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Definitions of Sasrava in the Sarvastivada
Hrdaya Treatises: Part 1*

Yosuke Fujimoto

1.1. Introduction

Sasrava and andsrava are two key religious concepts in Buddhism. !
Generally, sasrava refers to anything entangled in samsara, the cycle of birth
and death, while anasrava refers to supra-mundane things such as nirvana
and the special abilities or virtues that enable one to attain it. Although the
two terms were not commonly used as a pair in early Buddhism, a later
Abhidharmic trend, notably the Sarvastivada’s ontology of dharmas,
introduced and emphasized the dichotomy of these two categories. The
Sarvastivadins hold that all phenomena consist of certain combinations of

basic factors (dharma), and all the factors are, without exception, classified

* This paper is a revised version of part of chapter 3 of my doctoral dissertation,
“Setsuissaiubu ni okeru urohd to murohd no teigi to sono tenkai” . —IAG &I
B2 HFRELEREDESR L Z OB [Definitions of Sasrava and
Anasrava Factors in the Sarvastivada School and their Development], submitted
to Waseda University in November 2021, and is partly based on a draft presented
at the XIXth Congress of the International Association of Buddhist Studies (IABS),
held at Seoul National University on August 16, 2022. I am grateful to Dr. Meghan
Howard Masang for correcting my English and for many helpful comments and
suggestions. Of course, all remaining errors are my responsibility.

This paper was supported by JISPS KAKENHI Grant Number JP23KJ2058.

! Grammatically, sasrava is an adjective formed by combining the prefix sa-
(“with”) and the noun asrava (“outflow”) and literally means “with outflows,”
while anasrava, which is derived from the prefix an- (“-less”) and the noun asrava,
is always taken as a bahuvrihi-compound meaning “without outflows.” These
Sanskrit terms could perhaps be more appropriately rendered as “impure” and
“pure” or “tainted” and “untainted,” but in this paper I will leave the terms
untranslated for the sake of clarity and simplicity.
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as either sasrava or anasrava.

From the time of the Prakaranapada (circa 2nd century BCE) onward,
the Sarvastivadins treated the concepts of sasrava and anasrava factors as
major doctrinal terms. The Samyuktagama (hereafter SA) nos. 56 and 229,
which are the only two known texts that explain these two terms in the
Agamas, were most probably created in this context.> As suggested by SA
no. 56, the earlier Sarvastivadins are thought to have defined sasrava factors
as factors concerning which mental afflictions (klesa) arise, i.e., those that
become the object of mental afflictions, and anasrava factors as the
opposite.> This traditional view of the two concepts was inherited in the
* Mahavibhasa (Apiddamé da pipésha lim ] B2 K BV, circa 2nd
century CE, hereafter MV) but was modified in a rather complicated way.
The Sarvastivadins developed their view of sasrava in the course of disputes
over the nature of the Buddha’s body on the one hand, and they put forward
various definitions of sdsrava and andsrava factors on the other. Defining
these two concepts remained one of the major doctrinal issues in later
Abhidharma compendia, such as Vasubandhu’s Abhidharmakosabhasya
(circa 4th—5th century CE, hereafter AKBh).

In this series of papers, I will examine how sasrava is defined in the
Sarvastivada Ardaya treatises, an important series of texts that preceded
AKBh, and attempt to locate their definitions properly in the history of
Sarvastivada thought by comparing them with those found in MV and other

related texts.*

2 These two texts have no counterpart in the Pali canon.

3 The earlier Sarvastivadins may not have preserved SA no. 56 as a physical
medium, but they undoubtedly held the idea as presented in this sitra. For more
information on the textual formation and interpretation of SA no. 56 in the
Sarvastivada tradition, see Fujimoto 2022a.

4 In his small article (Katd 1973, partly included in Katd 1987, 252-255; 1989,
228-232), Katd Junsho first examined the definitions of sasrava and andsrava in
the Sarvastivada literature. He briefly outlines their development from the Agamic
sources to AKBh. However, he does not address SA nos. 56 and 229. Furthermore,
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1.2. The Hrdaya Treatises

The Abhidharma texts of the Sarvastivada school have survived almost
exclusively in the Chinese translation made by Xuanzang (4%, 602-664),
and they generally represent the views of the Kasmira Sarvastivada.
However, there is a group of three texts in the Chinese Buddhist canon that

were translated before Xuanzang. These texts are:

1. *Abhidharmahydaya (Apitan xin lin 7 BB 05, hereafter AH), in
4 fascicles, composed by *Dharmasri/Dharmasresthin (7 #3) in circa
200 CE and translated by *Sanghadeva ({8{lI#£%%) and Huiyiiin 2%
B in391.°

2. *Abhidharmahydayasiitra® (Apitan xin lin jing P B 2080 K8,
hereafter AHS), in 6 fascicles, composed by *Upasanta (& FF %)
in circa 300 CE and translated by *Narendrayasas (ALEHZH2) in
563.7

3. *Misrakabhidharmahrdaya (Zd apitan xin lim % B 2 0 G,
hereafter MAH), in 11 fascicles, composed by *Dharmatrata (730)
between roughly 300 and 400 CE and translated by *Sanghavarman
(f&5{nEKEE) in 434.8

his analysis of the definitions of sasrava factors in MV and in the Ardaya treatises
is far from satisfactory.

5 See Watanabe et al. 1976b, 121-122, and Willemen et al. 1998, 255-257. The
date of composition of AH remains open to discussion. For a survey of the opinions
about the dating of this text, see Xuan 2015, especially 286-289.

¢ The Chinese title includes the word jing #%, but it is unlikely that the original
title included the word s#tra or any similar equivalents, because the text is not
written in the conventional Buddhist sitfra style. However, 1 will use the title
*Abhidharmahrdayasitra and its abbreviation AHS in this paper expediently to
distinguish it from AH.

7 See Watanabe et al. 1976b, 125—126, and Willemen et al. 1998, 259.

8 See Watanabe ef al. 1976a, 22-25, and Willemen et al. 1998, 260-263. On the
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AH is a concise compendium of Sarvastivada Abhidharma. It is the
earliest known Abhidharma texts that was written in the form of verse and
commentary and is systematically structured into several core chapters. The
other two texts, AHS and MAH, are commentaries on *Dharmasri’s verses
but introduce a certain number of modifications and additions to them. These
works are collectively referred to as the “Ardaya treatises” due to the
presence of the word “hrdaya” (:0», lit. “heart”) in their titles. Among these,
MAH holds particular significance as it provided the compositional basis for
AKBh.

The hrdaya treatises have not received much scholarly attention to
date, but they are just as significant as Xudnzang’s translations. These
treatises are believed to have been composed in Gandhara or its adjoining
areas and are expected to provide valuable information about the non-
Kasmira Sarvastivada doctrines. From this standpoint, this study uncovers
the unique characteristics of the definitions of sasrava in the hrdaya treatises
as well as their similarities with the Sarvastivada orthodoxy. The present
publication, part 1 of the full paper, will address *Dharmasri’s definition of
sasrava factors in AH from both philological and philosophical perspectives.
A future part 2 will examine the definitions by *Upasanta and *Dharamtrata
found in AHS and MAH, respectively.

2. The Definitions of Sasrava in the *Mahavibhasa

Before discussing the definitions of sasrava in the hrdaya treatises, let us
briefly review how the concept is defined in MV to establish a basis for
comparison. As noted earlier, the text presents two main contexts that suggest

or imply how the Sarvastivadins define sasrava.

reconstructed Sanskrit title * Misrakabhidharmahrdaya, see also Harada 1993, 107,
n. (1), and Fukuda 2003, 261-262, n. 14.
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The first context is a series of controversies over the nature of the
Buddha’s body, where the Sarvastivadin proponent argues that the Buddha’s
body is sasrava, while the opposing schools such as the Mahasanghikas
claim that it is anasrava. The Sarvastivadins formulate their arguments in a
logical manner, presupposing their own definition of sasrava in each proof.
MV includes three such controversies in different parts of the text (T 1545,
229a15-b21;391¢21-392b17; 871c1-872b2), that have a common structure.
However, as the text progresses from the first to the third, the number of
arguments presented by both sides increases, and the technical terms used
are slightly altered. This implies that the first controversy developed into the
second and then further into the third over time, and that the Sarvastivadin
definition of sasrava, which is presupposed in their proof, was also modified
over the course of these controversies. On an earlier occasion, [ analyzed the
proponent’s proofs that the Buddha’s body is sasrava and derived the
following three definitions of sasrava as presupposed by the Sarvastivadin

proponent:®

Definition [1]:  Anything that produces mental afflictions (klesa) in
others (i.e., anything that becomes the object of mental
afflictions of others) is sasrava.

Definition [2]:  Anything that produces dasravas in others (i.e.,
anything that becomes the object of asravas of others)
and is produced by dasravas is sasrava.

Definition [3]:  Anything that increases asravas in others and is

produced by asravas is sasrava.

Revisions from definitions [1] to [3] can be explained as a line of

development. In the first controversy, the Sarvastivadins defined sasrava as

% See Fujimoto 2022b.
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in definition [1], which is in accordance with SA no. 56. Later, in the second
controversy, they defined sasrava as in definition [2] by adopting the term
asrava (J) for individual mental afflictions and adding a new characteristic
of being produced by dsravas. Finally, in the third controversy, they defined
sasrava as in definition [3] by introducing the verb “to increase” (%) instead
of “to produce” (ZE).

On the other hand, in another context, MV provides a list of eight
definitions of sasrava and anasrava factors. Since the list is introduced
immediately after the second controversy over the nature of the Buddha’s
body, the definitions in the list are closely related to definitions [1] to [3]
used in the controversies. Recently, I have shown that the eight definitions
were developed gradually, partly in line with or under the influence of the
development of definitions [1] to [3].!°

Thus, although MV contains various definitions of sasrava, definitions
[1] to [3] can be regarded as the most orthodox for the Sarvastivadins, since
they are adopted in the proofs for the sasrava nature of the body of the
Buddha, the most authoritative figure of Buddhism. Therefore, I believe it is
appropriate to choose definitions [1] to [3] as the basis for our comparison

with those proposed in the Ardaya treatises.

3.1. *Dharmasri’s Definition of Sasrava

Next, let us investigate how *Dharmasri defines sasrava. His definition of

sasrava factors is found in Chapter 1, verse 4, as follows:

10 See Fujimoto 2024. Katd Junshd already pointed out the possibility that the
Sarvastivadin argument claiming that the Buddha’s body is sasrava was closely
related to the list of definitions of sasrava and anasrava factors in MV (Kato 1987,
255-256 and 265; 1989, 232 and 240). Lambert Schmithausen also mentions these
two contexts in his discussion of the term sasrava (Schmithausen 2014, §184.2.1
and §184.2.2).
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AH T 1550, 809b8-15: [i]. TR A L. &.
EAEEN, BERAR. (1.4ab)
FREL S WAERRRENS, nfl e, RIESUATN. [, (. &
PraBEtETR, BE B4, (1.4cd)
SNSRI, TRRE A, OIREER, RS, n3E NPFTRR L,
JEHGRAIN.
Question: What are the sasrava factors? Answer:
Anything in/concerning which mental afflictions arise is called
sasrava by the Noble. (1.4ab)
If mental afflictions, such as the view of the [five] aggregates [as being
the self] (& ., *satkayadrsti), and so on, as explained in the chapter on
obsession (fif, *anusaya), arise in/concerning any factor, that factor is
called sasrava. Question: Why? Answer:
[Because| what are called mental afflictions are @sravas, and [this
is] a provisional designation used by the wise. (1.4cd)
Mental afflictions are called asravas. Because [mental afflictions] leak
from the sense bases (A, *ayatana), because [they] diffuse the mind
incessantly,'! because [they] keep [sentient beings] within birth and
death, and because [they cause sentient beings to act] as if they were
controlled by the unhuman (3f A, *amanusya),'? [these mental

afflictions are] therefore called dsravas.'

Here I have tentatively translated the conjunction ru6 # in verse

"' The phrase xin lou lidnzhir >JREE is syntactically uncertain. I interpret
this phrase tentatively based on the similar passage from AS (= Li 2019, 54):
cittavisarasrutikaranarthena; AS(Ch.) T 1605, 678a6-7: 45 [x# LB Ha
4 551; f. ASBh 59, 17: cittavisaram srutam kurvantity asravah.

12.Cf. MV T 1545, 244b10-13; AV T 1546, 189¢16-19; V T 1547, 425b17-20.

13 T take the word youlou R here to mean asrava (see also footnote 39). My
translation of this passage is partly based on Willemen 2006, 24. A French
translation is found in Armelin 1978, 53.
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1.4a and its commentary in two different ways (“in/concerning”) based on
an assumed Sanskrit text. As will be demonstrated in the following sections,
verse 1.4ab in Sanskrit exhibits a relative-correlative structure, with the
relative element in the locative case, to which ruo #5 corresponds.
Moreover, there are two possible interpretations of this Sanskrit locative,
which is crucial to determining the meaning of the verse. This information is
difficult to deduce from the Chinese translation alone. Therefore, to
understand the verse accurately, we need to base our analysis on the Sanskrit
original. In what follows, I will attempt to reconstruct the underlying

Sanskrit of verse 1.4ab, at least at the syntactic level.

3.2. The Sanskrit Reconstruction of Verse 1.4ab

Regarding verse 1.4ab, there are several pieces of textual evidence that can
be used to determine its exact wording in Sanskrit. First, the Chinese
conjunction ruo #; is often used to translate the Sanskrit relative pronoun
yad (or its equivalent element), and in this case the Chinese demonstrative
shi 7& corresponds to its correlative tad. Based on this usage, we can
tentatively postulate a relative-correlative structure in verse 1.4ab. Secondly,
*DharmastT himself glosses the conjunction ruo #5 as ruo yii fa #5 2% in
his auto-commentary. The Chinese preposition yii 7 is typically used to
express the Sanskrit locative case, so the gloss yi fid 2% is generally
traced to the Sanskrit locative noun dharme. This indicates the presence of a
locative for the conjunction ruo #, which is glossed by yu fa ik
(*dharme). Additionally, as will be addressed in Part 2, AHS translates the
same verse as 7 it /EIE NS .Y As the Chinese word chii Ji2 means “place,”

ruo chii #5J#& supports the assumption of the Sanskrit locative.'> Based on

[

4 AHS T 1551, 834b14-15: FRAJENS, &H
L. (1.4)
15 Hirakawa et al. 1997, 1010, gives yatra under FiJi.

WA, DA, S

a
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these Chinese renderings, the conjunction ruo 4 here can be considered as
translating a Sanskrit relative element in the locative case, specifically yatra
or yasmin. If this is the case, the Chinese verb shéng 7L here likely
translates an intransitive verb such as ut—\/pad— (“to arise”) in Sanskrit.

This assumption is further supported by the following passage from
Sthiramati’s *Tattvartha (hereafter TA), where he quotes two definitions of
sasrava factors by two masters who are seemingly *Dharmasri and

*Dharmatrata:

TA D 26b3—4/P 32a8-b1 (ad AKBh 3, 12): slob dpon gzhan dag na re
gang la nyon mongs pa skye bar 'gyur ba de zag pa dang bcas pa yin
te / gang la nyon mongs <pa> ‘phel 'gyur ba // de ni zag <pa> dang
bcas par brjod / ces zer ba de dgag pa’i phyir (D; phyir / P) ’gog pa
dang lam gyi bden pa la dmigs pas kyang zag pa skye bar ni *’dod mod
kyi zhe bya ba la sogs pa gzungs te /

Other masters state that anything in/concerning'® which (gang Ia,
*yatra) mental afflictions arise is sasrava. [Yet other masters] argue
that anything in/concerning which mental afflictions increase
('phel ’gyur ba, *Nvrdh-) is sasrava. To negate these claims,
[Vasubandhu] says that it is true that dsravas arise also having as
their object the truth of cessation and [the truth of] the path, and

soon.'”

Although no specific attribution is provided, the first definition agrees

well with *Dharmasri’s verse 1.4ab.'® Specifically, the Tibetan gang la

16 Just as in the case of verse 1.4a of AH, I have translated the locative
expression gang la in two different ways because there are two possible
interpretations for it. See section 3.4.

17" AKBh 3, 12 (ad AK 1.4ab): kamam nirodhamargasatyalambana apy asrava
upajayante ...

8 In his *Laksananusaripi (hereafter LA), a commentary to AKBh,
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corresponds to the Chinese ruo #i, nyon mongs pa to fanncdo NS, skye
bar "gyur ba to shéng ", de to shi j&, and zag pa dang bcas pa to youlou
M, respectively. The Japanese translation of the Sanskrit manuscript of
TA attributes the former master to Dharmatrata,'® but, as will be discussed
at length in Part 2, the second definition agrees well with Dharmatrata’s
verse.?? In light of the correspondence between the Chinese and Tibetan
texts, it is reasonable to ascribe the first view to *Dharmasrt and the second
view to *Dharmatrata. Therefore, based on the corresponding Tibetan text,
we can reconstruct with higher certainty the Sanskrit wording of

*Dharmasii’s verse 1.4ab as follows:

Table 1
Ch. | # * R (B23) AT
Tib. i gang la skye bar ‘gyur  nyon mongs pa | de | zag pa dang

RO

ba bcas pa

Skt. | *yad (loc.) *ut-\pad- — or *klesa(nom.) | *tad  *sasrava

*upa-\jan-

Thus, verse 1.4a can be confidently handled as a locative relative

Ptirnavardhana quotes the same definition and ascribes it to the older Sautrantikas.
LA D 17a4-5/P 20b8-21al (ad AKBh 3, 12): mdo sde pa snga rabs rnams gang
du nyon mongs pa skye bar 'gyur ba de ni zag pa dang bcas pa’o zhe’o // de dgag
pa’i phyir | ’gog pa dang lam gyi bden pa la dmigs pas kyang zhes bya ba la sogs
pa smos te / (The older Sautrantikas argue that anything in/concerning which
mental afflictions arise is sasrava. To negate this [view], [Vasubandhu] states that
it is true that dsravas arise also having as their object the truth of cessation
and [the truth of] the path, and so on).

"9 Odanieral. 2012,5: [HEFTERZ LG OFHFH TS 5, DEMAET 55
. TR ARTH D) &, L LMOFEITE 5. FEBIEAN- B, ik
PHET L5, TANFRTHD Lik~5] &,

2 MAH T 1552, 871al5-16: FIEREMEM, REHATR. URs i, £F
AU, (1.4)
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clause, which consists of a locative relative element (yatra or yasmin), an
intransitive verb meaning “to arise” (such as uz-\pad- or upa-\jan-), and a
noun klesa in the nominative case. Accordingly, verse 1.4b can be understood
as its correlative clause, including at least a correlative pronoun fad and an
adjective sasrava. Here we can assume a basic construction like, for example,
*yatra klesa utpadyate sah sasravah in Sanskrit, without addressing the

question of metre.?!

3.3. The Background of Verse 1.4ab

If the above reconstruction of *Dharmasri’s verse 1.4ab is accurate, an
important point comes to the fore: There is a syntactical similarity with SA
no. 56. Fortunately, the full text of this siifra is quoted in *Samathadeva’s
*Abhidharmakosopayika (hereafter AKUp) as follows:

AKUp D 6a4-7/P 6b7-7a4: de nas bcom Ildan 'das kyis dge slong rnams
la bos nas bka’ stsal pa / dge slong dag legs par rab tu nyon la yid la
zung shig dang / zag pa dang bcas pa dang zag pa med pa’i chos rnams
bshad par bya’o // zag pa dang bcas pa’i chos rnams gang zhe na / gzugs
gang ’‘das pa dang ma ‘ongs pa dang (P; dang / D) da Iltar byung ba la
rjes su chags pa dang khong khro ba skye ba dang / ji srid du tshor ba
dang / ’du shes dang / ’du byed dang / rnam par shes pa ’das pa dang
(D; dang / P) ma "ongs pa dang da ltar byung ba la rjes su chags pa dang
khong khro ba skye ba di ni zag pa dang bcas pa zhes bya’o // gzugs
gang ’‘das pa dang ma ‘ongs pa dang da ltar byung ba la rjes su chags
pa dang khong khro ba mi skye ba dang / ji srid du tshor ba dang / ’du
shes dang / "du byed dang / rnam par shes pa ’das pa dang / ma ‘ongs

2l Armelin 1978, 53 reconstructs verse 1.4ab to yat kim cit klesasambhavam tat
sasravam iti ucyate budhaih, but this inaccurately assumes a nominative relative
clause.
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pa dang (P; dang / D) da ltar byung ba la rjes su chags pa dang khong
khro ba mi skye ba ’di ni zag pa med pa zhes bya’o //

Then the Blessed One said to the monks: “Monks, listen carefully and
bear in mind [what I shall expound to you]. I will now teach [you]

2 What are sasrava dharmas? If

sasrava and anasrava dharmas.
affection or hostility arises in/concerning? any form, be it past, future,
or present, and likewise if affection or hostility arises in/concerning [any]
feeling ... perception ... formations ... consciousness, be it past, future, or
present, these are called sasrava dharmas. If neither affection nor anger
arises in/concerning any form, be it past, future, or present, and likewise
if neither affection nor anger arises in/concerning [any] feeling ...
perception ... formations ... consciousness, be it past, future, or present,

these are called anasrava dharmas.**

The definition of sasrava dharmas is relatively similar in content to
*Dharmasri’s verse 1.4ab, and this is more so when viewed from the
Sanskrit perspective. The Sanskrit text for the anasrava dharma portion is
available in AKBh 196, 10—-12:

25

Skt.: anasrava dharmah katame. yasmin ripe ‘titanagata-

22 Here 1 leave the word dharma (Tib. chos) untranslated because it is
polysemantic and does not have the meaning of “factor” in the Agamas.

2 See footnote 16.

24 My translation is partly based on Dhammadinna 2014, 102-103. For a
Japanese translation of the entire text, see Honjo 2014, 63. Cf. SA T 99, 13b25—
c3: Wiy, HEEREL . A ENARERE. HaaREmR, At
g R, AITHAREE, ARRRAEE, BAARE. sIERIE.
R BRI, AR EARKEIE, REANEEE, MR THE
IS, M ERKBIE, RAERAZE, &4 . For an English
translation of this Chinese text, see Analayo 2014, 52-53.

25 anasravah ed.
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pratyutpanne *® notpadyate 'nunayo va pratigho va yavad

yasmin vijiiane, ima ucyante ‘nasrava dharmd iti.

This Sanskrit text perfectly matches the Tibetan translation. As the
explanation of anasrava dharmas stands in structural contrast with that of
sasrava dharmas, converting the above Sanskrit text from negative to
affirmative allows for an almost complete reconstruction of the Sanskrit text

of the sasrava dharma portion as follows:

Skt.:  *sasrava dharmah katame. yasmin riipe titanagatapratyutpanna
utpadyate 'nunayo va pratigho va yavad yasmin vijiiane, ima

ucyante sasrava dharmah.

This reconstructed Sanskrit text agrees with *Dharmasri’s verse 1.4ab
from the point of view of syntax. If individual aggregates such as form are
removed, and affection (anunaya) and hostility (pratigha) are generalized
into mental afflictions (klesa), the two texts will be virtually identical. Given
that the idea of SA no. 56 is clearly adopted in the Sarvastivada Abhidharma
canon,?” it is reasonable to suppose that this siitra served as the scriptural
basis for *Dharmasri’s verse 1.4ab.

The hypothesis that *Dharmasri relied on some scriptural sources here
is also backed up by the Chinese phrase shéng shuo B2t (“taught by the
Noble”) in verse 1.4b. As the term shéng T2 (*arya, “noble”) typically

refers to the Buddha and his disciples,?® shéng shuo 27 serves to show

% _pratyutpanne em. [AKBh(Tib.) D 169a5/P 194a2: gzugs ’'das pa dang
ma ‘ongs pa dang da ltar byung ba gang dang rnam par shes pa’i bar gang la;
AKBh(X) T 1558, 69a5-6: 121 % 4 K BLAE# T A 2, AKBh(Z) T 1559,
226¢12-13: BB, RF] : pratyutpanno ed.

27 See footnote 3.

28 Cf. DhSk T 1537, 464c11-12: i ) 26 142 S5 82 (The Buddha and [his]
disciples are called the noble).
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that what is stated in verse 1.4ab is authorized by them, i.¢., it has a scriptural
basis. Additionally, *Dharmasri’s separate composition of verse 1.4cd,
where he equates mental afflictions (klesa) with dsravas, can also implies his
dependence on some scriptural sources. From verse 1.4 in its entirety, it is
evident that *DharmasiT aims to provide a derivational definition of sasrava
by using the term dsrava. For this purpose, he could have used the term
asrava instead of klesa in verse 1.4a, as in *yatrasrava utpadyate sah
sasravah, but he did not. Rather, he created verse 1.4cd separately and
proposed the explicit equation of mental afflictions (k/esa) and asravas as a
teaching of the wise. This separate composition is understandable only if we
suppose that *Dharmasii derived verse 1.4ab from SA no. 56. Since this
sitra does not mention asravas, *Dharmasri could not have used the term
asrava in verse 1.4a as a teaching of the Noble.

Thus, judging from the syntactical similarity between *Dharmasti’s
verse 1.4ab and SA no. 56 and from his implication of the scriptural
background in verse 1.4b, it is safe to conclude that SA no. 56 is the most

probable candidate that underlies verse 1.4ab.

3.4. The Interpretation of the Locative in SA no. 56

If SA no. 56 served as the scriptural basis for *Dharmasii’s verse 1.4ab, how
he interpreted the locative in the verse needs to be investigated. According
to Sanghabhadra’s * Nyayanusarini (hereafter NA), there were historically at
least two different interpretations of the locative expression in the above

siitra passage.?

2 T have already analyzed the two interpretations in a previous Japanese
publication (Fujimoto 2022a, 49-53). However, it is useful to do so again here in
English to highlight the context of the present discussion. Cf. Katd 1987, 262-263;
1989, 238-239.
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NA T 1562, 331a26-b8: Ei% A, EMambin, EHEHE, = /EEb
JEATER, BbES hETA G5, AR SRR, SR
ZAEE . i, RBERAHREEITA GARBAdEEoR, )2
. FEAIEE, BEEE T ETA A%, BERRAERAEAES. STE).
FTLAE (). LR EE R I SRR TR 5, iR gy, A R SRR
Tl PEt, RSB B, BRI L. AR, BIRETIK, 4
AR AR, DU LRSS, REEREREBEAS. 2
e, BREHREIEE.

Unable to control themselves at all, the Darstantika masters go against
reason, deviate from scripture, and make the following erroneous
statement: “Whatever form, and so on, that does not pertain to sentient
beings (FEHEEL, *asattvakhya) and that belongs to the body of one
who has become free from faults (Bfi#, i.e., arhat) is an andasrava factor.”
This is certainly not the case, because it goes against the scriptures. As is
stated in the scripture (SA no. 56), “Whatever form there is that is past,
future, or present, in/concerning which there arises lust, anger, or
delusion of the present, [is a sasrava factor,] and so on—as is stated in
detail.” Since those forms, and so on, that do not pertain to sentient
beings and that belong to the body of one who has become free from
faults, are able to give rise to lust, and so on, within sentient beings, how
could they be anasrava? Why is that? Because Anupama, Angulimala,
Uruvilvakasyapa, and so on, [are said to have] taken the body of the
Blessed One as their object and, [with regard to him,] given rise to
asravas, such as lust, anger, delusion, and so on. According to them (i.e.,
the Darstantikas), the locative case ending (fA 5, lit. the preposition yii
J2) [in the siitra passage] is not a locative denoting the scope (3%5 12,
*visayasaptami) but a locative denoting the locus ( #& %/ & ,
*adhikaranasaptami). [Form, feeling, and so on,] are called sasrava

because [they] are the locus of @sravas, just as sesame seeds (JFk, *tila)
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are [the locus] of [sesame] oil (jifl, *taila).® [However,] this is untenable
because the present [factors] are said to arise concerning the past and the
future [factors]. Present lust, and so on, has never before arisen having
the past or the future [factor] as its basis. Therefore, their opinion is

definitively far from supreme.

The Darstantikas, who seemingly proclaim themselves Sautrantikas,’!
argue that both external objects, such as form, that are insentient, and the
body of an arhat are andsrava factors. They derive this view from SA no. 56
by construing the locative of the expression il 25K s AL AT A 2
(*¥yasmin riipe ‘titanagatapratyutpanne) as a locative denoting the locus
(adhikaranasaptami). In this interpretation, the five aggregates such as form
are, insofar as mental afflictions arise therein, sasrava factors, and those in
which mental afflictions do not arise are anasrava factors. According to such
a view, the Darstantika definitions of sasrava and anasrava would be derived

as follows:

Anything in which mental afflictions arise is sasrava.

Anything in which mental afflictions do not arise is andsrava.

Thus, for the Darstantikas, the body of an ordinary person who has not yet
completely abandoned mental afflictions is sasrava, while external objects

that do not pertain to sentient beings and the body of an arhat, who has

30 There is another layer of meaning here. The seed is the locus (F/T{#) for what
flows out of it (i), because when one presses a seed, the oil will flow out of it. I
owe this to a suggestion by Dr. Meghan Howard Masang. According to Ogawa
2021, 30-31, Patafijali gives the same simile (tilesu tailam) for illustrating vyapaka
adhikarana in his Mahabhasya.

3UNA T 1562, 332a23-24: A DL — U R i . =4S (Further,
they do not take all scriptures as authority. How can they proclaim [themselves] as
Sautrantikas?). See also Fukuda 2003, 265, n. 3.
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completely abandoned mental afflictions, are anasrava.

On the other hand, the Sarvastivadins, or Sanghabhadra, reject this
view, holding that all forms, including the body of an arhat and external
insentient things, are exclusively sasrava. They interpret the locative in the
same passage from SA no. 56 as a locative denoting the scope
(visayasaptami). In this interpretation, the five aggregates concerning which
mental afflictions arise are sasrava factors, and those concerning which
mental afflictions do not arise are anasrava factors. Their definitions of

sasrava and anasrava can be simply rephrased as follows:

Anything concerning which mental afflictions arise is sasrava.
Anything concerning which mental afflictions do not arise is

anasrava.

This means that factors that can become the object of mental afflictions are
sasrava, while factors that cannot become their object are andasrava.
Following this definition, the Sarvastivadins adduce Anupama and others
who famously gave rise to mental afflictions toward the Buddha, thus
proving that the body of an arhat is sdsrava.*

Considering these two strands of interpretation of the locative
expression in SA no. 56, it is quite natural that the locative in *Dharmasii’s
verse 1.4a, which is likely based on this sitra, can also be construed in the
same two ways. As *Dharmasri was a Sarvastivadin, he may well have
interpreted the locative in the Sarvastivadin manner, i.e., as a visayasaptami.
However, *Dharmasrt himself does not specify which interpretation to take
for verse 1.4a in the text. This interpretation issue can be solved by referring

to another context in AH.

32 This argument is originally found in MV, see Fujimoto 2022b.
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3.5. The Classification of Eighteen Elements into Sasrava or Andsrava

In verse 1.11 and its auto-commentary, *Dharmasri classifies eighteen

elements (dhatu) into sasrava and andsrava. His commentary reads:

AH T 1550, 810a3-5: AiA+EE, LS, IO, TS,
IRl gp2F, BER, B, R ek, SCER. AR 1L
fF, AR RHERE.

As for “fifteen are sasrava” (verse 1.11a), it refers to the [first] five
internal elements (i.e., five sense faculties), the [first] five external
elements (i.e., five sense objects), and the [first] five [sense]
consciousnesses because dsravas dwell (IE{F) in them. As for “the
others are two” (verse 1.11b), it refers to the mental faculty element, the
mind-consciousness element, and the mental object element. They are
either sasrava or anasrava. If asravas dwell in them, they are sasrava;

otherwise, they are anasrava.**

If *Dharmasri uses the adhikaranasaptami interpretation for the
locative in verse 1.4a, insentient objects and the body of an arhat will fall
into the anasrava category since mental afflictions cannot arise therein.
However, the above passage clearly shows that form (riipa) in a broad sense,
namely the five sense faculties and the five sense objects, is exclusively
sasrava.>* This means that insentient objects and the body of an arhat are
grouped into the sasrava category. Therefore, *Dharmasrt does not adopt the
adhikaranasaptami interpretation in verse 1.4a. To prove that all forms are

sasrava, the visayasaptamf interpretation must be taken in verse 1.4a because

3 My translation is partly based on Willemen 2006, 29. A French translation is
found in Armelin 1978, 56-57.

34 In the Sarvastivada system, the unmanifested (avijfiapti) that is andsrava is
exceptional in that it is classified within the form-aggregate (ripaskandha) and is
categorized under the mental object element (dharmadhatu).
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all forms can serve as the objective support for mental afflictions in the
Sarvastivada system.>> Thus, it can be concluded that *Dharmasri himself

interprets the locative in verse 1.4a as visayasaptami.>

3.6. The Meaning of Verse 1.4 and Its Comparison with MV

Based on the visayasaptami interpretation, verse 1.4ab can be rendered as
“anything concerning which mental afflictions arise is called sasrava by the
Noble”. This means that the object of mental afflictions is sasrava.
Furthermore, as noted earlier, * Dharmasri shows in verse 1.4cd that mental
afflictions are nothing but dasravas. In light of this, what *DharmasiT intends

in verse 1.4 can be simply restated as follows:

Anything that can become the object of asravas is sasrava. [A]

Definition [A] is almost identical to definition [1] in MV (see section 2

35 In his commentary to verse 1.11ab, *Dharmasii argues that fifteen elements
are sasrava because asravas dwell in them. This argument rests upon the premise
that anything in which asravas dwell is sasrava. This can also be regarded as
*Dharmasri’s definition of sasrava. Theoretically, this definition should be
identical in content with verse 1.4ab. They resemble each other in defining the
“place” of mental afflictions or asravas as sasrava, but they are worded somewhat
differently in this text, and AHS and MAH seem to distinguish between them. 1
will not address this issue anymore at this juncture.

36 This is also confirmed by Sthiramati’s explanation. As already shown in
section 3.2, he mentions the two definitions of sasrava factors by two masters who
are seemingly *DharmasiT and *Dharmatrata and states that Vasubandhu negated
their views by saying, “It is true that dsravas arise also having as their object the
truth of cessation and [the truth of] the path” (kamam nirodhamargasatyalambana
apy asrava upajayante ...), and so on. This indicates that Sthiramati associates
*Dharmasri’s definition with the idea negated by Vasubandhu. If *Dharmasri’s
definition is identical to this idea, which seems to define the cognitive object of
asravas as sasrava, the visayasaptamr interpretation must be taken for the locative
in ¥*DharmasiT’s verse 1.4ab. Therefore, we can take Sthiramati to have understood
the locative in *Dharmasri’s definition as a visayasaptami.
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above) as both consider the object of mental afflictions (or asravas) to be
sasrava. However, considering that all the later Sarvastivadins tended to
define sasrava by using the term asrava, the use of the term dsrava to define
sasrava can serve as an important measure for determining the
developmental stage of the definition, and definition [A] is considered to
come after definition [1]. It is concordant with definitions [2] and [3] in this
regard, but it is simpler in content and comes before them. Therefore,
definition [A] can be placed between definitions [1] and [2] in terms of

development.

4. The Relationship with *Ghosaka’s *Abhidharmamrtarasa

Here it is worth noting that *Ghosaka’s (¥ V)) *Abhidharmamrtarasa
(Apitan ganluweéi lim B B2 H #5 WR 7@, circa 2nd century CE, hereafter
AAR), which is said to be closely related to AH, is quite similar to AH in its
treatment of sasrava factors. *Ghosaka explains this concept in the opening

section of Chapter 5 as follows:

AAR T 1553, 968c23-25: JEI&FEIE. (MLLHL. BR—UIA R, (O
I, ME TR, RRRATR. A VR, LR R
TR A, A TR,

Mental afflictions are asravas. [Question:] Why? [Answer:] Because
[mental afflictions] lead [sentient beings] to all places of birth, diffuse
the mind incessantly,*® and cause [sentient beings] to fall into the world,

these [mental afflictions] are called @sravas.®® There are one hundred

37 8 em.: & ed. I follow a footnote to the Taishd canon.

3 See footnote 11.

3 The term youlou 1 here seems to translate dsrava or bhavasrava, not
sasrava. The rendering of asrava as youlou R is occasionally found in other
Chinese translations of Buddhist texts (see Kato 1973, 635; 1987, 252-253; 1989,
229-230). Cf. V T 1547, 425b71f.
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and eight [types of] mental afflictions in the three realms, namely ninety-
eight fetters (i, samyojana or anusaya?) and ten envelopments (#E,
*paryavasthana). [Question:] Where do these mental afflictions arise?

Answer: [They arise in] sasrava factors.

In this passage, *Ghosaka clearly explains that mental afflictions are
nothing but dsravas and then states that sasrava factors are the place in
which mental afflictions arise. In this context, he introduces the term asrava
to explain sasrava factors, which aligns with verse 1.4cd of AH. Furthermore,
the Chinese interrogative héchi {AlJiE indicates the presence of a locative.*’
Given that *Ghosaka is faithful to the Sarvastivadin doctrine that all forms

' the locative can be better understood as a

are wholly sasrava, *
visayasaptami, as in the case of *Dharmasri. In other words, *Ghosaka also
seems to regard the object of mental afflictions (i.e., dsravas) as sasrava.
This aligns with verse 1.4ab of AH. These points combined suggest that
*Ghosaka’s position closely resembles verse 1.4 of AH and can therefore be

similarly placed between definitions [1] and [2] in MV in terms of

40 T tentatively understand the Chinese héchir filJ# as interrogative (“where”)
and translate the last part of the passage in a question-and-answer format, but the
answering part appears to be awkward. As Mizuno et al. 1977, 21, n. 152, have
noted, héchir A2 here may well be an indefinite relative (“wherever”). This
interpretation is not impossible because the indefinite usage of hé {i] is
sometimes found in the Chinese Buddhist canon (see Wu 2008). If we take héchi
AT /& to mean an indefinite relative, the last part would mean: “Anything
in/concerning which these mental afflictions arise is called a sasrava factor.”

HAAR T 1553, 969b17-18: [, +/\FpA iy, & +/\Fp+ ks
A, =08 sff=. EF, EF, i (Question: Among the eighteen
elements (¥, *dhar), how many are sasrava? How many are andasrava? Answer:
Among the eighteen elements, fifteen elements (namely the five sense faculties,
the five sense objects, and the five sense consciousnesses) are sdasrava. the
[remaining] three [elements] should be distinguished. [Question:] What are the
three? [Answer:] the mental faculty element, the mental object element, and the
mind-consciousness element). See also section 3.5.
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development.*?

5. Conclusion

As a starting point for our examination of the definitions of sasrava in the
Sarvastivada hrdaya treatises, we have discussed *Dharmasri’s definition of
sasrava from both philological and philosophical perspectives. He defines

sasrava factors in verse 1.4 of AH in the following way:

Anything in/concerning which mental afflictions arise is called sasrava
by the Noble (1.4ab) [because] what are called mental afflictions are

asravas, and [this is] a provisional designation used by the wise (1.4cd).

A careful examination of his auto-commentary in Chinese and Sthiramati’s
*Tattvartha in Tibetan makes it clear that verse 1.4ab originally had a
relative-correlative structure with the relative element in the locative case in
Sanskrit, for which a basic construction *yatra klesa utpadyante sah
sasravah can be assumed.

From the point of view of syntax and content, *Dharmasri’s verse
1.4ab is identical to SA no. 56, which defines sasravadharmas as the five
aggregates such as form in/concerning which affection or hostility arise, and
anasravadharmas as the opposite. This suggests that this sitra could have
served as the scriptural basis for verse 1.4ab. *Dharmasri’s separate
identifications of verse 1.4ab as a teaching of the Noble and of verse 1.4cd

as a teaching of the wise also support this hypothesis.

42 Here, I would also like to point out the similarity between definition [A] and
*Buddhadeva’s definition of sasrava and anasrava factors found in MV T 1545,
392¢4-6, and AV T 1546, 293b27-28. Although the issue of which one was the
earlier is uncertain, *Buddhadeva’s definition can also be placed between
definitions [1] and [2] in MV. For the analysis of his definition, see Fujimoto 2024,
72-74.
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According to Sanghabhadra, the Darstantikas interpret the locative in
the passage from SA mno. 56 as a locative denoting the locus, i.e.,
adhikaranasaptami, thereby arguing that factors in which mental afflictions
arise are sasrava and that factors in which mental afflictions do not arise are
anasrava. Here, both the body of an arhat, who has completely abandoned
mental aftlictions, and insentient objects are reckoned as being anasrava. On
the other hand, the Sarvastivadins interpret the same locative as a locative
denoting the scope, i.e., visayasaptami, and define sasrava factors as factors
concerning which mental afflictions arise, and andsrava factors as the other
way around. In other words, for the Sarvastivadins, factors that can become
the objects of mental afflictions are sasrava, whereas factors that cannot
become the object of mental afflictions are andasrava. These two
interpretations of the locative in the sitra passage can also be applied to the
locative in *Dharmasri’s verse 1.4a.

In verse 1.11ab and its commentary, ¥*Dharmasr1 explicitly states that
all forms, including the body of an arhat and insentient objects, are
exclusively sasrava. This fact suggests that *Dharmasri himself takes the
visayasaptami interpretation of the locative in his verse 1.4a so that any form
is reckoned as being sasrava inasmuch as mental afflictions can take it as
their objective-support.

In light of verse 1.4cd, which equates mental afflictions with asravas,
what *Dharmasr1 intends in verse 1.4 is that anything that can become the
object of asravas is sasrava. This definition is quite similar to the earliest
definition of sasrava (definition [1]) in MV in that both consider the object
of mental afflictions to be sasrava, but we can determine that the former
comes after the latter due to the use of the term asrava to define sasrava. In
this regard, *Dharmasr1’s definition is also in line with the revised definitions
of sasrava (definitions [2] and [3]) in MV but comes before them due to its
simplicity of content.

*Ghosaka’s treatment of sasrava factors shows a high similarity with
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verse 1.4 of AH. This indicates that his explanation also comes after

definition [1] but before definition [2] in MV in terms of development.
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