagination and vi~ayasor sense

objects.

indhéL,e sati vayau ca yatha jvalati pavakab/
vi~ayat parikalpac ca klesagnir jayate tathâ/ /Sau, 13.50/ /338

As fire burns due to the presence ofboth wood and wind, similarly, the fire of
the mental afflictions (klesa) is bom from the sense objects combined with
delusive imagination (pankalpa).

In verses 13.44-45, Asvagho~a tells us that the proper way to see sense-

objects is to "neither add anything onto" them (na prelqepya) nor "subtract

anything away from" them (na apaneya). Since parikalpa represents an improper

way to see sense objects, as it ht~lps to produce the mental impurities called klesas,

then pankalpa must mean adding or subtracting something from the object. In the

Saundarananda, the word which represents the notion of "adding on" is abhidhyii

and the idea of "subtracting" is represented by dallrmanasya. It is interesting to

note here that ASvagho~a is not saying that sense objects are inherently bad in

themselves; rather, it is our view of them which makes them destructive.
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As an additional note, the ward daunnanasya in ASvagho$a's writings is

similar to papgha and not domanassa in the PaU Canon. In Canonicalliterature,

pa(igha (pratigha) usually denotes a resistance or aversion towards sense objects

and domanassa (daurmanasya) usually denotes painful mental feelings.

ln regard to the qualities of dOla/klesa as a whole, there are other ways in

which Asvagho~a'sdescriptions resemble certain passages from the Pali Canon.

In addition to being associated with mental darkness in bath genres of texts, they

are also associated with an inflexibility of mind and irnpurity in both the

Saundarananda and the Pali Canon.

kramelJàdbhib suddham kanakam iha piIpsuvyavahitalll
yathagnau karmarab pacati bhrsam avartayati/
tathii yogacàro nipUIJam iha do~avyavahitaQl

visodhya klesebhyab samayati manat) sailk$ipati cal ISau, 15.68/ /

Just as a goldsmith, in this world, frequently tums gold in a fire, gradually
cleansing it with water, 50 as to get rid of the dust, in the same way, the skillful
practice of yoga in this world, purifies the mind of mental afflictions (klesa), (and)
makes the rnind peaceful, free of mental faults (dOla), and focuses il.

yatha ca svacchandiid upanayati karmasrayasukhalp
suvamarp karmaro bahuvidham alailkaravidhi$u/
manabsuddho bhik~urvasagatam abhijiiasv api tathii
yathecchaQl yatrecchalll samayati manab prerayati cal ISau, 15.69//339

Just as the goldsmith, by employing different methods (bahu-vidham) willfully
makes the gold pliable (sukha) for (â.rraya, in relation to) work with respect to
Many different omaments, similarly, the monk of pure mind, even with regard to
the supematural po\vers, willfully (vasa-gatam) brings his mind to peacefulness
and focuses it as he will and where (and when) he wills.
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Here, Asvagho$a is probably advocating a quality of Mind more akin to

mental pliability and flexibility rather than mental control. Instead of being

impelled to action, the monk is capable of riding the waves of his own mind. This

idea stands in contrast to concepts like thina, already explicated in chapter four.

As was mentioned previously, in the Dhammasangaf.li, thina was defined as a

mental stiffness or lack of mental adaptabiIity (akammannata), and as a kind of

stickiness, infatuation or adherence (oliyana}.340

Concluding Remarks concerning Klesa/Do$a, Dvandva, Sa'!lvega and Tamas

In this section of the chapter, we have come ta an understanding of the

different psychological qualities viewed by Asvagho$a as contrary to Buddhist

practice and liberation. The concepts reviewed here were kleia/do~a, dvandva and

tamas etc. In addition, one positive concept was reviewed, sarrzvega. Sarrzvega

seemed to connote a kind of positive agitation which led Nanda towards an

appreciation of Buddhist practice.

If one considers the different descriptions presented in both this chapter

and chapter five, the qualities portrayed as contrary to Buddhist practice and

liberation are as follows: inflexibility of mind (klesa/do~a),mental darkness or

gloom (tamas), unstable emotions and emotional conflict (dvandva,

anurodha/virodha and vi1criyii) and negative emotive, cognitive and volitional

afflictions/ faults (klesa/do~a).
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Concluding Remarks for Chapter 6

Here, perhaps it would be useful to review the various translations for

emotive vocabulary words reviewed in the previous two chapters in comparison

to the definitions presented in chapter two. For the concept of subjective

"feeling", rasa has been presented as its closest equivalent. For the concept of

lIemotion", bhiiva (and possibly vikriyii) was the closest rendering, but with a few

qualifications. First of aIl, bhava can aIso be translated as "affect" in certain

contexts such as in the case of krtajna-bhava. Secondly, the concept of blziiva does

not seem to connote change, which was the primary differentiating factor

between the notions of "affect" and "emotion" outlined in chapter two. AIso,

like vikriyii, bhiiva is not explicated as including subjective feeling, and thus does

not really possess a factor that differentiates it from volitional and cognitive

processes.

In fact, throughout the Saundarananda, Asvagho~a does not explicate

emotive, volitional and cognitive processes as distinct but interdependent mental

processes. This lack of analysis concerning the interrelation of different mental

processes stands in contrast to most modem definitions of emotion. For example,

in the Saundarananda, the concept of vikriya seems to be more of a general tenn

indicating a change in both emotive and volitional direction, and an emotive

instability.

In regards ta the vocabulary presented in the latter half of this chapter,

klesa/do~a have been translated as "mental affliction/mental fault". Tamas and
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dvandva, which represent other negative mental impediments to Buddhist

practice, have been translated as "mental darkness" and "mental conflict"

respectively. In regards to tamas, it is sometirnes associated with emotional

conflict and sometimes seems associated with cognitive delusian, as weil as with

impulsive desire (raga).

As for the concept of sa"zvega, it is perhaps the most difficult to fit into our

schema presented in chapter two. In addition, it may contradict our previous

assertions, in chapter five, that only stable, positive affect is a desired quality for

a Buddhist practitioner or sage. Here, instead of attempting ta translate saf!Jvega

into English, it may be easier here to relate it another, better known, Buddhist

idea: that of bodhicitta or thought/impulsion towards enlightenment. This

concept is explicated in other Buddhist texts such as the Bodhicaryavatara,

Lalitavistara, amongst athers.lIl

It is worth reiterating that the translations we have presented here in

chapters five and six are not of import only in regard to semantic distinctions.

Rather, what we are attempting to do here is paint a picture of Asvagho~a's

vision of Buddhist practice and enlightenment by using the tooi of textuai

analysis. One of the stated assumptions in this thesis has been that Asvagho~a's

understanding is actually a produet of two streams of thought, the aesthetic and

the Buddhist. Yet, what is not evident, even after our analyis of his vocabulary 15

the following: when is Asvagho~a's understanding being dominated by his

aesthetic Ieanings and when is it being dominated by bis Buddhist ones. The
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difficulty or near impossibility of making such a distinction, was evident in the

examination of terms such as bhava and rasa.

It aIso remains to be proven whether or not Asvagho~a/spoetic

presentation of Buddhism is different from other Budclhist writers of a more

philosophical bent. This is an interesting avenue for further research, but will not

be included in this thesis, as such an undertaking wouid aise include a broader

study of Many contemporary or near contemporary Buddhist writers such as

Matrcetii, Nàgàrjuna, Buddhaghosa, Vasubandhu etc.
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Chapter 7: An Affective Analysis of Non-Attachment in the Saundarananda

lntroductory Remarks

This chapter is an exploration of the proper attitude one should take in

Buddhist mindfulness meditation (smrti or salt). Here, the term Buddhist

mindfulness practice is used in the broadest sense of the terni to mean both

forma! meditation practice and the meditative attitude applied to our daily life.:W2

My purpose here is to argue for the place of affect in the proper Buddhist

meditative attitude: in other words, 1intend to demonstrate, using textual

evidence from the Saundarananda, that correct meditative attitude cannot be

considered to be void of affect, but rather, always associated with or composed

of affects.

In putting forth this argument, my purpose here is not to assert an

affective understanding of the Buddhist meditative attitude to the exclusion of

cognitive and volitional elements. Of course, these elements are present as weIl.

This has already been demonstrated in previous analyses of verses from the

Saundarananda. For example, a lack of faIse imaginings (aparikalpa) and a

consequent true perception of things are two examples of the cognitive side of

correct meditative attitude.

In this regard, the concept of smrti can he seen as one common notion

which connotes the cognitive aspect of meditative attitude. Sïnce smrti aIso

means memory, smrti in its signification of mindfulness may he interpreted as

indicating that facet of meditative practice which involves the holding of certain
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auspicious images or concepts in one's consciousness. Examples of such images

or concepts would be the Buddha image, moral conduct (Sila), morallaw

(dhamma), seven enlightenment factors etc. When a Meditation practice does not

revolve around the maintenance of images or concepts in the mind, such as in

the case of breath meditation or Meditation without any particular abject in

mind, smrti indicates something like the retaining of a certain state of

awareneness or attitude from moment ta moment. This retentive aspect of smrti

is present in bath memory and mindfulness. Because this retentive faculty is

usually associated with cognition in modem Western psychology, smrti has been

considered here as indicating the cognitive aspect of Meditation, and thus, falls

outside of our primary area of inquiry. In contrast, "non-attachrnent",

"detachment", "neutrality" etc. are concepts which are being treated here as

attempting ta indicate the affective aspect of Meditation, or, what 1have called

"meditative attitude".

The preliminary term we will put forth to express the Buddhist concept of

proper meditative attitude is "non-attachment". (Here, the word "attitude" is

being equated more with affect than cognition). "Non-attachment" will be

preliminarily defined here as "the absence of mental clinging". Later in the

chapter, we will examine the Buddhist terms upe!qa, sakti, viraga and anastha,

which are used to describe correct meditative attitude in the Sallndarananda. After

an analysis of these four terms, we will then determine whether or not "non-
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attachment" is the best term to express the concept of meditative attitude in the

Saundarananda.

One of the reasons why the word IInon-attachment" has been

preliminarily chosen, instead of terms like IIdetachment", "dispassion",

"neutrality" and "indifference" etc., is because aIl of the latter words connote a

distancing from emotion from sorne point which is non-emotional, while non­

attachment does not have this connotation in modem English. In addition, there

is another connotation of "detachment", "dispassion" etc.: that of apathy.1n

modem Western psychology, persistent apathy is actually said ta be sign of

clinical depression. In fact, this type of apathy connotes that portion of

depression which cornes from self-hatred, and thus, in this sense, the concept of

apathy, and therefore, detachment, can be equated more with emotions such as

hatred and resentment than non-emotion. Non-attachment does not seem to have

this same connotation of apathy.

For these two principal reasons, "non-attachment" instead of

"detachment", "dispassion" etc. has been put forth as the preliminary translation

of correct meditative attitude within the Saundarananda. Also, because of its clear

association with negative emotions, the second connotation of "detachment",

that of apathy, will not be explored here. It has been taken for granted that any

definition which includes negative emotivity or affect would not be part of the

desired meditative attitude in Buddhism. Thus, we will focus here primarily on a

critique of that part of "detachment's" definition which implies a distancing from
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emotion or affect from sorne point which is entirely non-emotive or non­

affective.

There are Many examples of the usage of IIdetachment", "dispassion" etc.

as translations of correct Meditative attitude by Buddhist Studies scholars. For

example, Rune Johansson, in The Psychology ofNirvana, describes the feelings of

the arhat as IIdisinterested and impersonal." In addition, in many standard

Sanskrit-English and Pali-English dictionaries, viriiga and upeqa (upekkha, Pali)

are translated as "dispassionateness", "indifference", IIzero point" etc. (On

another note, upek~a is also rendered as lIequanimity" by some translators). J.O

E. H. Johnston, who can still be considered to be the principal scholarly

figure in Asvagho~astudies, translates upeqa as lIindifference" and viraga as

IIpassionlessness". In the same two verses, Alessandro Passi, a more recent

translator of the Saundarananda, renders viraga as "free of passion" (priva de

passione) and upe/qa as the state of being or remaining "indifferent"

(indifferente).3M

Although my usage of IInon-attachment" in the stead of Ildetachment"

differs from Passif Johnston, Johansson etc., it is in accord with other modem

Buddhist interpreters such as Lama Anagarika Govinda. Lama Govinda strongly

asserts that the term IIdetachment" is a misleading interpretation of Buddhist

doctrine. In addition, he points out that it is not attachment in itself which is

necessarily unwholesome, but rather, it is the motivation behind one's
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attachment which determines whether or not attachment is spiritually healthy or

unhealthy.

5ince Lama Govinda's comments are so poignantly expressed and so

relevant to our reasoning here, they are quoted below at length.

The word attachment is frequently used by Buddhists in English. It is intended te
express the idea that we bind ourselves through our passionate, demanding
possessiveness, and that we therefore neeessarily suffer by being so bound when,
sooner or later, the abject of desire eludes our grasp. It is therefore non­
attachment, in giving up and letting go (the sign of the true love that wishes to
make not itself but the loved person happy) that the way to the overeoming of
suffering is to be sought.

This basic Buddhist attitude that teaches people to show first reallove, real
compassion, and unrestricted joy in the joy of others (while at the same time, we
attain to an inner equanimity in regard to what happens to ourselves), was at a
relatively early date reinterpreted and taken to mean that every kind of human
attachment and love was devalued. This concept arose because of the wide range
of meanings in the English word detachment, but the German-speaking Buddhists
followed suit, using the words Verhatftetsein or Anhaften for aIl forros of love and
affection, irrespective of whether it was a matter of passionate desire and
possessiveness or of loving devotion. In this way, Western Buddhism was turned
into a gloomily ascetic and anti-world doctrine....3&S

We must test our attachment in regard to its specifie nature and characteristies,
for only by doing so can we determine whether it is wholesome or
unwholesome. If we cling to things or beings with passionate possessiveness, we
will experienee suffering and learn the unwholesome nature of our actions. But if
we are inclined toward things and beings with an inner freedom and with loving
sentiments, that is wholesome.3Ul

In summary, my question in fuis chapter follows closely upon the notions

discussed in chapters 5 and 6: if one says that Buddhist practice for Asvagho~a is

a process of cultivating positive affect and of attenuating negative affects and
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emotions, then what is the role of emotion, affect etc. in this cultivation process?

In other words, according ta the Saundarananda, how does one evolve emotively,

from possessing unstable, negative emotivity and negative affects ta the

possession of primarily stable, positive affect? The hypothesis here is: correct

meditative attitude, of which non-attachment is the affective part.

Words in Saundarananda related to the Concept ofNon-attachmen t

First of aU, it should be stated that we have not explored ail of the

vocabulary words related to the notion of non-attachment in the Saundarananda.

In this regard, first and foremost, we have left the word dhrti out of our

explications here, as it was thoroughly covered in chapter five. In addition, there

are many other terms that could be examined, such as non-eagemess (nirutsuka),

detachment or disdain (nirveda), without expectation (niriiiii) etc. Amongst these,

nirveda is one concept which could possibly be translated as "detachment", but it

does not occur frequently enough in the Saundarananda to provide a strong

counterargument ta the thesis of this chapter.

Here, there is another point which is worthy of note. As was mentioned in

chapter six, Asvagho~a does not entirely deride aU attachments: in fact, non­

attachment can, at times, be something negative whereas attachment can be

something positive. For example, in verse 8.24, Asvagho~a describes someone

who is unattached to the dharma as cala or wavering. Cala is one of the many

antonyms of steadfastness (dhrti) and is one of Asvagho~a'sstandard portrayals
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of someone with weak resolution in regards to Budclhist practice. Hence,

although Asvagho~aderides such ideas as attachment to family members, he

praises attachment to Buddhist practice.

What this means is that it is not entirely accurate to say, even within the

context of the Sallndarananda, that non-attachment is always representative of the

correct meditative attitude. The message in our text is much the same as it is in

regards to the concept of desire or volitional impulses: it is not attachment itself

which is necessarily negative but the focus of one's attachrnent.

As in the case with volitions, does this mean that Asvagho~a is implying

that the subjectively felt quality differs when one's attachments are constructive?

Again, Asvagho~a does not answer this more philosophically..oriented type of

question. However, in this regard, modem interpreters, such as Lama Govinda,

may be able to give us sorne insight into one possible Buddhist interpretation.

Lama Govinda differentiates positive attachment, which is based upon "inner

devotion and love" from negative attachment, which is based upon

possessiveness. He labels negative attachment by the standard Pali word for the

cause of suffering: thirst (tanhii).

But being attached in the sense of inner devotion and love is a very different
thing from possessive attachment (tar.rhii). If a person close ta me has an accident
or dies, that causes suffering. And ta accept this suffering is far better than to
remain unmoved in cold equanimity.:M7
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Upe!qtï/Samupe!qcï

The term upekkhcï is variously translated in the Pali-English dictionary as

"disinterestedness", "equanimity", "neutral feeling", "indifference", or as a "zero

point between joy (somanassa) and sorrow (domanassa)" etc.lt8 In rus Buddhism and

Society: A Great Tradition and its Burmese Vicissitudes, Melford Spiro aIso translates

upekkha with the word "detachment".349 Yet, in contrast to the definitions given in

the Pali-English Dictionary, he sees upekkhcï as emotive and states that it is, in

fact, the only desirable emotion in early Pali Buddhism. How does the viewpoint

of Asvagho~acompare to these two viewpoints? The Pali-English dictionary

definition seems to imply that upekkha (upe/qtï) is non-emotive or a distancing

from emotivity from a '··zero point" of non-emotivity; yet, Spiro sees upekkhâ

(upelc$â) as an emotion in itself.

Sînce upe/qii is never directIy explicated in the Saundarananda, it is

necessary to engage in sorne degree of speculation in order ta arrive at an

acceptable translation of this term. One way of understanding the term llpe/qa is

to analyze its component parts. The prefix "upa'" can mean "close" or IInear" or

it can connote respect. For example, the verb upacar+ can mean IIrespecting",

"worshipping", lIattending upon" etc.350 Thus, in a sense, one can think of the

term upe1qa as a careful kind of regard or attention, but aIso one that keeps a

respectful distance. If one sees upelqcï like this, it has a more affectively based

connotation than words sum as "indifference", /1detachment" etc. connote.
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In translating upe1qa within the context of the Saundarananda, it is also

useful to examine how ASvagho~aemploys related words. For example,

samupelqii connotes the idea of disregarding in a proper and careful way. In the

Saundarananda, this word is used in the context of the goldsmith who leaves the

gold alone for the proper time 50 that it is allowed ta cool off and form

correctly.351 The process of making gold is compared to the process of training the

mind. One has to be careful to choose the right object of Meditation (nimitta) for

certain disturbances of mind: the correct nimitta will let the mind Ilcool off"

properly while the incorrect one will disturb the disequilibrium of the rnind even

further.

This 1I1eaving alone" or allowing of the gold to "cool off", performed by

the goldsmith, does not seem to be one of indifference, but rather, a careful

nurturing love of an artisan for her work. This idea of leaving something alone in

a respectful and nurturing way, attached here ta samupe~ii, could also be

attached to upe/qii. In this case, the prefix "sam'" may just indicate a slight

increase in the intensity of the careful (yet not tao hovering) regard of upek~'ii, or,

perhaps the idea of lIalong with" or "together with" llpe/qii.JS2

Asvagho~a's most telling remarks in regards to upelqii and its place in

formaI meditation practice come from chapter seventeen.1n this chapter,

Asvagho~a describes Nanda's passage through the four dhyiinas. Throughout the

third and fourth dhycinas, he is depicted as being possessed of llpelqii and smrti.
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priter virigit sukham iryaju~taJPkiyena vindann atha samprajinan/
upelqakal) sa smrtïman vyahar~ïd dhyanam trtïyaIP pratilabhya dhïrab/ /Sau,
17.50/ /353

Then, due to lack of impulsion (viraga) towards affection, in obtaining a
happiness like that of the saints, (and) in comprehending with the sum of his
being (kiiya)JS4, he, who was steady (dhïra), equanimous (upeqaka) (and) aware
(smrtimat), attained the third stage of meditation (dhyana) and rejoiced.

atha prah~it sukhadubkhayos ca manovikarasya ca pürvam eva/ daclhyiv
upek~ismrtimadvisuddharp dhyânaql tathadubkhasukharp caturthaQl/ /Sau,
17.54/ /3SS

Then, after he had already (pürva) abandoned the changes of the mind
(manovikara) with respect to happiness (sukha) and sorrow (du~kha), he applied
(himself) to the fourth level of meditation (dhyana), which was without
happiness (sllkha) and sorrow (du~kha), (and) which was pure, being
characterized by awareness (smrtl) and equanimity (upeqii).

yasmit tu tasmin na sukhaJll na dubkheup jiiinarp ca tatristi tadarthacari/
tasmad upek~àsmrtipârisuddhirnirucyate dhyanavidhau caturthe/ /Sau,
17.55/ /350

Since there is neither happiness nor suffering in the fourth dhyàna (tasmin) and
knowledge achieves its end there, purification through awareness (smrti) and
equanimity (upelqii) is spoken of in the state of the fourth dhyana.

After the fourth stage of meditation (dhYiina), Nanda goes on to achieve

finalliberation or arhatship (arhattva). In the subsequent descriptions of Nanda's

personal qualities as an arhat, upeqà is not explicitly mentioned; however,

Asvagho~a clearly states that Nanda's arhatship is based upon the fourth

dhyana.357 Thus, one can conclude that, for Asvagho~a, the primary characteristics

of the fourth dhyâna, such as llpeqa and smrti, are important for the achievement

of Buddhist enlightenment.
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In regards to the purificatory aspect of the fourth dhyana, the two principal

forces of purification are upekiii and smrti. What exactly does purification mean

in this passage from the Saundarananda? As is clear from verse 17.54, a pure mind

is one in which the alterations of mind have stopped. Upe~a and smrti are two

mental phenomena that are present after the cessation of mental alterations or

changes. Here, the concept of "mental alterations" is expressed by manovikara,

which was presented as a synonym of vikriyii in chapter five.

If we focus here on tlpe~tï, since it is the word being examined in this

section, then what implications does this have for the notion of upe1qa in the

Saundarananda? What this seems to be implying is that upe~ii is not an emotion,

according to the definition of the word previously presented, as upe~ii does not

involve mental changes. Yet, if upelqii is not an emotion, then what can it be

defined as? Is it an affect? Is it a point of non-emotion from which we observe an

affects and emotions? ln answering these questions one has ta consider the two

principal aspects of upelqii's description in the Saundarananda: it is a mental

phenomenon that occurs after mental fluctuations; and, it is one of two essential

purificatory forces in the fourth dhyana upon which Nanda's liberation is said ta

be based. If we think of the closely-related concept of samupelqtï and its

connotation as a careful, nurturing regard, and aIso, if we consider sorne of the

subsequent affective descriptions of Nanda's enlightenment, keeping in mind

that enlightenment has been explicitly stated ta be based upon the fourth dhyiina,

then it seems unlikely that upe~a is something entirely non-affective. In fact, if
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we say that upe~ii is a characteristic of someone who is enlightened, then, in the

context of the Saundarananda, we have to admit that upelqii is at least associated

with affective states if not an actual affective state itself.

Yet, one stipulation has ta be made here along with this assertion. Since

Asvagho~a does not explicitly associate upelqii with the enlightened state of mind

but rather with the fourth dhyâna, can we truly prove the affective nature of

upe/qli by pointing out the fact that Asvagho~a'sdescriptions of the enlightened

sage are often affective in nature? There is one additional piece of information

which might help us in answering this question. In verse 18.39, a related word,

niruyapelqa, is used to indicate the Nanda's attitude towards praise and blame

after he has attained enlightenment.

ity evamadi sthirabuddhicittas tathâgatenabhihito hitaya/
stave~unindisu ca nirvyapek~ab lqtaiijalir vakyam uvaca nandal:l/ /Sau,
18.39/ /358

Addressed by the Tathâgata in this manner for (his own) benefit, Nanda, whose
mind and thoughts were steady, who was equanimous/steadfast (nirvyapelqa) in
the face of either praise or blame, who was respectful, said these words.

In verse 3.19 (previously quoted in chapter five), dhrti is used in almost

exactly the same way as nirvyapelqâ above, and thus, it is reasonable to assume

that nirvyapelqii connotes something like steadfastness. With the ward

nirvyapelqa in verse 18.39, we do have one instance where upelqii or a related

ward is used to depict a quality of an enlightened persan in the Saundarananda. If
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we combine this understanding with the meaning of samupelqa in the context of

the goldsmith's work, and llpe/qa in the four dhyanas, then our translation of

upelqa could be something like the following: lia careful, nurturing regard, one

which is steady and not subject to constant fluctuation". With respect to its

affective aspect, Asvagho~a's understanding of upe1qa has sorne similarities to

Buddhaghosa's commentarial explanations of upekkhii (upe/qii). For example, in

the Atthasalini, upekkhii is described as follows:

Sattesu majjhattakarapavattilakkhaQâ upekkhâ, sattesu sambhavadasssanarasâ
pa~ighânunayavüpasamapaccupanhânâ.... (At, 193) JS9

Equanimity has the characteristic of evolving the mode of centrality as regards
beings; its function is appreciation of others; its manifestation is quieting of bath
aversion (pa(igha) and sycophancy (anunaya) ....J60

Thus, in the Atthasalini, as in the Saundarananda, llpekkhii is portrayed as

including the idea of appredation or carefui regard. Part of this careful regard

involves the ability to perceive things as they are, without either being repulsed

or repelled (pa{igha) or impulsively drawn to them (anunaya). Here, anunaya can

be seen as synonymous ta raga in certain passages of the Pali Canon (SatrJyutta

Nikiiya iv.20S etc.) and to the concept of abhidhya, raga, anurodha etc. in the

Saundarananda.

In conclusion, since the nature of upe1qa in the Saundarananda is not

directIy defined, it is difficult to ascertain all of its qualities. If we can assodate it

with liberation, as it is portrayed by Asvagho~a,then we could definitely assert
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that upelqii is either associated with positive, stable affect, or, itself a stable,

positive affect. Yet, even if we do not directly associate upe~a with liberation, it

is difficult to believe that a purifying force within the fourth dhyana, which is

portrayed as the pinnacle of practice in the Saundarananda, would be entirely

non...affective, as Asvagho~a's eventuai enlightened ideal is affective.

With this final thought in mind, we have chosen to translate upeqd with

one of the standard translations: lIequanimity". In most standard modem English

dictionaries, equanimity is associated with composure, calm, even...mindedness

and peacefulness. If one considers notions such as calm and peacefulness to be

affective, lIequanimity" expresses a certain type of affective composition. Hence,

within the context of the Saundarananda, this translation seems superior to

Ildetachment", Ildispassion" etc.

Aniistha and Synonymous Words (Anapelqii/Nirapelqa/Anave!qii)

The above cluster of words can be roughly defined as follows. Like the

concepts of samupe~âand upelqâ described above, aIl four words in their

positive sense (Le. without the negative prefix "an" or the prefix IInir") connote a

consideration, a regard or a caring attitude. However, in contrast to upe~â,

which is always seen as positive, ASvagho~a sometimes views the caring or

consideration of âSthii etc. in a positive light, as something conducive to good

conduct and Buddhist enlightenment, and, at other times, as something that is

antithetical to Buddhist practice and liberation.
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In relation ta the term astha, the negative view of the concept of caring or

regard, is slightly more common. Just as asthii is usually given a negative

connotation with regard ta Buddhist practice, aniisthii is usually seen positively,

and is used to depict a state of non-attachment or non-expectancy etc. Here, one

could conclude that, by presenting a positive view of anasthii, Asvagho~a is

implying that caring or consideration can be too fixated on an expectation or a

desire for a certain result. In other words, caring can sometimes go too far and

become a kind of obsession. In fact, another meaning of both iistha and its

synonym, apelqii, is "hope" or "expectation". Thus, iisthii in the passages below

can be seen as a feeling of hoping for something in relation to sense abjects, as

opposed to aniistha, which would connote a state of non-hoping for a particular

result, or the non...hoping for the attainment of a particular abject of desire.

brahmar~ibhavârthamapasya rajyaql bheje vanarp yo vi~aye~v anasthab/
sa gadhijas capahrto ghrticya sarna dasaikaIP divasaIll viveda/ /Sau, 7.35/ /361

The son of Gadhin, who gave up rus kingdom ta go ta the forest and become a
Brahmin seer, who felt a lack of attachment/expectations (anasthii) towards sense
objects (vi$aya), yet (ca) was carried away (in passion) by Gl\rtad, seeing one day
(with her) as equal ta ten days.

sandhiya dhairyaIP pragidhâya vïryatp vyapohya saktiIP parigrhya saktiIp/
prasantaceta niyamasthacetil) svasthas tata 'bhüd vi~ayesv anasthab/ /Sau,
17.6/ /362

After applying himself ta steadfastness (dhairya), being resolved upon heroic
energy, abandoning attachment (sakttl and grasping power, he was with a
peaceful mind (praJantacetas), established in renunciation, contented/healthy
(svastha) and not attached to (i.e. not expecting a result from) (anasthii) sense
objects (vi$aya).
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Thus, in both passages, anasthà with regard to sense abjects is seen as a

positive thing, as a state of non-expectation or non-impulsion. In the second

passage, anasthii is even equated with affective states, such as peaceful (praiànta)

and contented (svastha). One can say that these words are probably affective

rather than emotive in that they are associated with the ideal mind state of the

practitioner elsewhere in the Sallndarananda.

The word svastha, literally, "standing within oneself", can imply someone

who is self-contented and satisfied, but also someone who is physically healthy.

If the terms prasànta and svastha can be interpreted as tranquillity and self­

contentedness, then anàsthii can also be said te possess these qualities in that it is

inextricably associated with them. Also, since terms such as praiiinta are

associated with cetas or mind, it is dear that anasthii is referring to something

mental or psychological rather than physical. In addition, steadfastness or

dhairya, a term which is synonymous to dhrti in the Sallndarananda, is said te be

another characteristic of someone who is unattached aniisthii. 5ince dhrti

(epposed to vikriyii) is a term which is usually linked to positive and stable affect,

as was proven in chapter five, it seems fair to condude that aniisthii can also be

connected to this kind of affectivity.

This association of aniistlui with stable and positive affective states, rather

than unstable emotive ones, is more plausible when one considers verse 10.51

below. This verse clearly gives âsthii, aniisthii's antonym, a similar meaning ta

vikriyii. Asthii signifies being emotionally and physically moved or attracted
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towards something, or, looked at from another angle, the state of being attached

to specific hopes and expectations for a certain result. In this verse, the Buddha

has brought Nanda to heaven for the expressed purpose of making Nanda forget

about bis love for bis wife. In arder ta do this, the Buddha shows Nanda the

exquisitely beautiful ApsarasesJ&J in heaven. Verse 10.51 below expresses Nanda's

reaction ta the Apsarases after he has seen them for the fust time.

asthi yatha pürvam abhün na kâcid anyasu me stri~u nisamya bharyillli
tasyarp tatai) samprati kâcid âsthâ na me nisamyaiva hi rüpam âsiIp/ ISau,
10.511/ JtM

Just as, previously, 1did not have any feelings (iisthaJ for other women upon
seeing my wife, sa now, 1am unmoved (iisthii) by her when l look upon their (the
Apsaras) beauty.

Hopefully, not aIl of us men are as fickle in love as Nanda! This verse

describes how Nanda completely forgets about rus wife after just a glimpse of the

Apsarases in heaven. Here, asthii depicts his feeling of being moved or attracted in

both an emotional and a physical sense. This sense of the ward is fairly clear

because, earlier in the poem, Asvagho~adescribes the love of Nanda for Sundari,

which was both a physical and mental attraction, and, in the verse above, iisthâ

seems to be attempting to capture the same feeling of this previous attraction.

In contrast to this hypothesis, in certain verses, iistha, aniisthd's opposite,

and also apeqâ and avelqii, the opposite of anapelqii and anavelqii, seem to connote

something positive in Buddhist praetice. An example of apelqii being used
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positively cornes from chapter one, verse 1.16, where certain ascetics are depicted

as being too extreme in their renunciation and are given the attribute of being

nirape~li,or Ilcareless" in their practice. Furthermore, in the next verse, nirape~à

is equated with raga, or desire. Here, ta not have ape~à is to have a kind of

recklessness or total disregard for the body and this is destructive to the dharma.

Again, in verse 7.36, not having ape~à (anape/qa) is equated with a kind of

recklessness and negectful attitude. And, in verse 8.41, anavek$li aIso has a

negative connotation: it connotes a lack of proper consideration or respect given

ta something.

In summary, anastha and its synonyms anape/qli etc. are possible

translations for the concept of "non-attachment", yet are probably best translated

as "non-expectancy" or lia lack of impulsiveness or overattention". Asthà can at

times cormote something emotive, a movement or a feeling of intense regard or

consideration. At times, âsthd is even depicted as positive in places. Yet, for the

most part it is negative and can be seen as a concept which moves or disturbs the

inner steadfastness of the practitioner in much the same way as vikriyii.

Based on the passages examined, anâStha cannot be thought of as entirely

non-emotive or as a distancing from emotions because of its frequent association

with positive affects such as peacefulness, contentedness etc. (prasanta, svastha

etc.). In verse 17.6, it is said to be one quality of an ideal practitioner in

Buddhism, and the ideal practitioner has aIready been proven to be characterized

by positive, stable affects. In addition, because of its association with the mind in
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17.6, one can assume that anasthii is a psychological concept and not a physical

one, although astha in verse 10.51 did aIso connote Nanda's physical attraction

for Sundari and then the Apsaras.

Sakti and Variations

The ward sakti cornes from the verb root saiij+, which connotes an

adhering, a sticking ta something, or the state of being fastened ta something. In

the Saundarananda, this is often associated with cognitive notions such as faise

imaginings or conceptions (parikalpa) of a sense abject. In 13.49, for example, the

sense organ of the sage is said not ta inhere in (sanj+) a sense object when there is

no faise imaginatian (parikalpa) concerning the abject.

nendriyaql vi~aye tivat pravrttam api sajjate /
yavan na manasas tatra parikaipab pravartate/ /Sau, 13.491/365

As long as delusion (parikJllpa) in the mind does not exist in regards to a sense
object (tatra), then the sense organ (indriya) does not adhere (saiij) to the object,
even if it (indriya) is active.

abhütaparikalpena vi~ayasyahi badhyatel
tam eva vi~ayaJllpasyan bhütatal) parimucyatel ISau, 13.511/366

For, one is bound by the unreal apprehension (delusian) (parikalpa) of a sense
abject, (but) the perception of this very same sense abject (vi~aya), as it truly is,
liberates.

ato na vi~aya hetur bandhaya na vimuktaye
parikalpavise~el}.asanga bhavati va na val/Sau, 13.53/ /367

Thus, a sense abject is not the cause for bondage nor for liberation. Attachment
(sanga) may come into existence, depending upon the particular nature of ane's
conception, or, it May not.
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These verses are telling us that, with regard to the formation of

attachment sakti etc., faIse cognition is the primary factor: it is more one's

perception of sense objects than the objects themselves which binds one to

saf!lSiira. This more cognitive view of attachment is present in other parts of the

Sallndarananda. For example, in verse 15.31, moha or delusion is said ta be the

cause of human attachments. AIso, in verse 15.18, a persan is said ta be attached

or inclined to whatever he thinks on (vitarkayati) continuousIy.

This being said, are there other understandings of sakti in the

Saundarananda, or, can it be thought of as arising entirely due ta faise cognition?

ln this regard, verses 18.18 and 18.19 are perhaps the most telling in the poem

with regard ta the author's understanding of sakti in particular and the

meditative attitude of non-attachment in general. ln these verses, Asvagho~a

portrays correct meditative attitude as the antithesis of attachment (saktz).

caturvidhe naikavidhaprasaIige yato 'ham aharavidhav asaktabl
amürchitas cagrathitas ca tatra tribhya vimukto 'smi tata bhavebhyal)llSau,
18.181 1

Since 1am not attached (asakta), nor infatuated (amürchita), nor bound (agrathita)
ta the four-fold categories of food, with its many types of attachments (prasanga),
with regard ta them 1am liberated (vimllkta) from this three-fold existence.

anîsritas capratibaddhacitto d~tasrutadauvyavaharadharmel
yasmat samatminugatas ca tatra tasmad viséUPyogagato 'smi muktal:ll 118.191 1368

5ince 1am not dependent upon (niirita) nor is my mind bound (pratibaddha) to
seeing, hearing etc. (Le. the sense organs) with regard to everyday constituents of
reality (dharmas), 1am free (mllkta), separate (visaqryoga) with regard to them
(tatra), watching (antlgata) them (the dharmas) with equanimous mind (samatma) .
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There are many words used here to portray the idea of attachment or give

us a clue as to its approximate meaning. If we take asakta, in verse 18.18 as our

base word for "non-attachment", then we could say that the following words

seem to depict the same concept or at least a concept which is close: anzürchita,

agrathita, vimukta, aniisrita, apratibaddha, mukta, visaTrZyoga and samiitmii.369 Thus, if

we assume that a combination of this group of words connotes non-attachment

or the correct Buddhist meditative attitude, then this attitude would be

comprised of the following qualities: "non-infatuated, non-bound, completely

free, non-dependent, not fettered, free, separate, and of equanimous spirit". (The

preceding words are listed in the same order as their Sanskrit counterparts listed

above).

There are aiso affective states accompanying the attitude of non­

attachment descrïbed above. In verse 17.6, for exampIe, the throwing off of

attachment (sakti) is associated with a peaceful mind (siintacetas) and a self­

contentedness (svastha). In addition, in verse 7.20 (quoted below), Nanda, in

describing a sage under a waterfall, speaks of him as unattached (asakta), content

(svastha), satisfied (trpta) and peaceful (siinta). There are aIso other verses which

make these same associations.

Thus, one can reasonably conclude here that asakti is associated with

positive, stable affect, as siinta, trpta and svastha are qualities that Asvagho~a

attributes ta Nanda after he has attained the enlightened state of an arhat and the
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Buddha .310 And, judging from the words used to describe non-attachment in

verses 18.18 and 18.19 above, non-attachment (asakti) is also characterized by

non-impulsiveness in feeling and action. Here, 1am inferring feeling from the

ward mürchita, which, in the context of the Saundarananda, means the infatuation

part of falling in love. In verse 7.36, the verb mürch+ is used ta portray Sthülasiras

infatuation/love for Rambha, and, in verse 8.20, the noun marcha is associated

with sensuallove or kiima. (Sthülasiras and Rambha are characters from another

story which Asvagho~a brings in as illustrations of his point. They are not

characters in the plot of the Saundarananda itself).

In contrast to the non-impulsiveness of non-attachment depicted in verses

18.18 and 18.19, attachment or sakti is portrayed as a dragging force in the mind,

and is sometimes associated with, or composed of negative emotions such as

mürchii etc. 5ince non-attachment or non-clinging (asaktz) is associated with

positive, stable affect, by extension, it would make sense ta say that attachment

could be associated with everything else but positive, stable affect.

baddhvasanatll parvatanirjharasthal) svastho yatha dhyayati bhiksur e~ab/
saktalJ kvacin naham ivai~a nünaql sântas tatha trpta ivopavi~!alJ//Sau, 7.20/ /

Surely, this monk (who) has taken up the seated posture and is meditating near
the mountain waterfall, is cheerful (and/or self-content) (and) is not attached at
ail, unlike me. He seems (iva) peaceful and satisfied sitting there.

pwpskokilinâm avicintya gho~aJP vasantalak~myamavicarya calqul)/
sastréllll yathabhyasyati cai~a yuktaJ, satike priyakar~ati nasya cetal)/ /Sau, 7.21/ /
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He does not ponder the noises of the male cuckoo birds nor do his eyes rest upon
the beauty of spring. 1doubt that a lover pulls his mind away, for he is strict in
reciting religious texts (sastras).

asmai namo 'stu sthiraniscayaya nivrttakautühalavismayaya/
santitmane 'ntargataminasiya cankramyam~ayanirutsukaya/ /Sau, 7.22/ /371

Let there be salutations to him who is resolved and steady, free of pride and
covetousness (kautühala), who is peaceful in himself, whose mind has tumed
inward (away from sensory satisfaction), who goes forth without eagemess (or
expectation).

In passage 7.21, attachment is portrayed here as a "dragging" or tlpulling

away" (iikr~+) of the mind. Similarly, in verse 4.9, Sundarï and Nanda are

described as being magnetically pulled to one another, and to be with sakta-citta

towards one another. Also, in verse 7.27, we see again that attachment is defined

as a kind of pulling force, and one that takes one away from steadiness or dhrti.

In this verse, Vaivasvata and Agni are described as having minds which were

pulled towards (visakta) hostility (vaira), two negative emotive or affective states,

on account of their desire for a woman. AIso, in verse 15.31, we have the imagery

of people being dragged (i1-kr~) through satrJSara due ta attachment.

From these passages, it is difficult ta ascertain what exactly this "pulling

force" is. By the nature of the words involved, which connote "pulling" and

"dragging" etc., it seems ta connote something volitional? Yet, could we also say

that this pulling action is also something emotive in nature: is there a feeling or

emotion of being pu1led or dragged? In other words, is attachment itself actually

emotive in nature, or, can it be categorized as more volitional? And, on a more
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practicallevel, is such a distinction between psychic forces sum as volition and

emotion helpful for the practitioner of Meditation or the patient in

psychotherapy; or, is it merely a theoretical question?

In psychotherapy, one must describe one's subjective impressions in the

most accurate way in order to heal. Similarly, in Buddhist meditation, one has to

experience things exactly as they are in order ta heal. Thus, if, in fact, a

phenomenon such as attachment is actually more emotive than volitional or vice­

versa, and if these two forces are indeed of different subjective qualities, then in

order to attain healing, one would have ta experience the exact nature of these

qualities. Thus, in this sense, it could be a fruitful enterprise ta separate out the

volitional and the emotive from the point of view of psychic healing, and it

would not just be a distinction one would make for the purposes of teclmical

definition. Perhaps this was the reason for the Dalai Lama's concem, explicated

in chapter four, concerning the development of a discrete definition for emotions

as psychic phenomena, separate from thinking etc.

In any case, within the context of the Saundarananda, it seems that sakti and

its variations are actually compased of aIl three psychic elements which were

outlined in chapter two: cognitive, volitional and affective. In regards ta affective

processes, non...attachment (asaktz) is associated with positive, stable affects such

as the peacefulness, self...contentedness etc. of the sage. In contrast, attachment

(sa/ctz) is associated with a dragging feeling in the mind, which seems to connote

a general unhappiness and the presence of negative emotive and affective states.
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In regards to volition, attachment (saktl) involves a driven feeling, be it away

from or toward an object, whereas non-attachment (asakti) involves a feeling of

freedom (vimllkta), a lack of mental strife and infatuation (amiirchita), and

therefore, a motivation which is felt as neither driven nor impulsive. Finally, sakti

can be analyzed cognitively, as being a result of false imaginings or parikalpa.

In conclusion, the final translation of sakti will be "attachment" and that of

asakti, "non-attachment". Bath"attachment" in English and sakti in Classical

Sanskrit connote an "adhering" or "clinging", and therefore "non-attachment"

and asakti connote the opposite. In addition, although anlisthii and upe~ii also

seem to be referring to the meditative attitude in general, the translation of "non­

attachment" is not as accurate when applied ta either of these terms. As was

mentioned in the preceding sections, aniistha connotes non-expectancy rather

than non-clinging or non-adherence and upeqa connotes an equal, caring regard

rather than a lack of adherence.

However, this being said, for a correct understanding of meditative

attitude as it is portrayed in the Saundarananda, aU three of these concepts, as weil

as others, such as viraga (see explanation below) etc., are important. Taken

together, they give us a more holistic understanding of the concept of meditative

attitude, and also, a better idea as to its affective composition. Thus, 1will now

turn to an analysis of the final concept in this chapter related to meditative

attitude: viraga.



•

•

251

Vireiga (including Virajas, Vaireigya etc.)

In the Saundarananda, raga usually signifies"desire". In its positive sense,

reiga signifies the desire for Buddhist practice and liberation; in its negative sense,

it implies an impulsive desire for things that run counter to Buddhist practice.

Riiga is often used synonymously with the words kama, rajas and tr~1)ei in the

context of the Saundarananda. Yet, since raga and its related words faH under the

rubric of volition rather than emotion (see definitions in chapter two), these

words will not be covered in detail here. However, the antithesis of raga, viriiga

and its variants like vitarliga, vairagya etc., will be covered briefly because they

relate ta the concept of non-attachment in Buddhism.

Within the context of the Sallndarananda, viraga can be roughly translated

as "lack of impulsive desire" or "lack of impulsion", and thllS, is decidedly

centered around volitional forces. This translation can also be applied to certain
,

portions of the Pali Canon, and thus, 1have tended ta use this rendering

throughout the thesis. In addition, the translation of "lack of impulsion" has been

deemed better than renderings such as "desirelessness" or "passionless" for the

following reason: since viraga is always a positive attribute within the context of

Buddhist practice, a translation of IIdesirelessness" etc. for viraga implies that

desire is always a negative attribute; yet, this is not the case.

AIso, as we saw in chapter four with the concept of vedana and chapter

five with regard to vikriya and dhrti, the Buddhist sage is described as someone

who cannot be swayed by internaI or external occurrences. Thus, it makes sense
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that a translation of viraga should be opposed to the type of volitional force

which implies a drivenness or a quality of being impelled by any extemal or

internaI phenomenon, rather than being opposed to desire itself.

du1.tkhak~ayo hetuparik~ayac ca santatp sivarp saIqikuru~va dharmarp/
tr~~aviragatplayanarp nirodhatp sanatanarp tranam aharyam aryarp/ /Sau,
16.26/ /372

And, the end of suffering is due to the final end of the cause. Realize liberation
(dharma=nirvana) which is peaceful, blissful, free from impulsion towards desire,
resting, cessation, etemal, saving, unassailable and holy.

In the verse above, viraga is clearly associated with nirvd1}tl or the

enlightened state of the arhat. This is the case in a number of other places in the

Saundarananda. For example, in verses 17.32 above and 17.61, nirva~ (=dharma in

verse 17.32) is described as characterized by viraga. In verse 17.32 in particular

viraga is juxtaposed alongside other characteristics of nirva~ such as bliss (siva),

peace (.ranta) etc., and thus, in this sense, viraga is associated with the ideas of

bliss and peacefulness. Because of this association, one could say that, in verse

17.32, viriiga is portrayed in an affective fashion or is at least associated with

positive affects.

In addition, like the concept of sakti, mraga can be analyzed frOID a

cognitive point of view. In verse 13.22, for example, the basis of viraga is said to

be correct knowledge (saqzveda), and the basis of satrlveda is explicated as an

insight into knowledge (jfliina-darsana). In addition, the agitation of satrlvega
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(different from satrlveda) in verse 12.8 is said to extinguish passion or raga, and

this agitation is clearly linked, in verse 12.4, ta a change in Nanda's point of view

conceming the etemality of heaven. The sequence seems to have been: a) change

in point of view; b) saf!Zvega or agitation; c) viraga. Thus, in chapter 12, cognitive

changes in the form of changes in opinion are portrayed as the cause for viraga.

ln summary, much like the other three concepts examined in this section,

virdga is a concept which is not so easily categorizable as affective, cognitive etc.

Its basis is a deepening of one'5 knowledge and its associated affective states are

stated ta be peacefulness and bliss. The affective states associated with viraga are

most important for this thesis. Because of their association with viraga, it would

seem that, in the context of the Saundarananda, viràga cannot be thought of as a

non-emotional point from which a distancing towards emotion takes place.

Hence, 1have chosen the translation of "lack of impulsive desire'· for viraga etc.

in order to avoid the non-emotive connotations of "detachment", "dispassion"

etc.

Concluding Remaries on Non-Attachment

As was mentioned in our introduction, my purpose here was not to argue

for an emotive understanding of the correct meditative attitude (Le. non­

attachment) to the exclusion of a cognitive or a volitional one. Instead, it was ta

demonstrate the worthiness and validity of looking at non·attachment as either

possessing or being inextricably associated with affective states as weil as
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cognitive and volitional qualities. This idea is often overlooked due to certain

connotations of frequently used translations such as 1/detachment", Ildispassion"

etc.

Judging from the different passages we have examined here in regards ta

the concepts of aniistha, viraga, upe/qii and sakti, the semantic ranges of each term

are rather broad. Each of the four notions can be said to contain or be associated

with affective, volitional and cognitive elements, although the affective element

has been given more focus since it relates directly ta the hypothesis of this

chapter.

Because all four of the above terms seem to be inextricably associated with

,lffective states, it is reasonable to condude that none of them can be said ta

describe a "zero point" in the mind, devoid of affect For, in a sense, association

implies a complete interdependence, and complete interdependence indicates

something about a phenomenon's composition. In this regard, judging from the

evidence presented in the Saundarananda, it is unlikely that this "zero point" in

the mind/7J which is often associated with correct meditative attitude in

Buddhism, is void of volition or cognition either.

With these ideas in mind, the four translations of the above terms have

been chosen ta avoid the idea of non··affect. For the purposes of review, the

translations have been as follows: upe/qa has been translated as lIequanimity";

anastha, as the state of "non-expectancy"; sakti as "non-attachment"; and, viréiga

has been translated as "non-impulsion" or "non-impulsive desire".
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"Detachment", "dispassion" etc., which were deemed inappropriate at the

beginning of this chapter, still seem inappropriate, at least within the context of

the Saundarananda, for the same reasons as were stated earlier.

Perhaps one could say that correct meditative attitude should be

portrayed by English words as mentaI"freedom", or a "tranquillity" or

Ilequanimity" with regard to internaI and extemai events. On this subject, Lama

Govinda reminds us that equanimity should not be confused with the 10ss of a

love towards the suffering of others: in other words, one should not be

equanimous towards the suffering of others, just one's own. Another modem

Buddhist master, Sogyai Rinpoche, equates correct meditative attitude with a

correct understanding of self at:td feelings of "agreeableness" and "inner

expansiveness".37"1n his stress on understanding, Rinpoche's comments are

reminiscent of Asvagho~a/sexplications of the concept of parikalpa and its role in

non..attachment or sakti.

This is not purely a destructive process. For alongside an extremely precise and
sometimes painful realization of the fraudulence and virtual criminality of your
ego, and everyone else's, grows a sense of inner expansiveness, a direct
knowledge of the "egolessness" and interdependence of aIl things, and that vivid
and generous humour that is the hallmark of freedom.315

When your attitude changes, then the whole atmosphere of your mind changes,
even the very nature of your thoughts and emotions. When you become more
agreeable, then they do; if you have no difficulty with them, they will have not
difficulty with you either.376
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Here, we conclude the section of the thesis on "meditative attitude".

"Meditative attitude" was given the general name of "non-attachment" at the

beginning of the chapter. As a revision ta this original assertion, it might be more

accurate to say here that, within the context of the Saundarananda, it is necessary

to analyze all four terms together (i.e. aniisthii, viraga, lIpe~ii and sakt;) in order ta

truly understand Asvagho~a'sview of meditative attitude. Non-attachment can

still be seen as a rough translation of meditative attitude in general with the

qualification that this attitude must be viewed from the different conceptal

angles of each ward used ta portray it.

Yet, perhaps what is most important for this thesis, is the place of affect

within meditative attitude. And, in this regard, it was clear that all four of the

words examined occurred in conjunction with affective states such as

peacefulness, satisfaction, contentedness etc. Thus, what Asvagho~aseems to be

indicating here is that correct meditative attitude is either alway composed of, Of,

always associated with affective qualities; it is not devoid of affect.
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Chapter 8: Concluding Remarks and Questions for Future Research

lntroductory Summarizing Remaries

As was mentioned in the fust chapter, this thesis had four questions as its

motivating force, aU of which centered around the concepts of emotivity or

affect. Here, it might be useful ta repeat these four questions. 1) What would be

the correct attitude in Buddhist meditation, and, more specifically, does this

correct attitude contain an affective component as weil, or, is it merely a

distancing from emotion from sorne place of non-emotivity? 2) Similarly, is the

Buddhist sage void of emotion altogether or distant from it, or, does even the

enlightened sage possess affective processes? 3) If we think of emotional disorder

as the catalyst for mental unhealth, how does Buddhism purport to heal mental

unhealth? 4) And, in regards ta the Saundarananda of Asvagho~aspecifically,

given that the poetic medium is usually a medium which appeals ta and

consequently elevates emotivity, and that, on the contrary, the Buddhist message

in the Saundarananda speaks against emotional excitement or agitation, does this

paradox with regard to emotivity reveal itself in the vocabulary of our text?

Out of these four questions, the fust two were chosen as the focus of this

thesis, and were addressed within the context of the Saundarananda of

Asvagho~a.As was stated in chapter one, in regard to these four questions, we

have investigated four different areas: 1) the province for an emotive and

psychological study of the Saundarananda; 2) the province for an emotive and

psychological study of the two streams of thinking that feed into the
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Saundarananda, the early aesthetic and the early Buddhist streams; 3) by

investigating the nature of the affectivity of the sage, the establishment of the

stance that Buddhism is not preaching non-emotivity nor a distancing from it; 4)

the establishment of the presence of affect within the correct Buddhist Meditative

attitude, which if often expressed by the English words Ildetachment",

"dispassion" etc. but is better expressed with the notion of "non-attachment".

In regards to point number two, we established in chapter one that

Bharata's NaryaSastra clearly has an emotive component, especially in its analyses

of the concepts of rasa and bhtiva. And, because it contains an emotive component

in its analyses, by extension, it can aIso be said to possess a psychological aspect.

Yet, there was another important reason for the inclusion of Bharata's

analyses: from his ideas, we were able ta extract a portion of our method of

approach from a source which is roughly contemporary to the Saundarananda.

Bharata states clearly in the Naryasastra that a poet's inward sentiments (antargata

bhavaYl17 can be communicated through the words of a poem and understood by

an empathetic observer (sumanasa prelqaka). Thus, 1applied this allusion to the

theatrical arts to the process of interpreting passages here.J1B

My decision to put a certain amount of faith in the enterprise of

interpreting the sentiments or intentions of Asvagho~a is in accordance with the

general spirit of interpretation within the Buddhist tradition. As Donald Lapez

mentions in his Buddhist Hermeneutics, previously quoted in chapter one, the

Buddhist tradition with all of its commentarial works etc., is based on the
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assumption that it is possible ta determine the intentions of the Buddha. In this

sense, we have attempted to consider the methodological formulations of bath

streams which feed into Asvagho~a's work: the aesthetic and the Buddhist.

In addition, in chapter one, we considered the form of poetry (kiivya) as it

was outljll~d in the Naryaiiistra along with the acknowledgement of this form in

Asvagho~a'sown closing verses (as well as his overall style), and concluded that

Asvagho~a did indeed write within the medium of kiivya as Bharata has defined

it. This conclusion influenced the interpretive process, as we had to consider the

possible interpretations of emotive vocabulary words within the context of both

the aesthetic and the Buddhist stream of thinking before we arrived at a

conclusion conceming their exact definition. A good example of this problem

came with the word rasa. The particular usage of the term rasa in the

Saundarananda could easily come from early Buddhist ways of thinking about the

term, such as was seen in the passage from the Sutta Nipdta, or from aesthetic

ways of thinking, such as in certain passages from the Niiryaiàstra.

Summarizing Remarks regarding the Emotive and Psychological Stlldy of the

Saundarananda and early Buddhism

In the last two verses of the Sallndarananda, Asvagho~a declares his

message ta be first and foremost that of Buddhism. Thus, a considerable amount

of time and energy was expended in chapters three and four in order to assure

that a psychological and emotive study was even possible within the medium of
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Buddhism before we began a study of the Saundarananda. We tested this out by

putting forth the following questions to the Pali Canon and its commentaries: 1)

Did early Pali Buddhism even have such a category as psychic disease, meaning

disease which has its originating point in the psyche? 2) Did it see itself as a

healer of psychic disease?; 3) Did it even have such a category as mentality which

was considered ta be distinguishable from physicality and which was associated

with the immaterial?; 4) Was there any word in early Pali or Theraveida Buddhism

that could be considered as an approximaton of the emotive terms outlined in

chapter two, such as "feeling", "affect" etc.? (Here, 1have skipped the first

question in chapter three conceming the Ayurveda).

In regards to the last question, two words trom the PaU Canon, kilesa and

vedanà, were chosen as sample vocabulary words, in order ta test the possibility

of matching emotive concepts in English with certain concepts in the Canon.

From this sampling we concluded that kilesa could perhaps be translated as

"negative emotions", but, in fact, was best translated as "mental afflictions", as

the category of kilesa is composed of volitional, cognitive and emotive elements.

In regards to vedanâ, we concluded that it could be translated as "feeling" in

English. This translation was deemed acceptable, in spite of the physical

connotations of vedanii in the Canon, as the English ward "feeling" can be used to

signify both bodily and mental feelings.

Yet, in our very brief survey of early Pali materials, we did not really

arrive upon a proper translation of either "affect" or "emotion", the two words
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which were used in chapter two to define emotive processes as a category.

Vedanii and kilesa (amongst other words like asava etc.) certainly possessed some

emotive characteristics but did not really represent the scope of the words

lIaffect" and "emotion".

In regards ta the other three questions listed above, aU of the responses

were in the affirmative, meaning that the particular viewpoint being investigated

at least was present within the Canonical materials. Thus, these affirmative

answers concerning Buddhism's stance on psychic healing etc. allowed us a

province for the psychological study of Buddhism (within the rubric of how the

term psychology was defined in chapter two) and set the stage for the

psychological study of the Saundarananda, a self-avowed Buddhist text.

With regard ta the Saundarananda, we attempted to answer the same four

preliminary questions as we did for the Pali Canon.The answers for questions

two and three were more or less the same as our answers for the Pali Canon. The

Saundarananda did dearly possess the viewpoint that Buddhism is a healer of

psychic disease, although there was sorne evidence that it saw Buddhism as

healing an suffering as weil. AIso, in regards to the third question, there was

some basis for asserting a mentality associated Ylith immateriality, as mentality

seemed to be portrayed in a manner similar to the depiction of Bllddhaghosa's

(quoted in chapter three), namely, as discrete yet interdependent from the

material.



•

•

262

In regards to the first preliminary question, the Sallndarananda differed

from the Canonical materials, in that the viewpoint of the psyche alone as the

originating point of disease was not present at aIl; instead the Saundarananda

stated that a combination of mentality and materiality are at cause for suffering.

In question four, however, we saw the greatest difference between the

Saundarananda and the passages from the Pali Canon. The Saundarananda

possessed more plausible translations for words such as "emotion" and "affect",

such as bhiiva (and perhaps vikriyii), whereas, in the Canonical materials, the

closest approximation we could find was vedanii or "feeling".

However, this being said, neither the Saundarananda nor the Canonical

materials truly possessed a dear idea of emotivity or affectivity as a mental

process or category functioning alongside cognitive and volitional processes.

AIso, none of the terms surveyed explicated emotion as being possessed of a

quality called "subjective feeling", feeling being defined here as immaterial in

nature and the delineating factor between emotive processes and other sorts of

proceses. Thus, since these two ideas were central to our definition of

lJemotion"etc. in chapter two, none of the texts in this thesis can be said to have a

term which translates either lJemotion"or lJaffect" with even dose to one hundred

percent accuracy.
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Conclusions concerning the First Two Original Motivating Questions of the Thesis

In regards to the first two principal motivating questions behind this

thesis, the first regarding the affectivity of the sage and the second regarding the

existence of affect in the correct Buddhist meditative attitude, Asvagho~a's

Saundarananda gives us clear responses. The sage is clearly portrayed as

possessing positive, stable affect. This conclusion has been reached based on two

factors: first of aIl, dhrti and its related words govem correct Buddhist attitude

and dhrti clearly connotes a steadiness of emotion and a motivational

steadfastness with regard ta aIl extemal and internaI occurrences; secondIy, the

Buddhist sage is consistently portrayed with positive affective states such as

enjoyment (rati), satisfaction (trptl), empathy (anllkampa) etc. From these two

foundational points, it was concluded that the sage has positive and stable affect,

and never has negative affects, in that he is devoid of aIl klesas, do~as etc.

In regards to the correct meditative attitude in Buddhism according to the

Saundarananda, it is clear that affect seems to be one part of this attitude. For

example, adjectives like healthy or content (svastha), satisfied (trpta), and peaceful

(santa) etc. are frequently seen associated with some of the vocabulary words

connotating correct Buddhist meditative attitude. Thus, it seems clear that

emotivity, in the form of "affect", as we have defined it, is present bath within

the propounded attitude of Buddhist practice and within the mind of the

Budclhist sage. This being said, what implications does this have for emotional

healing or health in Buddhism? Ooes this mean that there are certain emotions or



•

•

264

affects that are higher or purer, and, if so, what would it mean to possess

purified emotivity?

These questions are left only partially answered by Asvagho~a, and even

his partial answers are revealed only after sorne additional interpretation on the

part of the reader. Here, 1am referring to the previously mentioned possibility

that Asvagho~asaw Buddhist practice as a process of emotional development: a

process of transformation from emotion and negative affects to positive affective

states. 1will expand more upon this idea in the section below.

Speculations on the Third Original Motivating Questions ofThesis

In regards to our third original motivating question conceming emotive

healing in Buddhism, the principal dynamic to understand here seems to be that

of vikriyii and dhrti. In the Saundarananda, dhrti represents one of the most

prevalent ideals of mental health, and, in relation to affective processes, it

represents their stable manifestation. In contrast, vikriya represents the epitome

of emotional (and volitional) unhealth. In regards to affective processes in

general, the unenlightened are subject to the whims of constantly shifting

emotions and plagued by the negative affects etc. of the klesas and do~as. In

contrast, the sage is always depieted as being stable and steadfast and \\'ith

contantly positive affect.

Thus, in this sense, we could say that ASvagho$a seems ta be giving us a

foundation for emotional development in Buddhism. When one's emotionallife
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is constantly shifting and unstable, or with persistently negative affect, one is in

the realm of the unenlightened or the unhealthy; when one's emotions stabilize

and steady themselves and are always positive, then this is the realm of the sage.

There is also sorne referenee to mental darkness (tamas) in association with the

unenlightened in the Saundarananda, and to mental inflexibility. Similarly, in the

Anguttara Nikaya, the mind is referred to as inherently luminous and flexible,

before it is impinged upon by the kilesas. With these passages in mind, could we

not say that Buddhist practice is, in fact, a proeess of emotional development or

maturation. For, it brings the mind of the practitioner out of emotional

instability, negativity, darkness and rigidity, and into a mental state

characterized by positive, stable, light-filled and supple kinds of affects. (Here,

suppleness refers to the fact that the sage's emotivity would not be rigid in its

reactions to either internaI or external phenomena)?

If one views Buddhism in this way, then its view of mental health is

comparable to modern models of the mental health and unhealth. Depressed or

melancholic patients, for example, often describe their depressed emotivity as

dark, hopeless, and rigid in its productive patterns. Manie patients describe a

great instability of emotion. While it is true that the eontexts of these descriptions

might be different than that of the Buddhist practitioner, nevertheless, the

similarity of vocabulary within the descriptions render the comparisons

plausible. AIso, eonsidering the constant interaction between BudcUtist

Meditation practice and psychotherapy within our modem Western society,
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these comparisons may not only be plausible but also useful in a very practical

sense.

There is another significant question here in relation to the emotivity of

the sage. li the sage is a1ways constant, does this mean that the sage has shifting

emotions as weIl, and is just not swayed by them? Or, does this mean that the

sage does not even possess these internaI phenomena at aIl? These two questions

are not answered in the Saul1darananda. However, what is dear is in our text is

that, even if the sage were to possess such things, he would still remain steadfast

(dhrtO and unswayed by their presence.

Now, this quality of being unswayed seems to imply a central point, a

point ta which one's being is fastened amidst the effects of aIl internaI and

external phenomena. What is this point? Ooes the presence of such as central

point imply the notion of a provisional"self", thus impinging upon the Buddhist

idea of no-self. The answer here would depend upon how one understands the

doctrine of no-self, and consequently, non-dualism, within the context of

Buddhism. According ta my understanding, Buddhist non-dualism attempts to

bring into question harmful psychological barriers. Therefore, it does not deny

the existence of distinctions, but rather, attempts to alleviate our negative

reactions to distinctions. In regards to the concept of dhrti in the Saundarananda

and its implication of a central, unmovable point in Buddhist meditative attitude,

this would mean that the..existence of a feeling of a distinctive "self" in relation to

an internaI or external object is not inherently bad or wrong. Instead, this feeling
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of immovability, Of, of having a central point from which one observes, is

absolutely necessary in meditation practice.

In addition, there is one more important offshoot of our third question. If

non-attachment is the correct meditative attitude in Buddhism, and Buddhist

meditation is said to heal suffering, then perhaps we can see correct meditative

attitude as the "motor" or mechanism behind the entire healing process. This

raises a number of other questions, aIl of which are not answerable within the

context of our investigation here. For example, can a non-attached attitude truly

heal suffering? And, if 50, what kind of suffering: both mental and physical or

just mental? Is there really such a thing as mental.and physical suffering, or,

suffering that originates in the psyche and suffering that originates in the body?

If there is not, and if it is true, as many have claimed in the modem era (Thomas

Szasz etc.),319 that aIl mental processes are mere reflections of physical ones and

therefore there is really no such thing as mental disease, then would an

immaterial, non-drug based practice such as Buddhist meditation truly be able ta

heal disease? If 50, what would be its causal mechanisrn?

In the body of this work, 1did not attempt to answer, with any finality, the

questions posed above, nor will 1 try ta do so here in my concluding remarks.

Rather,. part of my purpose here, in my conclusion, is to raise the types of

questions to which Buddhist psychological research might address itself in the

future.



•

•

268

Speculations on the Fourth Original Motivating Question of the Thesis

The fourth original motivating question for this thesis concemed itself

with the apparent paradox between the chosen medium of expression, namely

poetry, and its appeal ta emotive liie, and the nature of the message, namely

Buddhist renunciation and the quality ofbeing unmoved by emotivity. Here, we

could perhaps specuJate and say that the answer lies in the depiction of the

Buddhist sage. In other words, in spite of the apparent conflict, the medium and

its message are not in conflict as affective processes are not entirely denied in the

Saundarananda: for, emotion does undergo a certain eievation or metamorphosis

within the mind of Nanda in the process of Buddhist practice, just as bhava

undergoes an eievation in its transformation into rasa.

'vVas the medium of poetry a tooi deliberately used by Asvagho~a in order

ta bring about such an affective transformation within us, the readers? This

question is impossible ta an-;wer with any certainty. Yet, it is, nevertheless,

within the realm of possibility, especially when one considers the fact that, in his

last two verses, Asvagho~a evinces an awareness of the possible paradox

between the medium of poetry and its Buddhist content. Also, when we consider

the overall elevemess of the man - ms style of writing, ms ability to concoct

clever pun after clever pun, the beauty and force of his descriptions, the emotive

force of the passages depicting the love of Nanda and Sundari etc. - one begins ta

get the feeling that this is within the realm of possibility.
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In conclusion, there is still a portion of ASvagho$a's overall intent which

remains a mystery to me, especially in regards to the poetic medium of his

expression and the Buddhist content of bis message. Was ASvagho$a already in

contact with sorne predecessor of Bharata (or the compilers of the Na'Yaiastra

itself, if the text was Saundarananda's contemporary) and therefore fully familiar

with a theory similar to the sthayi-bhavas and their elevation to rasa? Did he, in

fact, not only use the poetic medium to elevate our emotions, but also deem this

type of emotive elevation to he conducive to Buddhist practice? In making such a

statement, something skepticalleaps up within me; but then 1recall Asvagho~a's

last two verses and am brought again ta a state of wonder (camatkiIra). It is here

that 1would like to end.
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Endnotes

1 By the word "psychological" here. 1am referring to psychiatry, neurology and the "harder" sciences as
weil. More will be said on the definilion of "psychology" in the second chapter of this thesis.
2 David Wulff. Psych%gy ofReligion: Classic and Conremporary Views. (New York: John Wiley and
Sons. 1991), pp. xi, 1-40. pgs. 167, 172. 203, 246 etc. MindScience: An East West Dialogue. Daniel
Goleman and Roben A. F. Thurman, eds. (Boston: Wisdom Publications, 1991 >. pp. 39-40. Both of these
studies contain examples of meditative phenomena being studied with empirical scientific methods.
3 ( present a literary review of Most of the other authors in the field of Buddhist psychology in chapter four.
4 1am defining the term "Western" here as Europe and Nonh America. This will be the general conception
of the term throughout the thesis.
S Mary L. Smith. Gene V. Glass and Thomas 1. Miller. The Benefils ofPsychotherapy. (Baltimore: Johns
Hopkins Press, 1980), p. 2. This study appears to be based on U.S. statistics only.
6 Buddhist meditation is broadly defined as rnindfulness in ail situations. and is thus not limited to just
formai seated or walking meditation etc.
7 An imponant follow-up to this question is the following: at what point are immaterial treatments sueh as
Buddhist meditation and psychotherapy, sufficient with regard to healing emotional unhealth, and at what
point is the intervention of psychotropic drugs necessary? The idea of immaterial within the context of
psychological treatment is being defined as non-drug-oriented treatments. (Plcase see chapter two,
definitions section, for more information on my definition of "material" etc.).
8 Asvagho~a. Buddacarira or AcIs ofBuddha. E. H. Johnston, lf. (Delhi: Motilal Banarsidass, 1995; first
published 1936). pp. xxiv-xliv and Ixxix·xcviii. Bimala C. Law. Aivagho.,a. (Calcutta: Royal Asiatie
Society, (946), pp. 23-75. Biswanath Bhattacarya. Asvagho.,a: A Crilical Stud)'. (Santiniketan: Sanliniketan
Press. 1976). pp. 194-412. Rustomji R. Bohn. Asvaghosa's Saundarananda: A Poetic Slud)', Ph.O.
Dissenation. (Berkeley: University ofCalifornia. 1973), pp. 19-288. Ali four of these works delineare
Asvagho~a' s Buddhist ideological presentation from the poetic aspects of his work.
9 ASvagho~a. The Aivagho$a ofSaundarananda. E. H. Johnston, tr. (Delhi: MotiJal Banarsidass. 1975: first
Pcubl. 1928). 18.63-18.64.
oCognitive therapists would disagree. Most cognitive psychologislS see thinking patterns. beliefs etc. as

""at cause" for psychic difficulties.
Il Behaviorists such as B.F. Skinner would object here. Skinner preferred to analyze only objectively
verifiable phenomena such as behavior. Because of (bis, he did not attempt to causally link internai states
such as emotions with external behavior. See Burrhus F. Skinner. About Behal,'iorism. (New York: Vintage
Books, 1976). pp 18-19.
12 For a concise and c1early written explanation of the different terms for depressive disorders. please see
Peter Whybrow. A Mood Apan: The Thinker's Guide to Emotion and Ils Disorders. (New York: Harper
Perennial, 1997), pp. 102-1OS.
13 For a better idea of the Buddhist context. please see chapter four (and chapter six) for my explanation of
kilesas (kleias)"
14 Please see chapter two, the "psychoanalytic" section. for a funher explanation of this idea.
IS Please see chapter two for a more detailed handling of affect (and cognition).
16 Sigmund Freud. Five Lectures on Psychoanalysis. James Strachey. editor and translator. (London: W. W.
Nonon and Company, 1989; first published. 1909 ), pp. 9-10.
17 Carl G. Jung. Freud and Psychoarullysis. (Princeton: Princeton University Press. 1985; first published in
1961). pp. 16, 148.
18 Joseph leDoux. The Emotional Brain: the Myslerious Underpinnings ofEmolional Life. (New York:
Touchstone, 1996, New York). pp. 18·20.
19 leDoux, p. 69. leDoux tells us the following: "emotion and cognition are best thought of as separate but
interacting mental functions mediated by separate but interacting brain systems".
20 Paul M. Churchland. Maner and Consciousness: A Conremporary Introduction to the PhiLosophJ of
Mind. (Cambridge: MIT Press. 1984), pp. 7·35. Churchland reviews beth Identity theories and more
duaIistic Interactionist ones. Karl R. Popper and John E. Eccles. The Selfand fIs Brain: An Argumenrfor
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Interactionism. (New York: Springer International. 1977), pp. 36-38. 494.
21 Buddhacarita.lohnston. pp. xvi-lvii. Bhaltacarya, p. 20. Both Johnston and Bhattacarya place
Asvagho$a within the lime period of Kanishka. the Kuiana king. who is said to have ruled circa the 1st-2nd
century C. E.
22 G.P. Malalasekera. Dictionary ofPali Proper Names. Vol. 2. (London: Luzac and Company, 1960), pp.
10-11.
2J ibid
24 Bharala. The Naryaiiistra. Manomohan Ghosh. translator. (Calcutta: Manisha Granthalaya. 1967: first
published in 1951). pp. Iix-Ixv. Bharat Gupt. Dramatic Concepts: Greek and Indian. (New Delhi: D. K.
Printworld Ltd., (994), pp. 19-39. J. L. Masson and M. V. Patwardhan.Aestlletic Rapture: The Rasàdhyiiya
tf the Niiryaiiistra. (Poona: Deccan College, 1970), p. 1.

Gupt. p. 29.
26 Here, 1am following the version of the Oriental [nstitute in Baroda, which has saltva. NâD'asiistram. M.
Ramakrishna Kavi. ed. Baroda: Gaekwad's Oriental Series. Oriental Institute: 1934.
:n Bharatamuni, Niiryaiâstram. (Dilli: Bhiratïya Vidyi Praküan, 1983). 14.2.
28 The last pan of this translation was produced from a eombination of the Board of Scholars' translation
and Manomohan Ghosh's. See Ghosh. verse 15.2 and Board of Scholars' translation. verse 15.2. Bharata.
The Nii{yasiistra ofBharatamuni. A Board of Seholars, tr. (Delhi: Salguru Publications, 1987).
29 NS, 7.2.
30 This word refers to a specifie type of gestures called siitl\lika gestures which include such things as
~rspiration. horripilation etc.

1 NS. 7.2. Ghosh. tr. Also. see prose portion of Niiryaiâstra. between 6.31 and 6.32 for an elplanation of
sumanasa prelqaka or benevolent observer.
32 Donald Lopez. "Introduction". Donald Lopez, ed. Buddhist Hermenelllics. (Honolulu: University of
Hawaii Press. 1988), pp. 6-7.
33 Michel Foucault. "What is an Author". Textual Strategies: Perspectives in Post-Structuralisc Criticism.
Josue Harari. editor. (Ithaca: Cornell University, 1979), p. 157.
34 These studies. mentioned previously, survey ail of works attributed to ASvagho$a.
35 NS. 15.172.
36 Vrtta ~an he interpreted ba.sed on 14.37 in the Nii{yaSiistra. In 14.37, vrtta is basically made synonymous
to chandas.
37 NS. 14.40
JB NS. 16.6
39 NS. 16.11
40 NS. 16.14.
41 See R. R. Bohn. pp. 19-173 and 231-288 in panicular.
012 NS. prose before 7.1.
43 NS. prose before 7.1, 7.7
.w NS. prose passage hetween 7.7 and 7.8.
4S For a comparison of rasa and katharsis see p. 271 in Bharat Gupt's Dramatic Concepts: Greek and
Indian. Aiso. Bharata gives us another view of rasa and bluiva in which he describes their interdependence.
See NS. 6.38.
46 Here, 1am forced to deviate from the Bharaûya Vidyi Prallian edition of the NiiryaSQslra. whieh 1have
been using throughout. as nivananre (i.e. "retreat", "turn back", "disappear" etc.) does not make sense here.
Nirvarryanre is the verbal fonn which was used in the other edilion at my disposai, and the meaning of this
verb (Le. "originate", "become", "take place" etc.) makes more sense in the context of the rest of the
passage. See Bharata. Natyashastra ofBharatamuni with the Commentary ofAbhinavagupta. Madhusudan
Shastri. ed. and Ir. (Varanasi: Banaras Hindu University. (971). p. 678.
47 NS. prose passage between 6.32-6.33.
4B ibid
49 NS. 6.33-34.
~ Aecording 10 Monier-Williams Sanskril-English Dictionary, upalcaralJ.Q. which is quite close in
derivation to upakara. can mean "anything fabricated." Also. upaskara can mean "omament" or
"decoration". Thus, 1 have taken both of these meanings into consideration, especially that of upakarar:ra,
when b'3IlSlating upakara. The image which seentS to he evoked here is close to that of a gold miner
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sU'aining away particles of silt until he uneovers a piece of gold. See M. Monier-Williams. A Sanskrit
English Dictionary. (Delhi: Motilal Banarsidass. 1997; first publ. 1899), p. 195.
SI Saut 18.63-64.
S2 Sau, 11.34-11.35.
S3 ln the Saundarananda. this ward. or, a variation of il. only appears once. as vyapatriipyante. See Saut
16.76. However. this word and its variants in Pali and Sanskrit are common enough in Buddhist texts.
Please see the following two dietionaries for a brief overview. Franklin Edgerton. Buddhist Hybrid Sanskrit
Grammar and Dictionary, volume 2. (New Haven: Yale UniversilY Press. 1953; Reproduction by Rinsen
Book Co. Kyoto. 1985). p. 43 (apatrapya). T.W. Rhys Davids and William Stede. Pali-Eng/ish Dictionar)'.
(Delhi: Motilal Banarsidass. first published. 1921-25; reprinted. 1993): p. 166 (oltappa).
54 Neither the SaundarafUJnda nor the Buddhacarita has a eommentary. Sec Johnston. Buddhacarita. p.
xxxvii.
ss MN. i.399. In this passage. sukha is said to disappear in the fourth dhyiina. See also Rune E. A.
Johansson. Psych%gy ofNirvana. (London: George Allen and Unwin. 1969). p. 27. Johansson tells us that
nibbiina is characterized by happiness (sukha). peaee etc. Sec also, the AtthasiiJini. in which the different
types of usages of the word sukha are explicated. At.40-41. The Atthasiilini. Edward Muller. ed. (London:
Pali Text Society. 1979; first publ. (897).
S6 Saut 7.5-7.6.
S7 Varnan S. Apte. The Praclical Sanskrit-English Dictionary. Revised and Enlarged. 4th ed. (Delhi:
MOlilal Banarsidass. 1965 >, p. 181.
S! As in chapter one, the term Western psychology is heing used in ilS broadest sense to encornpass both
modern psychology. psychiauy. cenain aspects ofneurology and even sorne philosophers in the field of
emotive studies.
59 1have developed my own schema of categorization, but it is partially based on other schemas developed
by psychologislS and philosophers of emotion. See especially K.T. Strongman, The Psych%gy ofEmotion:
Theories ofEmolion in Perspective. 4th edition (West Sussex: John Wiley and Sons. (996). Also, please
see Ronald de Sousa. Tite Rationaliry ofEmotion (Cambridge: MIT Press. 1987), pp.36-46. William Lyons.
Emotion (Cambridge: Cambridge University Press, 1980), pp. 1-52.
60 LeDoux. p. 12.
61 By immaterial in this conteXl. 1 rnean to say "non-drug-oriented".
62 Skinner, Aboul Behaviorism, pp. 18-19.
63 ibid
601 Current Psychotherapies, 5th ed. Raymond J. Corsini and Danny Wedding. eds. (Itasca: F.E. Peacock
Publist,ers, 1995). pp. 198-199.
6S William James. Princip/es ofPsych%gy. vol.2. (Cambridge: Harvard University Press. 1981 ~ first publ.
1896). p. 1070.
66 See Walter Cannon's early research. Cannon tried to explain this unique qualily of erootion in lerms of
physiological processes. He explained the subjective feeling of emotion as being a result of nervous
discharges in the thalamus. Please see Walter B. Cannon. '11le Thalamic Theory of Emotion". Magda
Arnold. ed. The Nalure ofEmotion (Middlesex: Penguin Books. (968), p. 296.
67 Strongman. p. 24. Strongman quetes Joseph de Rivera's article "Emotional Clirnate: Social Structure and
Ernotional Dynamics". This article appears in Internaliona/ Review ofSludies on Emotion. Vol. 2. K. T.
Strongman. ed. (Chicester: Wiley). p. 198.
68 New Encydopaedia Britannica: Micropaedia. vol. 3. (Chicago: Encyclopaedia Britannica Ine.• 1998;
first publ. 1768-71), p. 434.
69 Robert Solomon. The Passions. (Garden City: Anchor PressIDoubleday, (976). p. 15.
70 The notion of "volition" cannot be said to comprise the entirety of the term sa",skâra (sankhiira in Pali).
Yet. in the Visuddhimagga, one part of sankhiira is defined as volition (cetanii). See Buddhaghosa.
Visuddhimagga. Bhikkhu NiiI)arnoli. tr. (Kandy~ Buddhist Publication Society. 1991; first pub!. 1975). p.
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98 Ca, 1.55-57. The translations are my own but 1 was aided by Sharma's and Dash's translation work and
notes.
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173 C. A. F. Rhys Davids. Buddhist Psychology: An Inquiry inro rhe Analysis and Theory ofMind in Pali
Uterature. (London: Bell and Sons, 1914), pp. 12-73.
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236 It could be that adukkham-asukha feelings. for example, are comparable 10 feelings which rest in the
"uncansciaus" (in Freudian terminology). Adukkham-QSu/cha feelings are said ta become pleasant when
knowledge is brought ta bear on them. just as, in Freudian psychology, liberation from the control of a
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279 This couId be referred 10 Âyurvedic physicians.
2BO Saut 8.3-8.5.
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