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INTRODUCTION

It is striking that as far back as 1859, i.e., over a century
ago, the attention of European scholars was drawn to the
appearance of Buddhist sects in India, mentioning their names
without, however, any comment. The earliest article was
written by St. Julien, ‘Listes diverses des noms des dix-huit
sectes du bouddhisme’ in the Journal Asiatique, 1859. This was
followed by M.V. Vassilief in 1860, Drs. Rhys Davids and
Oldenberg in 1881, H. Kern in 1884 and I. P. Minayefl in 1884
(vide for details, pages 11-13) of this book.,

It was after the publication of the translation of the Chinese
version of Vasumitra's treatise on eighteen sects of Buddhism
in India by Prof. J. Masuda, who happened to be a Lecturer
in the Calcutta University and also a colleague of the present
writer, in the Asia Major, vol. 11 (1925) supplemented by the
Tibetan texts on the eighteen schools by Bhavya and Vinitadeva
entitled Nikaya-bhedavibhaiiga and Samayabhedoparacanacakra
respectively.

It should be noted that Vasumitra’s treatise had three Chinese
translations:

(i) ‘Shi-pa’ pu’ -lun, ascribed either to Kumarajiva(401-13) or

to Paramartha (546-69).
(ii) Pu’-chi-i-lun, ascribed to Paramértha. This translation,
according to Masuda, appears to be more accurate.
(iii) I-pw-tsung-lun, ascribed to Hiuen Tsang (662), is regarded
by Masuda as the best of the translations. '
There were four scholars, bearing the name of Vasumitra:

(i) Vasumitra of Kaniska's Council and one of the authors

of the Mahavibhasa.

(ii) Vasumitra of the Sautrantika school.

(iti) Vasumitra, who appeared a thousand years after Buddha’s

parinibbana, and
(iv) Vasumitra of the Sarvastivida school, from whom Hiuen
Tsang learnt the Sarvistivida doctrines.

It is curious that none of the books and articles mentioned

on pp. 11-13 refers to such an important Pali Abhidhamma text
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as the Kathdvatthu published in 1897 and its commentary in
1889 and the former work’s English translation by Mrs. C AF.
Rhys Davids entitled FPoints of Controversy (1915).

The antiquity of the Kathavatthy traditionally goes back to the
days of Emperor Asoka, under whose auspices the Third Bud-
dhist Council was held with Moggaliputta Tissa as its president.
The special teatures of this book are that

(1) it presents the doctrines of the opponents, i.e., an exposition

of the doctrines of a particular non-1heravada school;

(ii) it allows him fo state his arguments as well as

(ii)) to quote in their support the statements of Buddha, occur-

ring in the Nikayas or elsewhere in any Pitakan text.

After giving full scope to the opponents for the grounds of
their views, Moggaliputta Tissa, the president, refuted them from
the standpoint of Theravida by counter-arguments as well as
with the help of quotations from the Buddhavacanas.

The contribution of the present author lies not only in making
an analytical study of the treatises of Vasumitra, Bhavya and
Vinitadeva but also the Kathavatthu and its commentary by
Buddhaghosa as well as the Abhidharamakosa-vyakhya, an excel-
lent edition of which has been published by Prof. Wogihara of
Japan and the Sammitiya-nikaya sastra translated from Chinese
by Prof. Venkataraman of the Vi§vabharati and The Gilgit
Manuscripts, 111, edited and published by the present writer, con-
taining the original Milasarvastivida Vinaya, and also the
Jiidnaprasthina Sitra partially restored from Chinese by Santi
Bhiksu also of the Visvabharati.

This book ends with an Epilogue, in which an attempt has
been made to show how Mahdyanism developed as anatural
consequence of the views of the Mahdsanghikas and as a deve-
lopment of the nebulous conception of Bodhisattva and Buddha-
kayas in the Divydvadana and Avadana-saiaka, ascribed to the
Sarvastiviadins and also asa reaction to the realism of the Sarva-
stividins, and how gradually Mahiyinism surpassed Hinayan-
ism both in popularitv and propagation.

To this book has been added an Appendix containing a synop-
sis of the ancient geography of India as described by Hiuen
Tsang; it also throws light on the dispersal of Buddhist seats in
India along with a brief account of the Buddhist sects as
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given by I-tsing and the localities where these were existing at
his time, 1. e., half a century after Hiuen Tsang’s visit to India.

In fine, I should like to thank my learned friend, Sri K. L.
Mukhopadhyay, M.A. for suggesting the appropriate title of

the bock, which helpsd me to confine my attention exclusively

to the Buddhist Sects in India. I should mention that I have
derived much benefit from the Histoire du Bouddhisme indien
(Louvain, 1956) of Prof. E. Lamotte, who has also published
many other valuable works on Mahéyana Buddhism, utilising
exhaustively the Chinese versions of the lost Sanskrit texts.
I also thank my student Dr. Miss Ksanika Saha, Ph. D. for
preparing the Indexes. '

NaLINAKSHA DutT
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CHAPTER |

POLITICAL BACKGROUND
FROM AJATASATTU TO MAHAPADMA NANDA

The session of the First Buddhist Council took place soon
after the mahdparinirvina of Buddha (486 r.c.) in the eighth
vear of the reign of king Ajatasattu, who ruled for 32 years from
493 B.c. Ajitasattu extended his father's dominion beyond
Magadha and ruled over Anga, Kasi and the states of the Vajjian
canfederacies.! The Buddhist traditions are unanimous in stating
that Ajatasattu in his early days was not very well-disposed  to-
wards Buddha and his religion, but later on, his mind changad
and he became a patron of the religion, supporting whole-heart-
edly the session of the First Council.

In the Mahavamsa commentary2and the Manjusrimillakalpa?
(henceforth abbreviated as Mmk.), Ajitasatin’s enthuosiasm
for rendering service to the new réiiginn, 1s referred to hut
there is no evidence to show his interest in the propagation of
the religinn.

UpAvIBHADDA (461-445 3.c.)

According to the Buddhist and Jaina traditions, though not
according to the Purdpas® Ajatasattu was succeeded by his son
Udayibhadda. He ruled for 16 years 461 n.c.® The AMmk. says
that like his father he was not only enthusmsm about tae

1. See Buddhist India, cn. 1; H.C. Raychaudhuri, Political History of
Ancient India, 3rd ed., p. 140. Maijysrimilal fu'pfi p. 604,

2. In the Vamsatthappakasini, (p. 145), it is pointad out that Ajatasattu
repaired the 18 great monasteries of Rajagaha. A

Pa

3. Mnik., p. 603. ' &
o w4 q T@Ar wrcfanfy wwd:
HETTISTofTd (deaidl qnaar aafaT |

4. Raychaudhuri, op. cir., p. 143.

Iﬂ_ 20 years according to the Mmk., p. 704 DProf. Chattopadhyaya
ASSIENS to him a reigning period of 25 years.
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religion but also had the sayings of Buddhz collected.? In the
same tcxt® again, it isstated that the religion would decline after
Buddha’s death, the kings would be fighting with one another,
and the monks would busy themselves with various secular
matters, find fault with one another, and lack inself-restraint. The
monks and men would be demoralised. indulge in false disputa-
tions, and become jealous of one another. The non-Buddhists
would gain the upper hand and the people would revert to
Brahmanism and take to animal killing and similar other evil
practices. If these mutually contradictory statements of the
Mmk. be considered along with the discreet silence of the Cey-
lonese chronicles about the acvtivities of Udayibhadda, it seems
that the cause of Buddhism found little favour with the king.
The text adds that there would, however, be some good men,
gods and beings other than human, who would continue to
worship the relics, and though the religion would be on the
wane, there would Dbe al least eight distinguished monks® with
Rahula as the chicf to protect it

Bu-ston®writes that the guardianship of Budchism was entrust-
ed by the Teacher to (Mahd) Kasyapa, who in turn assigned it

Kecently Prof. K. Chatiopadhyava has re-examined the question of
succession of the kings of Magadha and arrived at the conclusion that
Darsaica was an alternative name of Udayi as Srenika was of Bimbisira and
Kunika of Ajatasatru. (See Proc. of the Indian History Congress, Lahore,
1940, pp. 140-7). Prof. Bhaudarkar identifies DarSaka with Nagadasaka, CI.
Divydvadina, p. 369,

1. Mmk., p 604,

TEOT(T FAT T THETIE: TEE: |
sfacrfa a3t fad amad = 929
qaaq ga wveq feramataeaf (geaa |
TSI wEAT Fear faw wwear afgenfy )

2. Mmk., pp. 597-98.

3. The list of monks given in Mmk., p. 64 : is as follows —

Sariputra, Maudgalydvana, Mahakdsvapa, Subht@ti, Rahula, Nanda,
Bhadrika, Kaphina.

Ibid., p. 111 : Ef:‘ari_jul‘a, Maudgalyayana, Gavampati, Pindola Blara-
dvaja, Pilindavaisa, Rahula, Mahakasyapa, Ananda,

4. Obermiller’s Translation of Bu-ston’s History of Buddhisn (hence-
Torth abbreviated as Bu-ston), 11, p. 88,
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to Ananda. Both Kasyapa and Ananda passed away durirg the
life-time of Ajatasattu, Ananda charged his disciple Sanavisika
to protect the religion after his demise and to ordain, in course
of time, Upagupta of Mathurd. He forstold that, according
to the prophecy of the Teacher, Upagupta would hecome
a Buddha but not with all the characteristics of a Sambuddha.

Just before his demise, Ananda also ordained 500 Brahmani.
cal anchorites' with Madhyantika at their head, commissioning
to him the propagation of the religion in Kashmir. The episode
of Madhyantika and his activities in Kashmir do not however,
find any mention in the Ceylonese chronicles,

ANURUDDHA’s SON MUNDA (445-437 B.C.)

Udayibhadda, after a reign of 16 years (461-445 B.C.), was
succeeded by his son Anuruddha, whose period of reign as well
as that of his son Munda was very shori, being only 8 years in
all, 445-437 p.c. In the Divydvadina King Munda is described
as the son of Udayibhadda, and no mention is macde of Anuru-
ddha. In the Angurtara  Nikdya,® king Munda is mentioned as
approaching-bhikkhu Narada on the death of his queen Bhadda.
He listened to a discourse of bhikkhu Nirada - delivered at
Pataliputta on the impermanence of worldly beings and objects.
Iln Fhe Jaina tradition preserved in the FParisistaparvan (ch. vi),
't 1s stated that a princc in the guise of a Jaina novice
killed Udayin. Prof. Chattopadhyaya surmises that this novice
might be king Munda®

NAcapAsaxa (437-413 b.c.)

Kilng Munda was succeeded by his son Nagadasaka, who
n{ieul for 24 years. With Nigadaszka ended the rule of the line
of kings that commenced with Bimbisara.4 In tke Ceylonese

L. Divvivadina, p. 360.

2. Arguitara, I, pp. 571.

3. K. Chattopadhyaya, op. ¢ir.

4. Tre Divyavadina (p. 369) says that Munda’s son -was Kakavarpi. In
the «’! Soledvuciinag and Divyavadéna, the line of kings is given as follows :—

Birnh'lsill‘a—AjiL:;S;ltrLl-Udé_]}'ibhilClu-NIL]!_‘Id&-Kﬁka\-'ilrl_'ll-sahélli - Tulakuci-
5\"1311:-1511;11_1'jal;bquen:1_iEr-Nar.da-Bindus:‘u'mSusIma-ASOku.
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chronicles, all the successors of Bimb_iséra are des;ribcd. 48 pﬂt}'l-
cidal (pJ'mgf;.:?ra#’cavm_ma}; how far this statcmgnt is ‘rellapl‘e re-
mains to be examined, but it seems that the Buddhists were not
in much favour of these kings, and evidejtl:;, as the Mmk. says
Buddhism was on the wane all along this pepod of L-‘lbol.li hall
a century. Madhyantika's departure to Kashmir a.nd his attempt
to propagate Buddhism far away from I\_;lggac!ha is also "m in-
direct hint at the unpopularity of the religion 1 the province of
its origim.

S1$UNAGA DYNASTY

The throne of Nagadisaka was usurped by his.minister}T Sisu-
néga, who according to the tradition prcserlved‘ in the .U{r?m_
vihara-afthakatha, was the son of a Licchavi prince of Vaisali by
a courtezan.! As he was adupted by a minister, he came to be
kpown as a minister’s son. According to a late ‘[r{?.dltlor'! presery-
ed in the Malalankara-varthu, Sisunaga had hllS- res.idcnce at
Vaisali, to which place he later transfcrred his falf’“al ‘from
Rajagaha. He ruled for 18 years (413-395 n.c) and s said to
haveuhumblcd the Pradyota dynasty of Avanti.? As f-flr as
the testimony of the Buddhist texts is conccrnec.l_. no 1r.161der.1t
of note ever occurred in the history of Buddhism during his
reign. o
Sisunaga was succeeded by lis son Kalﬁé.oka‘(_w%-}ﬁ? ?'G')

the Ceylonese chronicles or Kakavarnin of the Furdnas.
Mary scholars are of the opinicn that the two mames are O_F ﬂm
same person. The Asokdvadana  places K:dkavﬁrr;m ,.df.tc_r
Munda and makes no mention of Kalasoka w!n!f,lh::. Maijusri-
mﬁfafi-a?;m speaks of Visoka as the successor ol Sisunaga. Tara-
natha has confused the Emperor Asoka with Kalisoka and r_nadc
Viéoka a son of the former. In the Kan’ﬂvarmu-u{gr’,rakarf.-d (p. 2)
Kalisoka is called simply Asfoka. Th<=T ouist“mdm.g event. that
took place in the histoty of Buddh.lsm du.rmg his reign 15 the
session of the Second Buddhist Council (see infra).

of

Vamsatthappakasini I, p. 135, ) .
Raychaudhury, Political History of  Ancient India (henceforth

abbreviated as PHAL) (1932), p. 147.

1.
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According to the Mahdbodhivamsa, Kalasoka was succeeded by
his ten sons: Bhadrasena, Korandavarna, Mangura, Sabbafijaha,
Jalaka, Ubhaka, Safijaya, Koravya, Nandivardhana, and Pafica-
maka, who ruled simultaneously for 22 years (367-345 B.c.) but
in the Purdnas only one is mentioned, viz.  Nandi-vardhana. This
tradition, however, is not corroborated by other Buddhist sour-
ces, according to which, Kaldsoka or Visoka was succeeded by
his son Stirasena, who reigned for 17 years.?

Stirasena supported the bhiksus of the four quarters for three
years and offered a hundred kinds of requisites to all caityas
existing on the face of the earth.? Taranatha makes Arhat
Sipavasika and Arhat Yasa contemporaries of Siirasena and
refers to the appearance of Mahideva and his five propositions
during his reign.

Siirasena was succeeded by Nanda, who, according to Tara-
natha,® was Sfirasena’s son. The Mmik.? says that king Nanda
was very powerful, maintained a large army and made Puspa-
pura his capital. He, it is said, acquired wealth through magical
means. On the basis of the following stanza in the Mmk.:

ArageraarEnal aql #is qfasf |
FET A1 A7 TAT AT AOGIAAT AT N

Javaswald remarks that Nanda was at first a minister of the
previous king and that he belonged to a low family but was the
leading man of the community. Through unexpezcted acquisition
of wealth he became the king of the country. He entertained the

1. Also called Ugrasena in the Mahibodhi-vamsa. CE, Mmj., p. 611,
TEATTTET, AT YT TFEAT |

2. Schiefrer, Taranitha's Geschichte des Buddhismus, p. 50-51. The
restoration from Tibetan may well be Stirasena instead of Virasena. Cf. Mmk.

p. 611.
darf wrfear wrzg: F19 gagaT qar |
waEFAT gt mEErEr  agra

3. Schiefner, op. cit., p. 52. King Nandz came of the Licchavi tribe.
4 Mmi., pp. 611-12.
3. Imperial History of India, p. 14.
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hhiksus in Kaéi for many years.! King Nanda was surrounded
by Brahmana ministers, on whom also he bestowed wealth. At
the instance of his spiritual teacher (Kalydnamiira), he offered
several gifts to the caityas built on Buddha’s relics.? King
Nanda ruled “for 20 years and died as a true Buddhist at the
age of sixty-six.? ‘

During the reign of king Nanda. Bhiksu Naga spoke highly
of the five propositions of Mahadeva, which led to the appear-
ance of four sects.4 In this connection, reference may be made to
the statement of Taranatha to the effect that during the reign
of Afoka (i.e. Kalisoka) there appeared a Brahmana Vatsa in
Kashmir, who was learned but very wicked. He took pleasure
in preaching the Atmaka theory, travelled all over the country
and made the simple people accept his teaching and caused a
dissension in the Sangha?® It is a well-known fact that ths
Vitsiputriyas® were one of the four sects, and probably _this
school came into existence at an earlier date but was recognized
as a separate school at the time of king Nanda.

Taranatha as well as Bu-ston speak of the successor of
Nanda as his son Mahiapadma, who, they state, was devoted
to Ruddhism and furrished the monks &t Kusumapura with all
the necessaries of life.” They further state that Vararuci and
Pinini, who were his father’s ministers, continued to be his
ministers, but Vararuci was hated and ultimately killed by him.
As an atonement for the sin of killing a Brahmanz, 24 monas-
teries were erected by him. During his reign, Tarandtha states,
Sthiramati, a disciple of Naga,® caused further divisions in the
Sangha by propagating his teacher’s propositions.

Raichaudhury and other scholars place king Nanda after the
reign of the sons of Kalasoka. Jayaswal, on the basis of the

1. Schicfner, ep. cit., p. 53.
2. Mmk., pp. 611-12.
3. Mmk., p. 612,
4. Schizfner, op. cit.
5. Ipid.

6. The propounders of the Atmaka theory maintaincd that a soul passes
from vne existence to another. This theory was rejected by Ruoddha.

7. Schiefner, op. eit., p. 55 ' “k

8. See above. p. 5.
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Mmk ., places Stirasena after Kalésoka. It may be that Strasena
was another name of Bhadraseﬁa, the first son of Kilasoka. In
the history of Buddhism we know that, aftcr the session of the
Second Council during the reign of Kidldasoka, dissensions arose
in the Buddhist Sangha. Mahadeva’s five propositions were
regarded by Vasumitra and Bhavya as the main cause of the
dissensions, Mahadeva was followed by Naga, who, in his turn,
was followed by Sthiramati in the propagation of the five propo-
sitions. In view of this succession of teachers, itis guite probable
that Kalasoka was succceded by Sarasena, and Sarasena by
Nanda. Bu-ston! writes that troubles arosc inth: Buddhist
Sangha 137 years after Buddha’s parinibbana. This date coin-
cides with the reign of Nanda and thercfore his information as
also of Taranatha that Strasena intcrvencd between Kalasoka
and Nanda, appears to be authentic. 1t is quitc likcly that the
Tibetan historians mistook thc namec Mahapadma Nanda for the
names of two personages, Nanda and Mahéapadma, and made
the latter a son of the former. It may be that king Nanda took
the appellation Mahapadma sometime after the commencement
of his reign.

The Mrmik. and the Tibetan historians furnish us with intcrest-
ing information regarding the time and activities of the famous
grammarians Panini and Vararuci. Regarding Panini, the tcxts
mention that he was born at Bhirukavana in the west (probably
north-west) and that thoughhe was a Brahmana, he was strongly
inclined to the Buddhist faith, and that he attained proficicncy
in grammar (Sabdasistra) through the grace of Avalokitesvara.
He composed the well-known  Panini-vydkarane and ultimately
attained Srdvakabodhi. The date of Panini is placed by Weber,

- Maxmiiller, Keith, and several other scholars between 350 and

300 s.c, and this is precisely the period during which king
Nanda reigned, hence the contemporancity of Nanda and Panini,
as stated by Buddhist writers, seems to be correct,

Regarding Vararuci, our information is that he was an crudite
scholar and started writing explanatory JSdssas on Buddha's
words, Prof. Beilvalkar? has collected ample evidence to show

1. Bu-ston. 11, p. 76.

2. Svstems of Sanskrit Grammay, pp. 11, 27, 85,
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that Vararuci was another name of Katyayana of the Aindra
School of grammarians, which schocl, Taranatha says, was
believed to be earlier than the Paninian school. To this school
also belongs Kaccavana’s Pali grammar. Vararuci’s interest in
writing exegetical literature is also referred to by Belvalkar.® In
view of all these references, it may be stated that Vararuci was
also 2 contemporary of king Nanda and Panini and that he, like
his famous namesake Mahakaccayana, specialised in writing
commentaries on Buddha’s enigmatic expressions. From the
above account, it may be concluded that dissensions in the
Buddhist Sangha commenced in the reign of Kalasoka and
multiplied during the reigns of Siirasena and Mahapadma
Nanda.

Principal Centres of Buddhism

The names of monks and the geographical information furnish-
ed by the accounts of the Second Council throw some light on
the extent of the arca which came under the influence of the
Buddhist Church. The leading monks of the timc werc
counted as eight, viz., Sabbakéami, Salha, Revata, Khujjasobhita,
Yasa, Sambhiita Sanavasi, Vasabhagamika and Sumana.?
The first six were disciples of Ananda, whilc the remaining
two of Anuruddha. Ananda died during the later part of the
reign of Ajatasattu, and so his disciples at the time of the
Second Council were well advanced in age. Sabbakami was then
the Sanghatthera but Revata was the recognized leader. In the
Sanskrit tradition, Sambhiita Sanavasi is given prominence as
he, according to this tradition, was. sclected by Ananda as the
monk to take charge of the religion after him. In the Chinese
traditions, he is shown as taking the leading part in the delibe-
rations of the Council. The Vaisalians were monks of the
castern countries (pdcinakd), so also were Sabbakami, Salha of

1. Ibid., p. B84
2. Busston (II, p, 93) gives a slightly different list : Yadas, Sidha,
Dhanika, Kubjita, Ajita, Sambhita, Revata.

POLITICAL BACKGROUND 9

Sahajati,' Khujjasobhita and Vasabhagimika.® In Bu-ston's
account, Sabbakami is said to have been residing at Vaisali.
Hiuen Tsang states that Khujjasobhita belonged to Pagaiiputra
while Salha hailed from Vaisali. It will be observed that Salha
of Sahajati or Vaisali was at first in an indecisive mood. King
Kalasoka, alsolike Salha, was at first in favour of the Vaisi-
lians, but later on, at the intervention of his sister Bhikkhuni
Nanda, he became inclined towards the Westerners, In the early
history of Buddhism, Vaisali is described as a town seething
with non-Buddhistic thinkers and as a centre of the followers of
Nigantha Nataputta. Hence it is quite m keeping with the
traditions of the country thalt non-orthodox Buddhists should
find a footing there.

Yasa, the most aclive figure in the account and the one who
started the commotion, hailed, according to Hiuen Tsang, from
Kosala, He lefi Vaisili for Kosambi, where he organised a
party with sixty monks of Pava (Paveyyaka)® and eighty monks
of Avanti, all of the Western countries.* He procesded with
them first to Saumbhita Sanavasi of Mathurd and met him at
Ahoganga.® Accompanied by him they went to meet Revata,
another Weslerner, belonging to Kanauj and met him at Soreyya.
The fourth Western monk was Sumana. Thus we see that there

1. Sonaka, according 1o Busston, II, p. 93. Sahajati is identified with
Bhita, 9 miles, S.S.W. from Allahabad. Sir John Marshzll identifies

'Sglh_a_j&ti \’virh Bhiti on the basis of the inscription : *Magadhi Sahajatiye
Migamasa’. Se: N. N. Ghosh, Early His. of Kausambi, p. §9.

2. Bu-ston (p. 93) gives the following geographical information :—
(i) Sarvakimin of Vaiiali
(ii) Yasas of Dhanika
(i) Sadha of Sonaka
{iv) Dhanika of Samkasya (in Magadha, see Przyluski, Le Concile de
Rdifagala. p. 280)
(v) Kubjita of Pataliputra
(vi) Ajita of Srughna
(vii) Sambhuta of Mahismati
(viii) Revata of Sahajati
3. Patheyyaka is another reading.
4. Varpsafhagpatdsing p. 166 ; Pacchimika yeva Paveyyaka,
5. Ahoganga is a mountain near the sources of the Ganges, Moggali-

putta Tissa resided there just before the Third Councl, see B.C. Law,
Geog. of Early Buddlism, p. 40.
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was a clear geographical division among the monks. The
opposition to the Vaisalian practices was started by Yasa of
Kosala, and sgpported by Revata of Soreyya (Kanauj), Sambhiia
Sanavasi of Mathurd, and Sumana, whose nartive place is not
mentioned anywhere. This testifies to the fact that the monks
of the western countries, viz. Kausaimbi,® Avanti, Mathurd were
more orthodox in their observance of the Vinaya rules as adopt-
ed by the Theravadins. In the deliberations of the Council,
Sabbakami, though the Sanghatthera, was not given the lead,
and this also proves the lack of his whole-hearled support to
the agitation started by Yasa. Sialha's attitude, as mentioned
above, was at first indecisive and similar probably was also the
view of Khujjasobhita of Pataliputra.

Prof. Przyluski also has noted the geographiczl division of
monks in his Concile de Rajagrha (pp.308-09) and remarked that
there were definitely three centres, viz.,, Vai$dli,? Kau$ambil and
Mathurd, Kau$ambi and all south-western countrics became
later on the seat of the Theravadins, while Mathurd and the
norih-western countries of the Sarvistividins. The Westerners of
this Council were therefore the group of monks who came to be
later on known as the Sthavirids and Sarvastivadins, while the
Easterners, who had their seat at Vaisali, were the Mahasang-
hikas and their offshoots. Whatever might have been the
differences between the Easterners and (he Westerners, it is
apparent that Buddhism was prevalent al the time all over the
central belt of India from Avantf® to Vaisili and from Mathura
to Kausambi. The chiei centre of Buddhism, it seems, was.
shifted at that time from Rajagrha to Pataliputra, which also
became the seat of the rulers, The Mahéasanghikas also made
Pataliputra their chief centre.*

1. Kauéimhiis identified with the ruins at Kosam, 38 miles from
Allahabad above the Yamuni. Watters, IT, p. 75.

In the Sarvastivida Vinaya account of the Kausambi dispute, one party
is described as Vaisalian and the other Kausambian.

2, Vaisali is identified with Besarh in the Muzaffarpur district of Behar.

1. Avantiin ancient times was divided info two parts, tae northern part
with its capital at Ujjeni is identified with Malwa.

4, See Infra.

CuarTer I

SOURCES OF THE SECOND BUDDHIST COUNCIL

Pali : Cullavagga XII ; Mahavamsa IV, Dipavamsa IV & V;
Samantapasadika, Mahabodhivamsa, Sasanavamsad.

Sanskrit : Marjusri-mula-kalpa, p. 397

Sinhalese : Nikaya-sangraha

Tibetan ; Dul-va (XI, 323-330 ; Mulasarvastivada Vinaya,
translated by W. W. Rockhill ; Bu-ston’s History of
Buddhism translated by E. Obermiller ; Taranitha’s
History of Buddhism translated into German by A.
Schiefner.

Chinesz : (i) Mahasanghika Vinaya found at Pataliputra by
Fa-hien and translated into Chinese by Buddhadatta and
Fa-hien in 416 an. It does not mention all the ten
defections but only the most important ones.

(i) Miilasarvastivida Vinaya (Ksudrakavastu) translated by
I-tsing in 710 A.p. It mainly preserves the tradition.

(ifi) Recitation in four parts : School of the Dharmaguprakas.
translated into Chinese by Buddhayasas and Tchou-fu-
nien in the 3th century aA.p.

(iv) Recitation of the Mahiéasaka Vinaya translated by
Buddhajiva, a Keshmirian monk, in 424 an. Fa-hien
came across a copy of the original Vinaya in Sanskrit in
Ceylon. It was probably in Pili, as it closely followed
the Cullavagga XII,

1. Furegt = osF 390 47 T4 GUTHA |
TAETFTL GAFET A T FT 1)
fozwgrar faed awon ot
faerd) graaarege gfewed aa 4
EqrfagT oAl oraT i {7 |
get wzfg®t F e fAreEn
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(v) Recitation of Che-song-liu(Vinaya in ten sections Dasadh-
vaya) of the Sarvistivida school, translated by
Punyatrata, Kumarajiva, and Vimalaksa.

It may be mentioned that the Vinaya texts of Sarvasti-
vada and Mulasarvastivada are very close to each other,
as far as the account of the Second Council is concerned.

It is definite that Ken-pen-chou-yi-tsie-yeou is older
than the Dafadhyaya Vinaya. The latler reveals a
sectarian spiril, already developed, and the spirit of the
expansion ol Buddhism when 1t was [ar advanced in
prupagalion.

(vi) The account of the Vinaya-matrkd-sitra (Tassho ed.
1463 k. 4, p. 819). This work appertains to the Haimavata
sect and is preserved only in Chinese translation of
about the end of the fourth and beginning of the fifth
century A.D,

(vii) Vasumitra, Bhavya and Vinitadeva, translated by J.
Masuda in Asia Major, vol. I1, Vasumitra’s treatise has
one Tibetan and three Chinese translations of Kumarajiva
(402-412), Paramartha (557-569) and Hiuen Tsang (662).
Koue-ki, a disciple of Hiuen Tsang, wrote a commentary
on Paramartha’s treatise. Paramdartha was the most
learned Indian missionary, who went to China to propa-
gate the religion. He was as intelligent as Kumarajiva.

Ki-tsang, a monk of Parthian origin, being the son of
a Parthizn merchant settled in China, and the Chinese
mother of Nan-kin's. He traced the origin of sscts from
the beginning to the end. He worte a commentary on

aramartha’s treatise on Vasumitra.

Modern Works on the Second Council :

W. Wassilief, Der Buddhismus (1860) ; T. W. Rhys Davids and
H. Oldenberg, Vinaya Pitaka (S. B. E.) (1881); H. Kern, Manual
of Buddhism (1884, 1891); 1. P. Minayeff, Buddizmu (1884); H.
Oldenberg, Buddhistische Studien in Z.D.M.G., L1L {1898); §.
Beal, Vinaya of the Dharmaguptakas,; Louis de la Vallée Poussin
(1905) in E.R.E., IV, 179-84, and in Le Muséon, vi, 30-37:
Francke, J.P.T.S. (1908). W. Geiger, Introduction fo
Mahavamsa; R. C. Majumdar in B. C. Law Buddhistic Studies
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volume: Paul Demiéville, The Origin of Buddnist Sects in
Mélanges chinois bouddhiques vol. 1; M. Hofinger, Ftude sur le
Concile de Vaisali in Le Muséon, vol. XX (1946); A Bareau,
Ley sectes bouddiiques du Petit Vehicule (1955).

TRADITIONAL ACCOUNT OF THE SECOND

BUDDHIST GOUNCIL

In the account of the Vinaya texts, the deviations in the dis-
ciplinary rules have been discussed, but apart from these
deviations, there were a few doctrinal disputes, which are as
follows —

The dissidents challenged the Sthaviravadins® claims that
Arhats were perfectly pure in physical and mental activities as
well as in the knowledge of the highest Truth, i.e. they were fully
emancipated. They asserted that the Arhats had four imper-
fections with an additinnal item about the realization of the
Truth by an exclamation “Aho”. These zre known as the
five points of Mahadeva. Hence, the reasons for holding
the session of the Second Council wers two, disciplinary and
doctrinal Both of them are being taken up for consideration in
this chapter. The account of Cullavagga tuns as follows :—

Some of the Vajjian monks of Vaisali allowed as lawful certain
rules, which were not in conformity with the rules of the
Patimokicha-sutta. Yasa of Kosambi, while at Vaisali, happened
to notice the deviations and strongly protested zgainst them. At
this attitude of Yasa, the Vajjian monks excluded hirm from the
Sangha by ukkhepaniya-kamma (act of excommunication). Yasa
then made an appeal to the laity, but it was of no avail and
he had to flee from the country to his native place. From there
he attempted to form =z group of monks, who supported his
views. He sentmessengersto the monks of Patheyya and Avanti,
and he himself went to Ahoganga, the residence of Sambhita
Sanavasi. There he was joined by sixty theras of Patheyya and
eighty theras of Avanti, and gradunally by several others. They
zll decided to meet Sthavira Revata of Soreyya, who was then
the chief of the Sangha. Before they could reach Soreyya,
Revata became aware of Yasa’s mission and started for Vaisali
znd the meeting of Revata with other monks took place at
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Sahajati. The Vaisilian monks, in order to forestall Vasa’s
‘plans, approached Revata at Sahajati with robes and ather gifts
but failed to win him over to their side. Salha of Sahajiti was
at first wavering between the two parties, but ultimately he
siced with Yzsa. The Vajjian monks, being unsuccessful in this
attempt of theirs, approached king Kaldsoka at Pupphapura,
and persuaded him to believe that the monks of the western
countries were mzking a sinister move to get possession of the
Teacher's Gandhakiit in the Mahavanavihira at Vaisali. The
king at first took up their cause but later on changed his mind.
itis said, at the intervention of his sister who was a bhikkhuni.
The session of the Council was held at Vaisali with 700 mem-
bers, but as there was great uproar during the deliberations it
was decided to refer the matter to a body of referees consisting
of eight members, four from the western and four from the east-
ern countries. This was done by ubbdhika (voting) as described
in the Parimokkha. The findings of the referzes, which were all
against the Vaisilian monks, were placed hafore the larger body
constituting the Council and were confirmed.

The Ceylonese chronicles continue the story and write that the
findings were not acecpted by all the Vaisdlian monks, some
of whom held another Council and included in it all monks,
arhats and non-arhats, and decided matiers according o
their own light. This assembly was called Mahasangha or
Mahasangiti.

Time and Site of the Council

All the traditions state that a Council was held ahout a cen-
tury (110 or 137 years) after Buddha’sdeath to suppress certain
un-Vinayic acts practised by a group of monks of Vaisali. The
-Council was held at Vaisali, but the traditions differ about the
name of the monastery where the scene of the session was laid.
In Pili the name of the monastery is given as Valukarama, and
this is corroborated by the Mahasznghika Vinaya.l According
to Bu-ston, the name of the monastery was Kusumapura ® but

1. Watters, op. eif., I, p. 73.
2. Bu-ston, II, p. 76,
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it is not corroborated by any other text. Bu-ston probably
confused the capital of the province with that of the seat of the
Council, or it may be that the Mahasanghikas, after their defeat
in the Vaisalian Council, held another Council at Pataliputra.

No President

A remarkable feature of the Council is that it did not elect
any President. By the wbbahikd process a boedy of referees con-
sisting of eight monks was formed to go into the questions of
dispute, and each tradition gave prominence to its favoured
monle. Thus, we see that though Sabbakami is recognized as
the Sanghatthera, the Pali tradition accords to Revata, a Wes-

terner, the leadership of the Council,! Bu-ston gives prominence

to Sabbakdmi and Khujjasobhita (Kubjita). In view of these

differences regarding the leading monk, we have to conclude
‘that there was no clected President and the business was carried

on by a Committce, with four monks of the western countries
and four monks of the eastern regions. Ilence, Vencrables
Sabbakami, Salha, Khujjasobhita and Vasabhagamika were
Easterners, while Vencrables Revata, Sambhiita Sanavasi, Yasa
and Sumana Westerners.

The ten un-Vinayic acts

All the earlier sources agree in stating that the main business
of the Council was to examine the validity of the ten un-Vinayic
acts performed by 2 section of the Vaisilian monks, but there
exists a wide divergence of opinion in their interpretations, but
1t is difficult to decide which of those accessible to us should be
accepted. Those that appear more plausible sre mentioned
here.

The ten un-Vinayic acts with their interpretations, as found
in the Pali texts, are as follows:

(i) Singilorta kappa or the practice of carrying salt ina horn
for use when needed, which contravened, according to the

1. The Dharmaguptakas, Mahisasakas, Sarvastivadins follow the Pali
dradition.
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Theravada view. the rule against storing of articles of food
(¢f. Pacittiya 38).

(ii) Dvangela kappa or the practice of taking food after
midday, lit. when the shadow (on the sun-dialy is two digits wide
(¢f. Pac. 37).

(iii) Gamantara kappa or the practice of going to a neighbour-
ing village and taking a second meal there the same day, com-
mitting thereby the offence of over-eating (¢f. Pac. 35).

(iv) Avdsa kappa or the practice of observance of uposathay
in different places within the same parish (sird@) (prohibited in
the Mahdvagga, 11, 8. 3).

(v) Anumaii kappa or the practice of performing an ecclesias-
tical actand obtaining its sanction afterwards (contrast Mahd-
vagga, 1X, 3. 5).

(vi) Acinna kappa or the practice of using precedents as
authority.

(vil) Amathita kappa or the practice of drinking milk-whey
afler meal (against Pac. 35).

(viiiy Jalogim parum or the practice of drinking palm-juice,
which is fermenting but is not yet toddy (against Pdc. 51).2

(ix) Adasakam nisidanam ot the practice of using a borderless
sheel to sil on (contrary to Pde. 89). '

. (x) Jararupargjatam or the practice of accepting gold and silver
(prohibited in Nissagg. 18).2

Bu-ston, on the basis of the tradition preserved in the Mila-
Sarvastivada Vinayva, enumerates the undermentioned ten acts.
Prof. L. de la Vallée Poussin translated the same from the Dulva.

1. Cf. Milasarvasiivida Vina va (Gilgit ms.), Clyaravastu p. 142.

a7 gezqae gfees gt framerd | s aftrd afedemea |
s AMedlsd g erfraend | W feem:  wrearefenfasaze-
Trae: Faarfa

2. For adiscussion on the interpretations of the terms, see Minayeff,
Recherches etc., 1, pp, 44-50.

The first three rulesare relaxations made by Buddha of the more stringent
rules, regarding the storage of food and eating to suit the conditions created
by famine in Ves@li. The people of Vesili continued to observe the relaxed
rules though they were abrogated later by the Theravadins in their Vinaya.

The eorder of cnumeration has been changed for the convenience of
comparison with the PAli list.
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Both the translations of Obzrmiller and L. de la Vallée Poussin
are reproduced here:—

(i) Using the sacred salt: (Obermiller) Mixing the salt that
is to be kept for life-time with that which is used in general
makes it thus an object of use.!

(L. V. P.) Mixing salt consecrated for life-time with food
appropriate to the moment.2.

The Dharmaguptas and the Mahi$asakas offer quite a diffe-
rent interpretation. According to them, the word singi is $riga
(vera) = ginger and Jona =salt. Their interpretation is to “mix the
food with salt and ginger.”®

(ii) Taking food with two fingers: (Obermiller) The food that
has been left (from a previous meal) they eat, taking it with
two fingers. _

(L. V. P.) Eating food of both kinds, not being a remainder,
with two fingers. '

(iii) Eating on the way: (Obermiller) The monks, having
gone a yojana cr a half, assemble and eat on the pretext that
they are travelling.

(L. V. P.) Having gone a yojana or ahalf-yojena, and having
eaten food in troop, rendered the mealin troop legal by reason
of the journey.

(iv) Admission of a mixture: (Obermiller) The monks mix a
drona measure of milk with as much sour milk and drink it
at undue time.

(L. V. P.) After agitating a full measure (drona) of milk
with a full measure of curd, and then eating the preparation
out of time.®

1. Cf. Gilgit Ms. Vol 111, pt. i, p. xiii : &rf&ex ATASAZIT P FTIE T
FrEvsFafafesT 1 of My vi 3. 1.

2. Indian Antiguary, 1903, pp. 21, 104,

3. Ibid,p. O1.

4. Dharmaguptas : “derogation from sobriety as if, for example, a monk

after an ample repast, forgetting the rule of goed conduct, began to take:
food with two fingers and to cat the food remaining.™

The Mahidasakas, say, “‘to eat a second time after having ‘rizsen before
taking a sufficient meal.”

5. The Dharmaguptas and Mahisasakas say : ““to drink, beyond the time
allowed, a mixture of cream, butter, honey and sugar.”
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(¥) Taking intoxicating drink: (Obermiller) The monks take
wine in the manner of a leech that sucks blood and having drunk,
excuse it on the ground of illness.

(L. V. P.) Drinking fermented liquor with a sucking action
like lecches, rendering it legal by reason of illness.!

(vi) Making a new rug: (Obermiller) Taking a new rug
without stitching it by a patch of the so-called Sugata span
taken from the cld one.

(L. V. P.) Not having patched their new mats with a border,
a Sugata’s cubit broad, from the old mat.?

(vii) Begging gold and silver: (Obermiller) The monks anoint
an alms-bowl with fragrant spices, put it on the head of a Sra-
mana, on a tablc or a seat, or in a narrow passage at the four
cross-roads, and proclaim: ““This is a sublime vessel, if you
deposit your gifts in it and fill it, you are to reap great merit.”

(L. V. P.) Taking alms-bowls such as were round, pure and
suitable for ritual, anointing them with perfumes, fumigating
them with inccnse, adorning them with various fragrant flowers,
placed on the hcad of a monk over a cushion went about the
highways, streets and cross-roads, crying as follows: “Here, ye
people, who have come from various towns and countries, - and
ve wise people of Vaiili ! this patra is a lucky one, to give in it
is to give much, or whoever shall fill it will obtain a great
fruit, a great advantage, a great activity, a great development.”

[As far as the scven un-Vinayic acts, mentioned above,are con-
cerned, all the Vinaya texts, including those of the MahiSasakas
and the Dharmaguptas agres, though they have differed in inter-
pretations, which have all beenpointed out.]?

(viii) Digging ground: (Obermiller) It is considered admis-
sible for monks to live by agriculture, (L. V, P,) They may live
by turning up the soil with their own hands.

On this un-Vinayic act, the comment of the Sarvastivadins
stands alone, and this seems to be due to careless Sanskritization

1. According to the Mahisasakas, it is a question of intoxicating liquor,
which had become fermented.
2. According to the Mahiiasakas, to make for oneself a mat of undeter-
mined dimensions; there is no question of fringe.
3 According to the Dharmaguptas, the Vajjiputtakas think their con-
~duct may be justified by declaring that “this has been done from time
immemorial.”
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of d@cinna by dchinna, unconsciously changing the root car to chid.
Hence the mterpretation offered by the Sarvistivadins should
be left out of account. .

(ix) Approving: (Obermiller) The dissidents perform religious
functions, and at the same tims persuade the monks in attend-
ance to approve the same.(L. V. P.). The Venerable Ones (absent
maonks) having approved, do ye count it as approved, caused the
resolutions of the incomplete Sangha to be approved by the
monks of the parish.l

Bu-ston or Obermiller was misled by the Tibetan rendering
of the Sanskrit word anumodana, which, though derived from
the root mud, does not carry the meaning of ‘rejoice’. Anumo-
dand in Pali means *acquiescence to an act done by the Sangha
in one’s absence’. This is also an instance of the anomaly of
converting a Prakrit word into Sanskrit. It is not known what
the original Prakrit word was, but evidently the Palists made it
anumati. In any case, the interpretations offered by the differsnt
Vinaya texts are similar,i.e., getting an ecclesiastical act perform-
ed in an incomplete assembly and approved later by the absen-
lee members.

The Mahiddsakas and the Sarvastivadins have both omitted
dvasakappa of the Pali list. Tt seems that these schools included
all the irregularities committed by the Vajjian monks relating to
the performance of ecclesiastical acts in a regular or irregular
assembly within anumodand kappa, while the Theravadins (Pali)
and the Dharmaguptas have split it up into two: anumati and
dvisa. The Dharmaguptas, it will be noted, interpreted dvasa-
kappa slightly differently. They state that “in the Gvdsa, besides
the regular acts, the innovators accomplished others ™

(x} Exclamation of astonishment: (Obermiller) The monks of
Vaisali perform religious observances and at the same time
admit such exclamations as aho.

1. The Dharmaguptas support the Pali interpretation while the
Mahisasakas say, “In the accomplishment of an ecclesiastical act to call
athers cne by one afterwards to hear the same.”
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Perhaps in order to keep tie number of deviations al len,
the Mahisisakas and the Sarvastivadins borrowed one point
from Mahadeva’s five and made it the first of their list, viz,
«Exclamation of afo.”

(L. V. P.) The monks of Vaisali having rendered legal the
exclamztion afio performed an ecclesiastical act illegally in
an incomplete or complete Safigha or legally in an incomplete
Sangha.

The interpretation given in the Vinaya of the Sarvastivadins is
a laboured one and appears more or less a repetition of the pre-
vious un-Vinayic act of the Vajjiputtakas.

The exclamation of ahc has been discussed in the Kethavatt/ne
(xi. 4) under the heading: *Idam dukkhan 1i* vacam bhdsaro ‘idam
dukkhan ti° fGnam pavarari 1i.t

A comparison of the two lists (Pali and Sanskrit) shows that
both the traditions have worked on a common original list,
which was probably in Prakrit and definitely neither in Pali
nor in Sanskrit. This is stated on the basis of the change noticed
in the words: sifigilona, dcinpa and anumati. The anomaly of
dvdsa cannot be explained. As regards the remaining six items,
the interpretations of both the schools are acceptable.

In connection with the ten deviations in the disciplinary rules,
it is necessary to recount the tradition preserved in the Maha-
sanighika Vinaya,? translated by M. Hofinger from Chinese into
French. It runs as follows:—

The Pitakas of Buddha's teachings were rehearsed by 700
monks, at Valuka Sanghiarama in Vaifdli. The monks of
Vaigili used to address the donors (dinapati) in these words:
«Respected brothers, at the time when Bhagavan Buddha was
living, we received two meals in a day, robes, service and adora-
tion. After his parinirvana, who will take care of us, we have

1. See Infra.
2. Muahivasru (ed. of Senart, p. 2) opens with the words that it is the
first book of the Vinava of the Lokotaravadins, a sub-sect of the Maha-
sanghilkas.
) Fe-hien (414 a.p.) procured a transcript of the original Mahéisanghika
Vinaya and translated it into Chinese two years later. Fide Takakusu, Records
of the Buddhist Religion by I-tsing, p. ¥X.
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become orphans, and so we request You 1o zive silver to the
Sangha. As weare Buddhist friars, you stiould give 1o the Sangha
one, two, up to ten Karsapanas.”

On the day of Uposatha, donors put large sums into the basin
placed at the crossing of roads. The monlks collected the con-
tents, and after dividing them according to the number of bhik-
sus, distributed the same among the rmonks present. In this way
came the turn of the Vinayadhara Yasa, and he was offered his
share. Yaséa enquired, “Wherefrom was this money coining?”’
They replied, “We received money as well as medicines.” Yasa
retorted that it was wrong; it was not permissible. They replied
“You are slandering the Sangha by these words. You should
therefore be excommunicated by wutkjepaniva karman (act of
excommunication).”

After this was done, Yasa went to the Venerable Dafabala,
who was then residing in Mathura and told him that he had
been excommunicated by utkjepaniya-karman. DaSubala said,
“Why did you submit to it? There was no reason for your sub-
mission.”” Yasa said, “The Vinaya Pizaka must be rehearsed,
Buddha’'s law must not be allowed to be .destroyed.” To the
guestion where the Council should be held, Yasa replicd
that it should be held at the place where the deviations had
occurred,

Then the Sangha of 700 monks assembled from the regions
of Mathura, Samkasya, Kanyakubja, Sravasti, Saketa and other
places of Madhyadeda. The Sangha was composed of those who
received directly from the mouth of the Teacher one or two
sections of the Vinaya Pitaka as also those whu heard it from
the mouth of his direct disciples, the Sravakas. There were also
common men (prthagjanas), Saikias} asaiksus® traividyas® and
sadbhajiias* balaprdptas and vastbhiias — in all 700 members.
They assembled at Valuka Sanghirama in Vaisali. At this time

Lit. under training.

Lit. completed training, i.e., who have become ariats.

Lit. possessing the three kinds of knowledge viz. (a) Knowledge of
duhikha, anitya and anatman, (b) Knowledge of former births, (c) Knowledge
of the destruction of one’s own impurities.

4. Lit, Six higher knowledge, or power, viz., divyacaksu, divyalrotra,
paracittajiizna, porvenivasanusairt, rddhi, cittaparyaya-jifiana.

L
2.
3



292 BUDDHIST SECTS IN INDIA.

Mahidkiasyapa, Upili, Aranda. etc. were parinirvrta, and so
Yasa became the president of the Council. First, he put the
question to the Assembly that who would rehearse the Vinava
Pitaka? The bhiksus replied that Venerable Dagabala should
rehearse it. Then Dasdabala said, “Venerables, there are the
Sthaviras, who may not like the session of the Council.”” The
bhiksus replied in the affirmative and said that they were Stha-
viras, who were designated by Buddha as Upddhyavas endowed
with 14 dharmas and the foremost of those as the Vinayadhara,”
The bhiksus said, “You have heard the Vinaya Pitaka from the
mouth of Buddha, vou must therefore rehearse the Pitaka.”
Dagabala said, “When you enjoin me to rehearse the Pitaka,
yvou should approve what conformed to the Law. and if some-
thing is discordant, you must interrupt me, We are anxious to
show respact to the Law, which conforms to artha (sense) and
not to that which dees not conform to the artha.”” All was then
settled and approved.

Then Dagdabala began to reflect where the assembly should
be held. He came to the conclusion that it should be held with-
in the limits (sima) of the place where the deviations had occurr-
ed. He then pointed out that there were nine precepts, which
must be observed. These were; —

(i) Four Parajikas of the Pratimoksa-siitra.
(i) Bhiksus are permitted to ask for a soup-basin, robes,

medicines, if they needed them, but they must not ask
for gold and silver.

Five propositions of Mahadeva

Vasumitra, followed by Bhavya and Vinitadeva, writes that
on account of the five propositions propounded by Mahadeva,
the Sangha became divided into two schools, Mahdsanghika and
Sthaviravada. 'The five propositions are:—

The Arhats
1. are subject to temptation (cf. Kvie. 11. 1; Atthi archato
rago ti?)

2. may have residue of ignorance (cf. Kvu. IL. 2: Atthi
arahato afifianan 1i?)
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3. may have doubts regarding certain matters (cf. Kvu. IL, 3
Atthi arahato kankha 1i?)

4. gain knowledge through other's help (cf. Aw. IL 4;
Arthi arahato paravitdrand ti?)

5. The Path is attained by an exclamation (as “aho” cf. Kvu.
I3 &4&XIL 4).

Paramartha gives an zccount of the Second Council which has
been translated by Paul Demiéville (Mélanges chinios et boud-
dhigues, I):

The Second Council was held at Pataliputra, 116 vears after
Mahdaparinirvana, during the reign of Asoka (perhaps Kalasoka).
The members were zll bhiksus (i.e.. not necessarily Arhats).
The president of the Council was Bispa (lit. tears). In the Council
the controversy provoked by Mahadeva led to the division of
the Sangha into two schools, Sthavira and Mahasanghika.
Mahadeva’s heresy was twofold. On the one hand, he wanted to
incorporate all the Mahayina siitras into the Tripitaka, and on
the other he attributed to the Arhats diverse imperfections,
such as douht, certain measure of ignorance, etc. Paramdirtha
did not condemn the latter entirely, as he recognized the imper-
fections of Arhatsas partially true and partiaily false. He was
inspired by the Mahayanic moral teachings, which contained in
essence more particularly the Vifidnavada views. He wasa
fervent supporter of Vijianavada.

It is said that Mahadeva fabricated many sitras and authoriz-
ed his disciples to compose treatises, as they thought fit, and
they should also refute the objections raised by their adversaries,
s0 that the conservatives, i.e., the Sthaviras might he disposed to
admit the anthenticity of the Mahayanic iradition. Paramértha
seems to he neutral and sophistic on the point. He had re-
course to the expedient of conciliating both the ydnas and
attributed to Buddha three kinds of interpretations. Paramartha,
in order, perhaps, to spare the good name of Emperor Asoka,
said, according to the Mahavibhisa, that Mahadeva was support-
ed by the queen of Aéoka, by whom the opponents of Maha-
deva were thrown into the Ganges. By their supernatural power
they then flew to Kashmir.

It is said that after Mahadeva's death, the two sections of the
Sangha became united by holding a fresh Council, purifying the
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seriptures and modifying those introduced by Mahadeva after
examining them anew. Paramairtha, however, writes that it
produced veritable schism, separating the two schools completely.
In the Vibhasd such rapprochement is not mentioned. Afier
the Second Council, the dissidents moved to the north of
Rajagrha.

It was pointed out at the beginning of this chapter that some
of the Chinese translations of the original texts in Sanskrit
mention that the cause of the schism of the Sangha was not
merelv the ten deviations in the disciplinary rules but also in the
doctrinal matters, relating fo the claims of the Sthaviravadins
that the Arhats were perfectly emancipated, which were challeng-
ed by the Mahasanghikas and their sub-sects. The dissidents held
the five views mentionad above.

The Theravidins emphatically deny that an Arhat, who is free
from attachment (vifardga), can be subject to temptation. The
opponents, as shown in the Kws., draw a subtle distinction bet-
ween a Sa-(=Sans. Sva-) dhammakusala-arhat and a Para-
dhammakusala-arhai, the former, according to the commentator,
is a Pafifiavimutta and the latter an [Tbhatebhagavimutta, that
is, the knowledge of the former is confined to his own personal
attainments while that of the latter is extended to others’ attain-
ments besides his own. In the Pali texts the Ubhatobhdgavimutta
is not regarded as superior to the Pafifigvimutta: the only dis-
tinction made between the two is that the former has samatha-
bhinivesal and realization of eight vimokkhas? while the latter
has vipassanabhinivesad and realization of only four jhanas.* but
as far as the question of rdga or dsava is concerned both the
classes of Arhats must be regarded as completely free from it.
The subtle distinction drawn by the opponents is therefore of no
avail according to the Theravidins.

1. Samatha leads to concentration of thoughts and eradication of
attachment (réga). Cf. Ariguttara, 1, p. 61 : rdgavirdga cetovimuft!.

2. For theeight Vimokkhas, see Appendix.

3. Vipassand leads to knowledge and removal of ignarance. Cf. Adgu-
ftara, 1, p. 61 : avijjdvirdga pafifavimutfi. )

4. Cf. Aspects, pp. 250, 276. See Majjhima, I, p. 477 and Munoratha-
pirani, 111, p. 138; Puggala: pudifiarti,14, 72.
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The next two points, that an arhat may have ignorance (i.e.
aifidgnaand not avijid) and doubt (kaikhd or vimati), are also
vehemently opposed hy the Theravadins on the ground that one
cannot be an arhat unless he has got rid of avijja and vieikicchd
and developed perfect vision free from impurities (virgjam vita-
malom  dhammacaklchum) after having dispersed all his doubts
(karkha vapayanti sabba).

The opponents, as presented in the Kwu. in this case also
draw a distinction between a Sadhammakusala-arhat and a
Paradhammakusala-arhat, saying that both the classes of arhats
may not have avijjd in regard to the truths, the theory of causa-
tion, ete., or vietkicehd ahout Buddha, Dharma and Sangha or
the ahsence of soul, but the former may have afifiana and kankhd,
sav, as regards the name and family of an unknown man or
woman or of atree. Tt should be noted here that the opponents
do not mean sabbaiiiutaiidana (cmmiscience) but just paradham-
mandna — an intellectnal power attained by the Ubhatobhaga-
vimutta-arhats, by which power they can know many things out-
side themselves. Arguing in this way the opponents maintain
that a section of the arhats, i.e., the Pafifiavimuttas or Sadham-
makusala-arhats have ignorance (giifiana) relating to things  or
-qualities other than those belonging to himself.

The same arguments and counter-arguments are adduced in the
next discussion relating to atthi arahato paravitarana ? The word
Dparavitirand perplexed our translator Mr. Shwe Zan Aung.!
The discussion in the Kvu. reveals that the word means that an
arhat develops faith in the Triratna or acquires knowledge of the
truths, etc., nat by himself but through the instruction of his
preceptor, in whom he has firm faith. The Theravidins oppose
the contention of the opponents, saying that an arhat is vifa-
.m()f}ff’ and is possessed of dhammacakkhu and so he does not
require paravitdrapd. The opponents contend as before that a
Sadhammakusala-arhat requires paravitarani while a Para-dham-
makusala-arhat does not.

Qholﬁ-a “ Excelled by others.” See Points of the Controversy, p. 119. Buddha-
1"asn;5 writes ; ya:c,ma vesam tani vatthuni pare vitaranti pakasenti acikkhanti
' tesam atthi paravilarana ti.
(7, Masuda p. 24 ; “‘gain spiritual perception by the kelp of others (lit.
<rlighterment through others)”, '
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Arnother statement of Vasumitra relating to the Arhats, namely,

“one who is krtakrtyah (= Pali: katakaraniyo) does not take -

any dharma to himself ie. has no attachment for worldly
things” is echoed, I think, in the Kvu. (XVIL, 1 & XXI1.2)in
these terms: atthi arahato pufifiopacayo 1i? and arahd kusalacitto
parinibbayati ti. The Theravadins agresing with the Mahasanghi-
kas contend that the citta of Arhats goes beyond papa and
punya, kusala and akusala, kriy@ and vipdka, hence, to speak of
them as acquiring merits or demerits is absurd. The opponents,
the Andhakas, however, contend that the Arhats perform many

good dezeds, e.g., make gifts, worship caityas and so forth, and
remain always self-possessed (sato sampajano) evenat the time of
his parinibbana, and so he does collect merils and passes away
with kusalacitta.

Neither the above discussions in the Kathavatthu nor the terse
statements of Vasumitra help us much in finding out the real
difference between the Andhakas and the Theravadins about the
position of an Arhat. The Mahayana Works point out the distin-
ction thus: Arhats, who are perfect Sravakas, get rid of only
klesavarana, i.e., the veil of impurities consisting of raga, dosa,
moha, silabbataparamasa, and vicikicchd but not of jiieydvarana,
ie.. the veil which conceals the Truth — the veil which can
only be removed by realizing the Dharmasinyatd or Tathata.l
It is the Buddha alone, who is perfectly emancipated and who
has both klesavarana and jiieyavarana removed. That the Maha-
sanghikas appear to be groping to get at this clear distinction
will be evident from two other topics discussed in the Kvu. but
not referred to in Vasumitra’s treatise. The topics are,— atthi
kifici safitojanam appahdya parinibbanan ¢i? (XXIL 1) or arahat-
tappattiti? (XXL 3). To these the Mahésanghikas reply in the
affirmative, saying that an arhat is nikkileso (free from impuri-
ties) and does attain parinibbdna or arhatta but as he is not
cognizant of all thatis Buddhavisaya (domain of Buddha’s know-
ledge), it must be admitted that some safifiojanas are left inhim..
This opinion may be taken as a hint that the arhats do not
remove the jieydvarana.

1. For details, see Aspects, pp. 35fT.
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“There are a few subsidiary discussions in the Kathavarthu
relating to Arhats. These are given here briefly:—

1V. 1. Houscholders cannot become Arhats — Therqvadins.

But householders like Yasa, Uttiya, Setu became
Arhats — Uttardpathakas.
IV 2. No one is born as Arhat — Therar.
But there are Upahacca-(uppajja)-parinibbayi Arhats
— Uttardap.

IV 3. All dharmas of Arhats are not andsava, e.g. their
physical body etc. — Therav. :
But Arhats are andsava (free from asavas) — Uttrardp.

IV 4. In the Arhat stage, only arhattaphale is acquired
—Therav.
But all the phalas are possessed by the Arhats
-— Urtarap.

IV. 5. An Arhat is chalupekkho (see App.) — Therav.
Rather. Araha chahi upekkhihi samannégato
— Urtarap.

IV. 10. All safifiojanas are gradually destroyed and not by
Arhattamagga alone — Therav.
But by the destruction of all safifiojanas one becomes
an Arhat — Andhakas.

XVII 2. Arhats may have untimely death as arahatghataka is

mentioned in the Buddhavacanas — Therav.

But as one cannot become an Arhat before the karmic
effects are exhausted, an Arhat cannot have untimely
death — Rijagirikas and Siddhatthikas.

XVII 5. Arhats do not die when in imperturbable meditation

and devoid of kriyécitta — Therav.
But did not Gantama Buddha pass away immediately
after arising from the 4th jhana — Uttarap.

Dr. Bareau (Les Sectes etc. p. 64) after stucying the Chinese
flommentary Kouie-ki has commented on the five propositions

s —

(3) Seduction of Arhats: An Arhat may discharge semen in
sleep on account of dreams caused perhaps by spirits; for such
mental weakness for which the Arhat is not responsible, may be
treated in the same manner as one treats physical excretions
like urine, saliva, etc. In the Kathavatthu (ii. 1) itis stated “atthi
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arahato sukkavisatthi ¢’ The Saila schools, according to
Buddhaghosa, contend that there arc bhikkhus, who claimed
arhatship in the belief that they had attained that stage, but
actually they had notattained it. Again, there are bhikkhus who
claim arhatship falsely.

(by JIgnorance: Ignorance attributed to an Arhat is not
(c) Doubt: nescience (avidyd), the first ferm in the

formula of causation (paticea-samuppdaa). The doubts of an
Arhat do not relate to the teachings of Buddha. An Arhat’s
ignorance or doubt relates o his inability to tell the name and
family of a person, or of a tree, orherb and so forth, because he
is not omniscient like Buddha (Kvu. XX. 3).2

{d) Requiring other’s help: This pointis also explained in the
above manner, i.e.,, an Arhat may get himself acquainted
with the name of a person, or family, or 2 tree, or a herb from
another person.

{(e) Exclamation “Aho’’: This is explained as that it is not
unusval for a meditator while developing the first meditation
{ Jjhana = dhyana), which is associated with reasoning (vitakka)
and reflection (vicdra) to make an exclamation when he realizes
that life is misery (dukkha). Bat, it should be noted that since
an Arhat is not in the first stage of meditation, this explanation
1s far-fetched.

L. Kvu. Atthakatha, p. 189: Arahi sabbam Buddhavisayam
na janati, Arahato sabbanfiuta-iinibhavena patisedho kato na
avijja-vicikicchinam appahanena. ‘

Watters! collected some information about the life of Maha-
deva from the dbhidharma-vibhisa-iasira (ch. 99).1 According
to this work, Mahadeva was the son of a Brahmin merchant of
Mathura. He had his ordination at Kukkutarama in Pataliputra.
By his zeal and abilities, he soon became the head of the
Buddhist establishment there. The ruling king was a patron and
friend of Mahddeva. With his help he was able to oust the
senior orthodox monks and establish his five dogmas as men-
tioned above. Yuan Chwang records that at the instance of the
reigning king, an assembly of monks was summoned. In this
assernbly the senior brethern, who were Arhats, voted against

1, Watters, op. cit, I, pp. 267-68.
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the five dogmas, which, however, were supported by a large
pumber of non-Arhat bhikkhus.

The Chinese pilgrim, it will bc obscrved, mentioned both the
five dogmas and the few un-Vinayic acts of the Vaisilian monks.
as the cause of the Council and cleavaze of the Safgha. The
compiler of the Kathavatthu was awarc of the five dogmas,
which were attributed by Baddhaghosa to the Mahasanghikas.
There can be no doubt therefore that the statements of
Vasumitra and others were authentic. The Dipavainsa also
states that the seceders introduced aliterations in the doctrines
as well,

M. Hofinger,! after studying all thc Chinese sources dealing
with the Second Budchist Council, arrived at the following
conclusion:

The Council of Vaidili is not a fiction. The sources that we
have at present are revised and amplificd versions of a very old
tradition. It may be held that the session of the Council tuok
place at an epoch about a century after Buddha’s parinirvina,
i.e., about 386 n.c., in the tenth ycar of Kalasoka’s reign. A
conflict arose about the disciplinary rules between the religicux
residing at Vaisali, the Vajjiputtakas; and the rest of the com-
munity of Buddhis: India. The account of the controversy is iden-
tical in all the Vinaya texts and it assumes the existence of a pre=-
canonical or proto-canonical account very close to the time of
occurrence. The exaggerated age of a few Theras and the super-
natural events do not discredit the authenticity of the Council.
Some accounts created a“chronological anomaly by not disting-
uishing Kala$oka from Dharmisoka.

The progressive growth of the tradition may well be divided
intc two courses, which were independent of each other, The
first is representec by the account of the Mahasanghika Vinaya
and the second by the accounts in all the other Vinaya texts. The
singular original is eastern and the others manifest 4 common de-
velopment, i.e., a secession between the casterners and the west-
erners. The later version, Sthavira-Sarvastivida introduces new
divergences in their traditions. The agreement of the later versions.
may be indicated thus;—-

1. Etude sur e concile de Vaisali, p, 249,
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Cullavagga XII and Mahidisaka Vinaya have direct affinity,
similarly kave Dharmagupta and Haimavata Vinaya but a little
less the Sarvastivada Vinaya. Tt appears strange that the Mula-
sarvistivada version is less close to the Sarvastivida version. It
seems that the former is older than the latter Chronologically,
the traditions may he arranged thus:—

Earliest — Mahasanghika and Milasarvastivada

Earlier — Dharmagupta

Next — Sthavira and Mzhi$asaka

Latest —— Sarvastivada and Haimavata,

In this connection, it is worth while to recount the countries
included in the peregrinations of Buddha. Buddha travelled
northwards up to Mathura, and his missionary work was confin-
ed mainly to the large territory of the Ganges basin. The Sar-
vistivadins preferred Mathura while the Sthaviras and Mahi-
éasakas the south western area. In between these two regions
was the habital of the Dharmaguptas.

M. Hofinger has adduced evidences and arguments to estab-
lish the authenticity of the session of the Sscond Buddhist
Council. The only addition that can be made to it is that a cano-
nical text like the Kathavatthu discussed the doctrines of the
different sects. Still sironger are the evidences furnished by the
inscriptions so far discovered.

The question that should be discussed next is whether the
schism was due to the divergenczs in Vinaya rules only or to the
five dogmas of Mzhddeva or to both. [t seems that both the
causes were responsible for the schism, because both of them in-
dicate the advent of the broad division of Buddhism into Hina-
vana and Mahéayana, the latter favouring the Bodhisattva prac-
tices even at the sacrifice of Vinaya rules,e.g. fulfilling the wishes
of an individual even by sacrificing the Vinaya prohibitions. The
Mahasanghikas were the forerunners of the advent of Maha-
yanism. In the Mahavastu, the first book of the Vinaya of the
Lokottaravadins, a branch of the Mahasanghikas, contains
many Mahdayanic traces, to which reference will be made in due
course in another chapter.

Now the question that can be raised is: To which of the two
causes is the schism mainly due? The secoad alternative is

SECOND BUDDHIST COUNGIL 31

prefcrable, asit indicated the advent of Mahayanic conceptions.
The tweo traditions may be explained thus:

The division of monksbegan with the differences of opinion
regarding the interpretation of the ten Vinaya rules during the
reign of Kaldsoka, ie., sometime before the appearance of
Mahadeva (or Naga),! ie. it was about half a century Ilater,
Mahadeva or Niga, propounded the five dogmas during the
reign of King Nanda. His disciple Sthiramati propagated it
further. As regards the fact that the tradition of the breach of
ten rules appears in the Vinaya texts and the Ceylonese chro-
nicles the tradition ahout Mahadeva’s five dogmas appears in the
Tibetan and Chinese versions of the treatises of Vasumitra,
Paramartha and other writers on the doctrines of sects. It may
therefore be stated that the Vinaya texts, being concerned only
with the disciplinary aspect of the religion, passed over the doc-
trinal differences, while Vasumitra and other writers, being more
concerned with doctrinal differences than with disciplinary rules,
considerad it unnecessary to repeat the ten un-Vinayic acts® of
the Vaisalian monks. The sources of information for the Ceylo-
nese chronicles, being the Vinaya texts, passed over the doctri-
nal differences. Yuan Chwang, being an annalist, was interested
in both doctrines and disciplinary rules, and so he recorded the
divergences in regard to both. It is quite probable that the
schism began with disciplinary rules and, in course of time, in-
corporated matters of doctrines.

It is apparent from the tenor of the ten un-Vinayic rules and
the five dogmas of Mahadeva, thatthe Vaisalians wanted a
certain amourt of latitude and freedom in the interpretation and
observance of the rules and to introduce into their organization
and general governance a democratic spirit, which was gradually
disappearing from the Sangha. The exclusive power and privileges,
which the Arhats claimed for themselves, were looked upon

1. 1In Tarandrha (Schiefner) Naga is described asa disciple of Mahadeva,

and Sthiramati as a disciple of Niga.

2. The Vaisalian monks were czlled Vajjiputiakas in the Pali texts. In
the Angurtara  Nikdva (1,p. 230) il is noticed that a Vajjiputtaka monk
approached Buddha telling him that it would be difficult for him to observe
the 250 rules of the Patimokicha.
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with distrust and disfavour by the Vaisalians, (who preferred a
democratic rule to a monarchical government). The claim of the
Athats to become the exclusive members of the important
Councils and to arrive at decisions, which were binding on the non-
Arhats could not appeal to the Vajjians — a clan imbued with a
democratic spirit. The five dogmas of Mahideva also indicated
that the Arhats were not all fully perfect persons as was the viel
of the orthodox Theravidins, and that the Arhats had a few
limitations. The Vaisalians refused to be bound down by the de-
cision of the Arhats, and so they convened a Council of both
Arhats and non-Arhats, calling it a Mahasangiti and agreed to
abide by the decisions of the enlarged assembly. This new body
belicved sincerely that the decisions taken by them were in
conformity with the instructions of the Teacher.

Ejfect on the Sangha

Sonic of the Vaisilian monks separated themselves from the:

Sanigha of the Elders or the Orthodox, the Theras or Sthaviras,
and organized a new onc of their own, calling it a Mahdsangha,
from which they camc o be known as Mahéasanghikas. From
this time the cleavage in the Sangha became wider and wider,
‘ultimately giving risc to as many as eighteen or more sub-sects.
The Thera or Sthaviravadins were split up into eleven sects and
remained as Ilinayanic throughout their existence while the
Mahasanghikas became divided into seven sub-sects, gradually
gave up their Hinayanic doctrines and paved the way for the
appearance of Mahayanism. Once the disruptive forces were set
in motion, the Safgha could not remain a single whole. Sect after
sect came into existence on slight differences of opinion con-
cerning doctrines, disciplinary rules and even cutting, dyeing and
wearing of robes (Cf. Watters, Yuan Chwang, i. p. 151).

In view of the general mutual agreement of the different
traditions, the session of the Second Council should be taken as
authentic.

The only point which requires further evidences is the date of
the Council and the name of the king under whose auspices the
Synod was held. The Ceylonese chronicles give Kalasoka as the
name of the king. Kalasoka succeeded Sisunaga and is identified
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with Kakavarnin of the Purdnas. Inview of the fact that Sidu-
niga transferred his capital to Vaisali it is not unlikely that his
son should continue to make Vaisali his royal seat and take
interast in the affairs of the Sangha existing in his capital. If
Kalasoka be accepted as the royal patron of the Synod, the date
of the session should be put about a century after Buddha's
demise. Kern has questioned the statement of the Ceylonese chro-
nicles about the age of the monks who took a leading part in
the deliberations of the Synod, and has pointed out that the
names do not includeany of the list of teachers given in the
fifth chapter of the Mahdvamsa. Since Kern’s apprehensions are
not baszless, we should take the statement of the Mahdvamsa
‘that some of the monks lived at the time of the Buddha’ with a
certain amount of caution. As far as the line of teachers is con-
cerned, Kern overlooks the fact that it is a list of succession of
the spiritual teachers of Moggaliputta Tissa and not a list of the
succession of the Sanghattheras. Kern’s conclusion that the
Second Council “prececded the schism but had no connection
with the Mahiasanghikas” ssems to be his personal conviction
and not based on any evidence, and so is his remark that Asoka
was first designated as Kalasoka, and then with his changed at-
titude towards Buddhism, he was designated Dharma$oka. Vasu-
mitra places the session of the Council during the reign of
Mahapadma Nanda. This statement is probably due to the
confusion made by Vasumitrz that Mahiadeva’s five propositions
were the main and actual cause of the schism.
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DISRUPTIVE FORCES IN TIIE SANGHA
1

Though the Order of monks (Sargha) was organised on a
democratic basis, Buddha felt that after his demise there might
be discord among the monks. In the Mahdparinibbanasuttanta
(76-77) Buddha told his disciples that as long as the monks
adhered to the practices mentioned below, the Sangha would
thrive and not decline. These were—

(1) Avoid fruitless talks.

(2) Hold assemblies as frequently as possible.

(3) Perform all ecclesiastical acts in concord (samagga).

(4) Listen and be respectful to the senior mornks, *particularly

to the head of the Sangha.

These four instructions implied his anxiety about the well-
being of the Sangha in future. During his life-time there were
two occasions when a split in the Sangha became imminent, but
he did not regard them as actual dissensions. The first took
“place when he was at Kosambi on account of a minor difference
of opinion between the Dhammadharas and the Vinayadharas,}
and the other was the one initiated by Devadatta that the monks
should lead a more austere life.?

In the Nikavas and other early texts also, there appear @ few
seferences to the possibility of discord in the Sangha and the
condemnation of saighabheda as one of the five extreme offences
like patricide, matricide, and so forth. Inthe Vinaya, there are
directions as to when a dissension among the monks should be
regarded as a regular or an irregular sanghabheda. In the account
of the First Council also, a rift is noticeable in the lute in the

1. Mahdvagga, X: Majihima, Kosambisutta; Dhammapadatthakathd,
Kosambivatthu. In the Gilgit ms. of the Milasarvistivida Vinaya, the
story remains substantially the same with slight variations in geographical

details,
2. Culiavagga, vii. 3. 14; Jarakas, 1, p. 34,
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refusal of Thera Purana of Dakkhinagiri to accept in rofo the
texts adopted by Mahakassapa and his followers as Buddhavacana.
His insistence on the introduction of a few disciplinary rules
clearly shows a lack of unanimity among the monks immédiate]y
aftar Buddha’s death (see infra, p. 39 n.).

The Tradition of Kesambi

At Kosambi, there were two teachers, one a Dhammadhara
and the other a Vinayadhara, both imparting instructions in
their respective subjects to two different groups of students, One
day the Dhammadhara teacher committed a very light offence
through inadvertence and when pointed out, he expressed regret
for it, but this was talked about by the Vinayadhara teacher
among his students and lay devotees. The students and lay
admzrers_of the Dhammadhara teacher became offended at this
provocative attitude of the Vinayadhara teacher and his follo-
wers, and there was a sharp cleavage not only between the two
groups but also between their respective lay devotees. Buddha
intervened, and at first failed to make up the difference. and it
was out of sheer disgust that he preferred to retirz to ih:e forest
to be served by aneclephant than by the quarrelling people of
the world. At this attitude of the Teacher, the quarrelling
tea-;her_s, students and lay public came to their senses and settled
their dispute. This episcde cannot strictly be calleda sargha-

I?h.e.fa‘a, but it shows. the possibility of dissension in the
Sangha,

The episode of Devadatta

- The episode_ of Devadatta is almost a saighabheda though it
18 not recognized as such in the Vinaya.l Devadatta was an

—_—

Karll; Yuan Chwang w_rites that he saw three Buddhist monasteries in
. asuvarna, where, in accordance with the teaching of Devadatta, milk-
e ::'tli were wol taken as food. Watters, I, pp. 191, 192. I-tsing states
. ik 18 an unlawful food. See Takakusu, f-rsi 43 Milk was

included in Dovedsn Hooo , ftsing, p. 43 ; Milk was not



36 PUDDHIST SECTS TN INDIA
advocate of more austere discinline and requested the Teacher to
make the following five rules compulsory for all monks. :——
That the monks
(i) should live in the forest:
(ii) subsist solely on doles enllected from door to door;
(iif) dress themselves in raos picked up from dust-heaps;
(iv) dwell always under 2 tree and never under a 1oof;
(v) never eat fish or flesh.
Buddha could not agree to Devadatta’s proposals. He balieved
more in person’s own initiative than in obligatory rules, and so
he Icft to the monks the option of observing the restrictions,
There were the provisions of dhiitangas (rigorous practices), but
thesc were not made compulsory for all monks, There were
among Buddha’s direct disciples some dhiitavadins (practisers of
dniitangas). This was too much for Devadatta, who departed
to Gayisisa with a number of disciples, who supported him. It
is said that at the instance of Buddha, Sariputta and Moggallana
later won them over to Buddha's side.

Apprehensive statements in the Nikayas

Oncs Cunda and Ananda approached Buddha with thc news
of the death of Nigantha Nataputta and apprised him of the
quarrels that immediately followed his death among his disciples.
Buddha assured them that among his disciples there was no
disagreement as far as his fundamentzl teaching. consisting of
the 37 Bodhipakkhiya dhammas,t Was concerned. There might
be after his death, he said, some differences of opinion relating
to abhidhamma (atireka-dhamma= subsidiary points of doctring),?
agjjhajiva (subsidiary rules of livelihood) and adhi-patimokkha
(extra rules of discipling) but these should be treated as unim-
portant (appamattaka), but should there be any differences
relating to the fruits (phela), path (magga, patipada) or the

1. Viz., (iy four satipatthinas; (i) four sammappadianas; (iii) four
iddhipadas; (v) five indriyasi (v) five palas; (vi) seven bojjhaigass (vil)
eightfold path. See Digha, xvi, 30; Majjhima, 1L, pp. 77, 103, 104; Lalita-
yistara (Bibl. Ind.), pp. 34-37; Sangiti
Mahavyutpaiti, sv.

2. Afthasdlini, p. 2.

_paryiya in JPTS. 190405, pp. 71, 75.
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congregation (sarigha), it would be a matter of regret and might
harm the people.! In differences concerning minor matters such
as those mentioned above, his instruction was that the erring
monks should be politely pointed out that they were putting a
different interpretation on a text, and that in the interest of ?he
Sangha, they should give it up for practical purposes. He
suggested that a sane and reasonable member among the erring
monks should be selected for the purpose.? In the Sanghadisesa
sect_ion of the Pdatimokkha® appear similar instructions
(vide rules 10-11) with the addition that if the erring monk or
monks do not change their views, he or they should be treated
as gt_lilty of the Sanghadisesa offence. In the Aiguttara* there is
a_re?erenr:e to Ananda complaining to Buddha that Anuruddha’s
disciple Bahiyo was in the habit of picking quarrels among the
monks and causing dissension :n the Sangha while his teacher
woyld not say a word to him. Buddha pacified Ananda by
saying that Anurvddha had never interfered in Safgha matters

:}nd that all such disputes had so far been settled by himself 01:
Sariputta and Moggallana.

_ Faum_g to make up differences by polite persuasion Buddha’s
instruction was to take resort to the seven methods of settlement
(ac_ﬁ:fkarm_:a.s-amarkas}, defined in the Majjhima Nikdaya and the

Patmokkha. Buddha attributed all quarrels to the selfish motives

of the monks or their possession ol certain wicked qualities. He

held out the prospect of a happy and glorious life like that of
the god Brahmai to a monk in his atter-life as the result of any
act of his that would serve to re-unite the groups of monks

scpsfrated from one another, while he declared that the monk

sowing dissension among his brethren, was doomed to pardition

for an aeon.s

Definition of Sanghabheda

.Every guarrel or difference of opinions among the bhikkhus
was not characterized by Buddha as a sanghabheda. It is

1. ,-'L;"’Jﬁ.-ha I1, n. 245 cf. Digl

=, R : s M gl > III‘ ) '
i, Majihisma, 11, pp. 238-39. e et
3 Adgutrara, 11, p. 239.
5.

ie-; the chapter on Patimokha.
Aguttara, V, pp. 73, 75, 78; Cullavagga, vii. 5.
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described in the Vinaya thus : “For not only is a formal

putting forward and voting on the false doctrine essential to
schism as distinct from mere disagreement, but the offending
bhikkhus must also be quite aware that the doctrine so put forth
was wrong, or at least doubtful, and also that the schism result-
ing from his action would be or probably be disastrous to the
Dhamma. In other words, the schism must be brought about

deliberately by putting forward a doctrine known to be false, or
at least doubtful, or with the express intention cor object of
injuring thereby the Dhamma.”t This definition obviously
represents the opinion of the conservative school, the Thera-
vidins, who usually looked upon all those who differed from

them with suspicion and ascribed an evil motive to the holding
of dissentient views. It is very likely that the dissenters held an
honest opinion that their views were devoid of any evil motive
of injuring the Dhamma. It will, therefore, be apparent from a
neutral standpoint that evil intention is not an essential factor in
sanghabheda. The essentials are *— (1) helief in a dissentient
religious view regarding either one or more points of faith or
discipline; (2) acceptance of the dissenting view by eight or more
fully ordained monks; (3) the division taken among the afore-
said eight or more monks must show a majority on the side of
the dissenters. When the disunion is confined to eight moaks,
it is called Sanghardji. This restriction as to the number form-
ing the essential of sangharaji shows that it might at any
moment develop into a saighabheda, by drawing an additional
monk into the difference. Of course, honafide belief and the
presence of regular monks are necessary requisites.?

Differences in the First Council Proceedings

In the proceedings of the First Council it will be observed that
 Mahakassapa was keen on securing the approval of all the

1. Muahavagga, ch. x; Vinaya Texts (S.B.L.), pt. i, p. 271 n.

2. Cullavagga, Vi, 5,1; Milindapaiiha, p. 108 : “INo layman can create
a schism, nor a sister of the order, no one under preparatory instruction,
nor & novice of either sex. It must be a bhikkhu under no disability, who is
in full communion and co-resident” (S.R.F., vol. xxxv, p. 163).
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senior monks, particularly of Gavampati and Purana, for the
texts settled by his Council as Buddhavacana! Gavampati
remained neutral, i.e., he did not wholeheartedly accept the
proceedings of the Council as final, while Purana expressed his
inability to accept the same as the words of the Teacher2 He
further insisted on the incorporation intc the Vinaya of the
eight rules relating to food.? The Mahisaszaka Vinaya not only
upheld these eight rules as pointed out by Prof. Przyluski! but
also gave special recognition to Purina as one of the foremost
teachers of the time.

All these testimonies clearly indicate that the seeds of dissen-
sions had zlready been sown in the Sahgha during Buddha’s
life-time and that these sprouted forth in full vigourin the second
century after Buddha’s demise.?

II

PROBABLE CAUSES FOR DISSENSIONS IN THE SANGHA

In the preceding chapter, it has been shown that disruptive
forces were already at work within the Sangha during and
immediately afier Buddha’s life-time.  On scrutinizing these and
the state of the Buddhist Church as presented in the Nikayas
and the Vinaya, we may regard the following facts as the prob-
able vauses for dissension in the Sangha —

Absence of the Supreme-head of the Church

Buddha thought that the prescription of heavy punishment
fgr schisms in the Church would check them effectively and that
his Dhamma and Vinaya were comprehensive enough to keep

1. See EMB, 1, ch, xxii,
2. Cullavagga, %i, 1,11.
3. The eight rules (as translared by Suzuki from Chinese) are :—

(1) cooking food indoors; (ii) cooking indoaors; (iii) cooking food of
vne’s own accord: (iv) taking tood of one’s own accord; (v) receiving food
when tising carly in the morning; (vi) cawrying food home in compliance
wlr];. the wish of the giver; (vii) having miscellansous fruits; and (viii)
€ating things grown in a pond.

4. Prezyluski, Le Concile de Rijagrha

5. See Infra, Ch. VIL.
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intact the religion established by him, obviating thereby the
appointment of the supreme religious head. He relied on the
unaided strength of dhamma and vinaya, and directed that his
teachings would be the Teacher after his death! Vassakara
asked Ananda whether any bhikkhu had been specified by
Buddha as one who would after his death become the leader of
men under whom everybody would seek shelter, Anandaz ans-
wered in the negative. He asked again whether any bhikkhu had
been selected by the Sangha as would become their leader, etc.
To this also Ananda answered in the negative. Vassakara was
curious to know the cause of the concord prevailing in the
Church in spite of there being no leader (lit. refuge). Ananda
replied, “We are not without a refuge (appalisarana), dhamma
is our refuge. There is a treatise called Patimokkha which has
been formulated by the omniscient Teacher and which all the
monks living in the same parish (gamakkhetia) have to recite in
a monastery where they assemble on the uposatha days. Should
there occur any difference or doubt in the recitation, the bhik-
khus present explain them in accordance with the dhamma
(hence they have dhamma as their refuge).”* In answer to another
question put by Vassakara, Ananda explained that though there
was no supreme head of the fraternity, yet there was in each
parish a qualified head who was respected by the monks under
his charge and whose guidance was strong enough to keep the
great many parishes remain together in religious concord. This
conversation makes it clear that each parish was under the
control of the seniormost and the best qualified monk that the
parish could afford ?

In the Patimokkha assemblies, the monks interpreted the
subtle expressions of the Teacher in different ways and intro-
duced additional materials in the interpretations, and passed
them in the name of Buddha. This happened in most of the
parishes scattered over the whole of northern India. There was
none at that time in the whole of the Buddhist community who
could resolve the numberless divergences intc one uniform
whole and convert the threatening centrifugal forces then at

1. Digha, 11, p. 154 : Yo mayd dhamma ca vinaye ca desito pafifiatto so
vo mam’ accayena Satthd.
2. Majjkima, 111, pp. TiT.
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work into centripetal tendencies, conducive to the well-being of
the whole Sangha. '

Mahakassapa made an attempt to remedy this defect of the
Sangha as a whcle by conveninga Council, but, as we have
shown above, (p. 39n.) he, too, was not fully successful,

System of specialization in different branches of
Buddhist lirerarure

The Pali literature is replete with terms like (i) Sutrantikas
or masters of Suttanta (or the Sutta-pitaka); (ii) Vinayadharas
or repositories of the rules of discipline (Vinaya-pitaka), (iii)
Matikadharas or those versed in matika (= abhidhammay; (iv)
Dhammakathikas or the preachers of the Buddhist doctrine.l In
the Afthakathi again, appear further terms like Dighgbhinaka
and Majihima-bhanaka (reciters of the Digha and Majjhima
Nikdvas).2

In those days, when writing was hardly used for recording the
sayings and discourses of Buddha, the means for preserving and
_hal?ding them down to posterity was recitation and memorization.
This was akin to the method that had been in vogue in India
from the earliest Vedic period. Among the Buddhists we find
that the memorizing of different portions of the Pitaka was
:‘antl'us;ted to different sets of bodies separated from one another
in course of time and bearing names descriptive of their
-acquisitions.?

i In the account of the First Council it will be observed that
Ananda was requested to rccitc the Surtas while Upali the

upolnl thlen hI}I:c ngf:a‘parf.rafbbanu Surtanta (Digha, 11, p. 77) it is enjoined
i i ll: hus that they should oﬂ'ler due tespect to the Sarighapiiara or
] gha parindyaka (the ]_'lead of the parish), who should be a bhikkhu of
ong standing and experience for the well-being of this Szngha. See also
Anguttara, IV, p. 21; V, p. 353.
N u2. i.]’,‘hllders in his Pali D:'f:r:'orrary (s.v. sangha) says that a Sarghartherg
sually selected as the President of an assembly. He cites, for instarce
Kassapz, the then Sanghatthera as the President of the First Council. Hv.;

k5o points out that a Sanghatthera is not always the one who is the longest

ordained for Sabbakamir
; 1, who was the longest upasampanna bhikkhu, wi
4101 the President of the Second Council. 7 S

3. Digha, 11, p. 125; Anguttara, 1, p. 117.
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Vinaya. This would not have beet: the case if Ananda or Upali
was not generally famed for proficiency in the particular dran-
ches of the Pitaka, Elements of such specialization can be
noticed in the quarrel that took place between the dhammaka-
thikas and the vinayadharas Colleagueship in studies gave rise
to unity among the dhammakathikas on the one side and the
vinayadhgras on the other in such a significant method that each
group made the cause of one individual member its common
cause and took sides in the dispute.

It is interesting that arrangements of beds. and seats were
made for the residence of the bhikkhus.* Dabba Mallaputta,
it is said, made such an arrangement that the bhikkhus, adopting
the same course of study (sabhaga), resided at the same place in
order that the Sutfantikas could recite sutiantas among them-
selves while the Vinayadharas could discuss the rules of discip-
line with one another, and the Dhammakathikas could deal with
the matters of doctrine. Instances are not rare of a feeling of
rivalry among these bodies, each member of which wished znd
was pleased to see the body, to which he belonged, take prece-
dence over other bodies in occupying a seat or in taking food,
in assemblies or in thanksgiving after a meal

These separate bodies, which existed for a particular function
necessary for the whole Buddhist community, e.g.,the preserv-
ation of a particular portion of the Pitaka by regular recitations,
imbibed, in course of time, doctrines which could be looked
upon as peculiar to the body holding them and in this way, the
body developed into a separate religious school of Buddhism.
Such instances are found among the Theravadins, who had
developed into such a school from the Vinayadharas, the

1. Swn Vil, 1,p. 15: Papaficasidani, p. 79.

2. Vingya,1V. 15. 4. (S.B.E. xiii, p. 339). “On the Pavarani day the
greater part of the night has passed away while the bhikkhus were in con-
fusion : the bhikkhus were reciting the Dhamma, those versed in Suttantas
were propounding e Suttantas, those versed in Vinaya were discussing the
Vinaya, the Dhamma preachers were talking abont the Dhamma®.

In the Swm. Vil 1. p. 15, it is stated that the memorization of the
Majjhima-nikdya, Samyutia-nikdya and Angurtara-nikdya was entrusted to
Sariputta, Mahakassapa and Anuruddha respectively and their respective
disciples.
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sautrantikas from the Swrranias, the Sarvastivadins rom the
Abhidhammikas and the Vaibhasikas from the Vibhésas.

Grouping around noied teachers

The crystallization of bodies happened not only for the
preservation of literature but also for the grouping of monks
around a noted teacher. Buddha gave prominence to some of
his disciples by extolling them for their attainment of proficiency
in certain- branches of the Buddhist dhamma.? Of them the
following may be mentioned :— (i) Saripuita, the foremost of
the highly wise (mahdpaiiianam); ity Mahimoggallana, the fore-
most of the possessors of miraculous powers (iddhimantanam),
(ii) Anuruddha, the foremost of the possessors of divine eyes
(dibba-cakkhukanam); (iv) Mahdkassapa, the foremost of the
followers of dhiita precepts (dhitavddanam),; (v) Punna Mahtani-
putta, the foremost of the preachers of dhamma (dhammakaihi-
kénam); (vi) Mahakaccayana, the foremost of the expositors
(sankhittena bhdsitassa vitthdrena attham vibhajantanam); (vii)
Rahula, the foremost of the students (‘sikkhakamanam’); (viii)
Revata Khadiravaniya, the foremost of the forest-recluses
(@rafifiikanam); (ix) Ananda, the foremost of the vastly learned
(bge’m.s:m.ﬁnam}; and (x) Updli, the foremost of the masters of
Vinaya (vinayadharanam).

Buddha indirectly pointed out to his new disciples the precep-
tor most suited to each in view of his particular mental leanings.
Tllus practice led to the grouping of students around a teacher or
his direct disciples, hence the remark dhdtuso sartd samsandanti
-‘-cf_f?!e:ﬂ.'f? on the principle that like draws like. In the Samyutia
Vihakohita, ste. cach having o (o oty domples soder

tt . , v disciples under his
tutclage.. Buddha ona certain occasion pointed out that the
group of bhikkhus formed around each of these rheras was
possessed of the same special qualifications as those that
Clja_racterised the thera himself. Thus the bhikkhus under
Sariputta’s tutelage were mahdpafiiavantd, those under Maha-
—_——

1, Vinaya, 11, pp. 75, 76.
= Swmyurra, 11, p. 157,
3 Samyutta. 11, pp. 155, 156.
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moggallana’s were mahiddhika, those under Mahakassapa’s were
dhutavada, the founders of the Kadyapiya scct.

Yuan Chwang noticed about a thousand ycars later that on
auspicious days the Abhidhammikas worshipped Sariputra, the
Vinayists Upali, the Sramaneras Rahula, thc Sitraists Plrna
Maitrayaniputra, the Samadhists Mahamoggallina, the
bhikkhunis Ananda, the Mahdyanists Maifijuéri and other
Bodhisattvas.i

In the first four classes of bhikkhus, the aforcsaid affinity bet-
ween them and their lcaders is obvious. In  the next three
classes, the aflinity cxisted all the samc, though it may not be
apparent on the facc of it. For the Samadhists followed Maha-
moggallina becausc he was the master of iddhi par excellence,
which could bc obtained only through samdadhi, and the
bhikkhunis followed Ananda because to him the order of nuns
owed iis origin, : _

The principal points of resemblance between the followers and
their preceptors were the ties that bound them together, but
these were the points which constituted the features by which the
chiel qualitics of the preceptors were distinguished. These
distinctions among them did not lie in any differences of
doctrines, which they professed but in the degrees of proficiency
attained by cach, in particular aspects of Buddhistic s@dhand. But
the divisions, though not proceeding from radical differences in
doctrine, grew stereotyped in course of time, and fusion between
them later became an impossibility due to the centrifugal tenden-
cies they naturally developed as separate bodies. Thus the
division which had originated without any doctrinal differcnces
gradually gave rise tc the latter and grew into full-fledged
schools.

Laritude allowed in Discipline

It has already been mentioned in connection with the episode
of Devadatta? that Buddha allowed a certain amount of latitude
to his disciples in the observance of Vinaya rules. He laid more

1. Watters, Yuan Chwang, 1, p. 302,
2, Sec above, p. 35-36.
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emphusis on mental than on physical discipline. In his discussion
with Upéli, a lay disciple of Nigantha Nitaputta, he pointed out
that he considered manodanda as more important than Adyadanda
in spiritual culture.r  In the Mahdparinibbanasutta, his direction
regarding the abrogation of minor disciplinery rules cearly
revealed his viewpoint in regard to external discipline.® In short,
in his estimation, paitiid and citta practices were far more impor-
tant than sila observances.® He rcalized the value of the latter
for the new adepts, but that was not the be-all and the end-all
of his scheme of culture. From the history of the growth
of the Vinava code? it will be observed how he made
concession after concession for the physicel comforts of his
disciples. Mis code was not a hard-and-fast onc. He made
exceptions in favour of the bhikkhus, who were placed al a
disadvantage by reason of the locality in which they resided. In
the border countries (paccantima janapada) such as Avanii, the
converts were few and intractable, hence, Buddha at the request
of Kacciyana and Punna Mantiniputta made some exceptions in
their favour in regard to the rules for formation of an assembly
for ordaining monks and the use of lcather-made shoes and
other articles prohibited to the bhikkhus dwelling in the Middle
country.?

Particularly noticeable is his reply to the Vajjiputtaka monk
who cxpressed his difficulty in observing all the 230 rules of the
Patimokfiha, Buddha said that he would be satisfied if the
bhikkhu would practise the three Siksas® viz., adhisila, adhicittu
and adhipaiiid, by which he meant the minute observance of the
discipline cnvisaged in the afthangikamagga.

Austerities made optional

From his personal experiences Buddha recommended to his
disciples the middle path which eschewed austerities as a means

Majjhima. 1, p. 3721
Digha, 11, p. 154,
See, EMB&. ch. V1.
EMB., T, ch. XVI.
3. For boundaries, see B.C. Law, Geography of Early Buddhism; Vinaya
L pp. 197.98; Divyavadana, p. 21. .
. Majihima, 11, p. 8, 2, 8. Cf. DhA., 1, p. 334 : Sekho (i adhisilasikkha
adhicitiasikkha adhipannasikkha ti ima tisso sikkha sikkhanato sotapatti-

Maggattham adim katva yéva archattamaggattha sattavidho sekho . .,

Poed pd e |

=
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of attaining the goal. Buddha, who himself led a life of severs
austerity was convinced that austerities alone could never fulfil
his mission.! For this reason, austere practices do not figurs in
his disciplinary code? but there is ample evidence to show that
Buddha praised those ascetics who took to the dhiiia precepts.?
He yielded to the sirong tendency of those disciples, who believ-
ed in the efficacy of austerities and could not be satisfied with
a religion barren of such practices. Mahakassapa, one of his
most favourite disciples, was an advocate of austerities, and it
was difficult for the Teacher not to comply with the wishes of
disciples like him. The systern of living a forest-life, therefore,
came into vogue in the early days of Buddhism, and so there are
in the Vinaya special rules for the araifiakas who were required
to attend the fortnightly Patimokicha assemblizs, though at the
same time they were exempted from many formalities.

Faith instead of moral ebservances

It cannot be exactly determined when firm faith in Buddha,
Dhamma and Sangha came to be rccognized as a means to the
attainment of Nirvana. In the Varthapamasuita, so much empha-
sis is laid on it that a monk, having firm faith in the Trirama,
is exempted from observing even the rules of food. This sutra
further shows that a monk, taking to faith, needs not practise
the silas as recommended for the generality of monks.*

In view of what has been stated above, we may conclude that
strict observance of the Vinaya rules was not in the Teacher’s
mind, though after his demise his disciples made the most of the
same. In fact, they became more and more ritualistic and failed
to use common discretion. A slight deviation from the Vinaya
laws made them sinners, though such violations of the law

1. Majjhima, 1, p, 17.

2. Vinaya, V, 131, 193,

3. Anguniara, 11, p. 3441
Majilhima, I, p, 26,

&

See also Buddhisiic Studies (p. 329) for detailed trzatmert by Dr. E.M.

Barua.
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mattered little in spiritual advancement. The protest raised
by the Mahasanghikas had nothing untoward in it. and
the Theravadins, we may say, magnified it.  We do not mean to
justify laxity in discipline, but when discipline ends in liter.al and
superficial observance of a set of rules, onc has the right to
examine them on merit.



CHAPTER IV
SOURCES AND CLASSIFICATION OF SECTS

Dr. Bareau! has dealt with the different traditions of thought
concerning the origin of sects chronologically, thus :—

I. The first epoch — Sinhalese traditions in the Dipavamisa (4th
century an}. Buddhaghosa in his intreduction to the commen-
tary on the Kathavarthy added six sects to the list of Dipavamsa,
viz,, Raijagirikas, Siddhatthikas, Pubbaseliyas, Aparaszliyas,
Haimavata, and Vajiriya, grouping the first four under the
Andhakas. He attributed a number of views to the Uttaripatha-
kas, Hetuvadins and the Vetullakas. Perhaps the Haimavatas
and Vijiriyas were included in the Uttarapathakas. In the tradi-
tion are mentioned Ekabbohdrikas, Pafifiattivadins, and Bahus-
sutiyas of the northern branch of the Cetiyavidins, who belonged
to the southern branch of the Mahasanghikas,

I. The second epoch—The Sammitiya tradition of Bhavya
placed the Haimavatas under the Sthavira group, and identified
Hetuviadins with Sarvistivadins, It followed the Sinhalese tradi-
tion in its conception of the sub-sects of the Mahasanghikas,

IIl. The third epoch — Kashmirian tradition:

(a) Sariputra-paripreché-satra of the Mahdsanghikas, The
originzl text is not available. Its Chinese translation was
made between 327 and 420 a.p.

(b} Samaya-bhedoparacana-cakire of Vasumitra of the Sarvas-
tivida school, It has one Tibetan translation and three
Chinese translations of about 400 a.p. In this tradition
Haimavata is included in the Sthavira group.

(c) Maiijusri-pariprecha-siitra available only in Chinese trans-
lation made in 518 i.p. by Sanghapala. In this text the
Haimavatas appear as an oflshoot of Sarvastivada. This
text seems to have many errors if its list be compared
with that in the Mahavyutpatti. In this tradition, the
sub-divisions of the Muahasanghikas are enlarged by the

1. Bawau, Les Seciwes du Peiir Vilieule (BEFEQ,, 1956), pp. 161,
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addition of Lokottaravada, Aparasaila, Parvasaila and
Uttarasaila.!

Vinitadeva and the author of the Bhiksuvarsagraprecha divided
the eighteen sects into five groups, thus:

I. & II. Mahasanghikas comprising Pirvasdaila, Aparasaila,
Haimavata, Lokottaravida and Prajiiaptivada.

III. Sarvastivadins comprising Millasarvastivada, Kasyapiya,
Mahisasaka, Dharmagupta, Bahu$rutiya, Tamrasatiya and a
section of the Vibhajyavada.

[V. Sammitiyas comprising Kaurukullaka, Avantaka and
Vatsiputriya.

V. Sthaviras comprising Jetavaniya, Abhdv.lgmvasm and
Mahaviharavasin.

Vinitadeva’s information and classification evidently point to
a posterior date. He includes some of the later schools in his
enumeration and omits some of the older schools, which were
probably extinct by his time, e.g., the Ekavyavaharika, Gokulika,
Dharmottariya, and Bhadrayanika. Particularly noticeable is
his inclusion of the Ceylonese sects like Jetavaniya? (i.e. Sagalika
of the Mahavamsa, v. 13) Abhayagirivasin® (i.e. Dhammarucika of
the Mahdvamsa,v. 13) and the Mahaviharavasin. The Jetavaniya,
it will be noted, come into existence as late as the relgn of
Mahasena (5th century A.p.).

Taranatha in his 42nd chapter (Kurze Betrachtung des Sinnes
der vier Schulen)* furnishes us with very important identifications
of the different names of schools appearing in the lists of Bhavya,
Vasumitra, Vinitadeva and others. After reproducing the several
lists, he gives the following identifications :

(1) Kasdyapiya = Suvarsaka.

(i) Samkrantivadin = Uttariya = Tamra$atiya,

(i) Caityaka = Piirvasaila— Schools of Mahadeva.

(iv) Lokottaravada - Kaukkutika.

(V) Ekavyavaharika is a general name of the Mahasanghikas.

1. Bareaw, ap. cir., p. 16f.

2. Vnmmrﬂ;gppm!\mmz p. 175; SaAgaliki nama Mahasenarafifio
Jetavanavasine bhikkhu.

3. Ibid. Tt was founded in Ceylon during the reign of Vattagamani.

4. Schicfner, op. cit., pp. 270-74.
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(vi) Kaurukullaka, Vatsiputriya, Dharmottariya, Bhadra-
yaniya and Channagarika held almost similar views.!

These identifications help us to trace the Uttarapathakas of
the Kathavatthu. This school should be identified with the
Uttariyas of Bhavya and the Samkrantivadins of Vasumitra or
Samkrantikas of the Pali texts. The Samkrintivadins were also
Lnown as the l'amrasatiyas probably on account of their copper-
coloured robes. Out of these Tamrasatiyas or Uttarapathakas
or Samkrantividins or Dérstantikas arose the Sautrantikas, who
arc often mentioned in the Samkarabhdasya, Sarvadarsanasangraha
and similar other works of the Brahmanic schools of philosophy.

A comparison of the dillerent lists of Schools shows that their
groupings quite agree with one another. The Mahasanghika
branches may be sub-divided into two groups. The earlier (or
the first) group comprised the original Mahasanghikas, Ekavya-
vahiarikas and Caityakas or Lokottaravadins. According to
Taranatha, Ekavyavaharikas and the Mahasanghikas were almost
identical. The chief centre of this group was at Péitatiputra. The
later (or the second) group of Schools came into existence long
after the Mahasanghikas. They became widely known as the
Saila Schools or the Andhakas,® and made their chief centre at
Amardvati and Nagariunikonda. With them may be classed the
Bahuérutiya and Prajfiaptivadins, as in doctrinzl matters the
former agreed more with the Saila Schools than with the Maha-
sanghikas, while the latter had its origin as a protest against the
doctrines of the Bahusrutiyas.

The third group of Schools is formed by the earlier Mahisa-
sakas, and Sarvistivadins with the later Mahisasakas, Dharma-

I Taranatha tells us further that during the reign of the Pala king,

seven schools only were known, These were ©
(1) Sammitiya comprising Vatsiputriva and Kaurukullaka

(i) Mahfdszmghika comprising Prajiaptivida and Lokottaravada.

(it} Sarvastivada comprising Tamrasitiva and Sarvastivada. The former
became known as Dirstdntika, out of which developed the Sautrantika
School. This corroborates Masuda’s remark os against that of Louis de Ia
Valléee Poussin that the Darstantikas preceded the Sautrantikas. Sce Asia
Major, p. 67n.

2 To the Andhakas should beadded the Vetulyakas and the Hetuvidins
according to the Kathavaithu.
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guptakas, Kasyapiyas, Samkriantikas or Uttarapathakas® or
Tamrasatiyas.

The fourth group comprised the Vajjiputtakas or Vitsiputriyas
with Dharmottariyas, Bhadrayanikas, Channagarikas, and
Sammitiyas, and also Kaurukullakas. Inthis group, practically
all the schools merged in one, viz.. the Vitsiputriyas, otherwise
known as the Sammitiyas.

The last, the fifth group but the earliest in origin, was the
Theravada which, as Vinitadeva says, formed a group with
the Ceylonese sects, viz.,, Jetavaniya, Abhayagirivasins and
Mahaviharavasins.

Prof. Lamotte in his Histoire di Bouddhisme Indien (p. 578)
has furnished us with a tabular statement of the geographical
distribution of the several schools on the basis of inscriptions
discovered so far. According to this statement, the schools,
divided into several groups inour scheme, are reproduced here.

Groups I & [T

Comprising Mahasanghikas and its sub-sects Pirvasaila and
Aparagaila (also known as Czityiks), Haimavata, Lokottaravada
and PrzjRaptivada. The $Saila schools are collectively known as the
Andhakas, which included Rijagirikas and Siddhatthikas.

I & IT Mahisarnghika

. Mahasaghiya (Konow, p. 48): Lion Capital of
Mathura (Ist cen. a.p.).
Mahasamghiga (Konow, p. 170): Wardak Vase, vear 5I
of Kaniska (ca. 179 a.n.).
3. Mahasaghiya (Liiders, 1103) - Karle Cave of the year I8
of Gautamiputra Satakarni (circa 106-130 a.p.).
4. Mahaseghiya (Liiders, 1106): Karle Cave of the year 24
of Vasistiputia Puloma (ca. 130-159 A.p.).

5. Ayirahamgha (E7. XX, p. 17): Pillar of Nagarjunikonda
of the year 6 of Mathariputra Virapurusadatta of the
Tksvaku dynasty (ca. 250-275 A.D.).

. 1 }'fﬂ&'ltlmitra mertions  Sautiantika  as  an  alternative name for
-qdmk_lan_uka; or Samkrintivida. See Masuda, Asiq Major, 11, p. 67 fn. The
Sautrantikasare called Uttarapathakas in the Kathdvatthu. See Infra.
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Ayirahagha (EI, XX. p- o0y Pillar of Nagarjunikonda
(ca. 250-275 A

Piirvasaila and Aparasaila

puva(s)eliya (EI, XXIV, p. 259): Pillar with Dharmacakra
of Dharanikota : probable date of Vasisthiputra
Puloma (ca. 130-159).

Puvaseliya (An. Rep. ASL 192324, p. 93) @ Allaru
(Kistna dist.). :

Aparamahﬁﬁnaseliya (EI, XX, p. 17): Nagirjunikonda
pillar of the year 6 of Mithariputra Virapurusadatta
(ca. 250-275).

Aparamahivinascliya (EI, p. 19): Pillar of Nagarjuni-
konda of the year 6 of the same king.

Aparamahavinaseliya (EI, XX, p. 21): Temple of Nigi-
rjunikonda of the year 18 of the same king.

(Apa) raseliya (ET, XXVIL p.4): Slab of Ghantadala,
formerly, Ukhasirivadhamana = Bardamina of Ptolemy
(VIL L, 93).

Aparisela (Liiders, 1020 with the correction in  JHO,
XVIIL, 1942, p. 60): Kanheri Cave, date as above.

Rajagirinivasika (1.iders 1250): Amaravati sculpture, date

as above.
Cairvika or Sailas
Cetikiva (Liiders, 1248): Inscribed stone of Amardvati of

the reign of Vasisthipufra Pulomi (ca. 130-159)

Cetika (Murti, No. 33, p. 278):
slab of Amaraval
Cetiyavamdaka (Liders, 1223) @

(data as above)

sculpture of Amaravati (do)
Cetiavamdaka (Liders, 1263) :

sculpture of Amaravati (do)
Cetika of Rajagiri (Luders, 1250)

sculpture of Amaravati (do)
Jadikiya (Liiders, 1244) - Pillar of Amaravali (do)
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7. Cetika (Liders, 1130) : Nasik cave (do)
8. Cetiva (Liiders, 1171) : Junnar Cave (do)
9. Seliya (Liiders, 1270) : Pillar of Amaravati (do)
10. Mahavanaseliya (Liiders, 1230) do (da)

11. Mahavanasela (Liders, 1272) :
sculpture of Amaravati (do)
Haimavatat

|. Hemavata (Liiders, 156) : Crystal casket of Sonari stupa
of Sufga epoch, (2nd cent. B.c )

5. Hemavata (Liiders, 158) : Steatite casket of Sonari stiipa
2 of Sunga epoch (2nd cent. B.C.)

3. Hemavata (Liiders, 655); Majumdar, 3 : Steatite casket
of Safci stiipa. Sunga epoch (2nd, cent. .C))

Group HI Sarvastivida
Comprising Miilasarvastivada, Kasyapiya, Dharmagupta.
Bahuérutiya, Tamraditiya and a section of Vibhajyavada.
Sarvastivida

I & 2. Sarvastivatra (Konow, p. 48) : Mathura Lion Capital
(1st cent. A.D.).

3. Sarvastivatin (Konow, p. 137) : Shah ji-ki- Dheri (Shrine
of Kaniska) (ca. 128-151).

4. Sa[rvasti]vadati (Konow, p. 145 : Zeda Pillar of Kaniska
(circa 128-151). '

5. Sarvastivada (Konow, p. 155) : Copper stlipa of Kurram
(ca. 128-151).

6. Sarvastivadin (Konow, p. 176) : Inscribed potsherd of

Dheri without date.

R .1. Re. Ha_fnmvams : scholars who have dealt with these sects diﬁ';:r in their
kmmons._ mele some place the Haimavaias as a sub-sect of the Malasarighi-
as, others include them among the sub-sects of the Sarvistivadins.
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. Sarvastivadin (Liders, 918-19) : Buddhist statue of Kaman

(no date).
Sarvistivadin  (Liders, 929) : Buddhist balustrade of
Sarnath.

Savasthidiya (Luders, 125) : Buddhist statue of Mathura
without date.

Kaiyapiya

Ka ... (Konow, p. 63) : Inscribed pottery of Takht-i-Bahi
(no date).

Kasavia (Konow, p. 88) : Ladle of copper of ‘Laxila, gift
of Isparakka probably Aspavarma, vassal of Azes Il
(ca. 5-19 A.D.).

Kasyaviya (Konow, p. 89) : Copper ladle of Bedadi in the
kingdom of Urasa (no date).

Kas(y)aviva (Konow, p. 122) : A jug of Palatd Dheri
(no date).

Kagéapiya (Liders, 904) : Buddhist cave of Pabhosa of
the year 10: probably the fifth Sunga.

Sovasaka (Liiders, 1106) : Karle Cave of the year 24 of
Yasisthiputra, Puloma (ca. 130-159).

Bahusruliva

. Bah (usuti) aka (Keonow, p. 122) : Jar of Palatu Dheri

(no date).

Bahusutiya (EI. XX, p. 24 : Pillar of Nagarjunikonda of
the reign of Mathariputra Virapurusadatta (ca.
250-275).

. Bahusutiya (EJ, XXI, p. 62j : Pillar of Nagarjunikonda

of the year 2 of Ehuvula Santamila 1l of the Iksvaku
dynasty (end of the 3rd century).

Vatsiputriya

. Vatsiputrika (Luders, 923) : Buddhist Pillar of Sarnzth of

the Gupta epoch (4th cen,)
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Muahisisaka

1. Mabhi (sa) saka (£f, XX, p. 24) : Pillar of Nagarjunikonda
of the year 11 of Enuvula Santamila II of the
Iksvaku dynasty (end of the 3rd cent.).

2. Mahisasaka (£1, I, p. 238) : Pillar of Kura at Salt Range
(Panjab) of the reign of Toramiana Shah Jauvia
(end of the 5th cent).

Sautrantika
1. Sutamtika (Liiders, 797): Pillar of Bharhut of the Sunga
epoch (2nd cent. a.p.).
2. Sutatika (Liiders, 635) : Safici of the Sunga epoch.

3. Sutdtikini, Satatikini (Liders, 352, 319) : Safici of the
Sunga epoch,

Dharmattariya

l. Dhamutariya (I.iiders, 1094-95) : Gift of two pillars to
the Dharmottariya school of Siirpiraka (without
da_lte_}.

2. Dhammuttariya (Liders, 1152) : Junnar Cave (no date).

Bhadrayaniya

L. (Bhadaya)niya (Liiders, 987) : Kanheri Cave of the reign
of Yajfiasri Satakarni (ca. 174-203).

2. Bhadrajanijja  (Liders, 1018) : Kanheri Cave (without
date).

3. Bhadavaniya (Liiders, 1123) : Nasik Cave of the year 10
of Visisthiputra Puloma (ca. 130-159).

Bhadayaniya (Liiders, 1124): Nasik Cave of the years 19

and 22 of Vasisthiputra Pulomd (ca. 130-159).
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Sammatiya
1. Sammitiya (Liiders, 923) : Buddhist Pillar of Sarnath of
the Gupta cpoch (4th cent.).
Sinhalese Theravada

|. Tambapa(m)naka (Ef, XX, p.22) : Temple of Naga-
- rjunikonga of the year 14 of Mathariputra Vira-
purusadatta of the Iksvaku dynasty (ca. 250-275).

CuapTER V

THE MAHASANGHIKAS
History of Schools of Groups I & 11

The first two groups in our scheme included the Maha-
sanghikas and their sub-sects. Scanning the various traditions
about the appearance of the qub-sects, it is found that Vasu-
mitra and Bhavya agree with the Kathivatthy as far as the
three sub-divisions are concerned if the name Cetiya be regarded
as alternative to Lokottaravada. In the Mahavastu which is an
avowed text of Lokottaravada, a hranch of the Mahasanghi-
kas, worship of Caityas is given prominence. It will not,
therefore, be wrong to say that the T.okottaravadins were also
called Caityakas.

Somctime after the appearance of these three sub-sects,
there came into existence two more sub-sects, viz., Bahusru-
tiya and Prajiaptivida. According to Vasumitra and Bhavya,
these issucd out of the Mahasanghikas direct, while in the
Kathavatthu and the Ceylonese traditions, they are made sub-
divisions of the Gokulikas, though the latter did not appear
to have been an important sect at any time. The doctrines of
these two later sub-sects are allied to those of the Maha-
sanghikas and of the Sarvastivadins.

The Mahasanighikas have gained in importance and popularity
not so much by the sub-sects mentioned above but by the sects
which came into cxistence at a later period, i, the Saila
schools of Vasumitra and Bhavya and the Andhakas of the Pali
tradition. The two writcrs mentioned above speak of three Saila
schools, viz., Caitya, Uttara and Apara, while in the Pali tradition
appear five namcs; Hemavatika, Rajagirika, Siddhatthika,
Pubbascliya and Aparaseliya. Though the Pali tradition is parti-
ally corroborated by Vinitadeva’s list, it has been fully borne
out by the inscriptions discovered at Nagarjunikonda and
Amarivati (Dhanakataka)?

1 See infra.
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The Saila schools of later days threw the Mahésanghikas into
the shade. It seems that the earlier Mahasanghikas were not
concentrated in ong centre as were the Sailas. The former were
scattered all over N. W. India, Bihar and Western India, while
the latter were concentrated at Sriparvata and Dhanakataka (in
Guntur district), The inscriptions indicate that a magnificent
Caitya was erected here and its grandeur and sanctity attracted
devotees from places all over India and Ceylon. According to
the inscriptions, mentioning the names of the ruling kings, the
date of erection of the Caitya should be placed about the 3rd or
4th century a.p. '

The first group of sects, viz., the Mahésanghikas, Ekavyava-
harikas and the Caityakas (or Lokottaravadins) had generally
- common doctrines with minor differences, which have not been
minutely distinguished by Vasumitra, As regards the second
group of sects, viz., the Sailas or the Andhakas, the Bahusrutiyas
and Prajiaptivadins, Vasumitra has equally been silent. It is in
the Kathdvartiu that we find that a large number of doctrines
have been attributed to this group, and afier analysing the doc-
trines, it appears that this group accepted some of the doctrines
of Sarvastivada. It is proposed to discuss the doctrines of the
first and second groups separately

Literature

In the Dipavamsal it is stated that the Mahasanghikas not
only introduced the ten new Vinava rules but also propounded
new doctrines contrary to the established ones. At the Maha-
sangiti held by them at Pataliputra they made alterations in the
Sutra and Vinaya Pitakas, as also in their arrangement and
interpretation. They did not include, in the Pitaka collection,?
Farivara, Abhidhammappakarana, Patisambhidamagga, Niddesa
and the Jarakas. The importance and accuracy of their decision
are supported by the modern critical writers.? The Parivarg
(patha), intended as a manual for the bhikkhus, was no doubt a

L' Dipavamsa, ch. iv.
2 Ibid., v. 32-38.

3 Rhys Davids, Hibbert Lectures, p. 42; Oldenberg’s Intro. to the
Finaya Texis, 1, p. xxxiv.
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composition of @ much later date. The Abm'(lff‘rammc{ .lm.l? ﬁlmi
developed after the council of Vesali and Ut?Lamcdlhcu final s m.pn.
in the third Synod held during Asoka’s reign,? La.\twly, the t.hu?c
works, the Pativambhidimmaga, Niddesa 'clIlLJ_['IC dfumkas, Were
added to the Canon long after its close, In VICW‘Df the co!]tcuts
of the Pajisambhidarmagga, it should have }..JCCLI‘ included in the
Abhidhamma Pitaka, while the Niddesa which 15_ an old .Con.]-
mentary on the Sutfa-nipata along with the Jarakas, which is
also a commentary on the canonical Jaraka book, were excluded
from the Pitaka collection. N

From all these testimonies, as mentioned abm.'c, it is apparcr_}t
that like the Theravadins and the Sf’.ll'\n’{:_i.fili\-'i_ldl‘]'ls,‘ the Ma!le-l-
sanghikas had a complete canon of their own in its ifhrcc dl‘f’l(;
sions. References to the canon of the Mahasangh_lka-tslarc. foun
in the inscriptions discovered at Amaravati and_ Na:gar_p_.lnlkor}cjm
On the pillar of an outer railing of the Amaravati st1:1pa there
are two inscriptions, one of which speaks of Cfrtam nl..ms as
Finayadhara® and the other of the mf)nks of Mah;vunaseh_ya as
Matavinayadhara.® These distinctly imply the :xnchnce,_ about
the bcgiﬂning of the Christian era, of a Vinaya Pitaka in that

a .
rc%.l.i]:;'c arc similar references to the Sitra Pitaka ala"o, and in
greater details, In an inscription' on one of the slubs found ]"lCttI"
the central stipa of Amaravati, there is a reference m,% monk
of Mahavanasala as Samyuta-bhapaka (not Sam_}’a{a-énafaka, as
read by Burgess). In Nagarjunikonda appear the rol}.o\iv‘mg in-
scriptions in the Ayaka pillars C, and C_‘é: Dighr:'-ﬂ-{ajlumr.{-pam_-
camilulk a-osaka-vacakanam, Digha-Majhima-nika yarﬁrm‘-cna, .Ds--
gha-Majhima-pamda-mdatuka-desakavacakanam and ngka-ﬂd:w
nigaya-ctharena, These leave no room for dola..lb‘t ubout' the
existence of a Swutra-Pitaka in at least threc Nikayas : Digha,
Majihima and Sampyutta. .

There also occurs the cxpression Paﬁcg—mdmka, wl_nch Is an
irregulur form of Pafica-matrika (Pali © matika). The term

1 Oldenberg, op. cit., p. xxxiv. ‘

2 Burgess, Buddhist Stipas of Amaravati and Jaggayyapeia (Arch. Sur,
of S. India). p. 37.

3 Ibid., p. 102

4 Ibid., p. 91 Plate xlviii, 35) see also p. 105
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“matika” denotes the detailed contents of an Abhidhamma text.
It is used also to indicate a complete Abhidhamma text. Hence,
it may be surmiscd that the term ““Pamcamatuka’ refers to five
and not seven, of the Abkidhamma texts. Perhaps the two  texts
omitted arc the Pafthdna and the Kathavatthu, which were later
added to the Abhidhamma texts. Among the Vinaya texts enlisted
in Nanjio’s Catalogue there arc four works with marika as a part
of their titles, though nonc of them belong to the Mahasanghi-
kas.? Prof. Przyluski writcs? that the Mahasanghikas had a parti-
cular fancy for the numbcr “five™”, especially in  connection with
the Vinaya texts. Matrka was usced by the ancient compilers to
denote the Vinaya Pitaka as much as the Abliidhamma Pitaka,
hence the word “Pamca-matuka” of the inscriptions may well
mean the Vinaya Pitaka of the Mahéasanghikas, whosc tcxt also
had five divisions likc that of the other schools.

[Fa-hien {414 a.p.) camc across a complete transcript of the
Mahéasanghika Vinaya at Pataliputra and translated it into
Chinese two years later.? In Nanjio’s Catalogue are mentioned
two Vinaya texts of this school, viz., Mahasanghika-vinava and
Mahéasangha-bhiksuni-vinaya (No. 543). Fortunately there is the
original Mahdvastw* which is the first volume of the Vinaya
Pitaka of the Lokottaravadins, a branch of the Mahasanghikas.
It corresponds to that part of the Pali Finaya Pitaka, which gives
an account of Buddha’s lifcand his formation of the first Sangha.
By Buddha’s life the compiler of the Mahdvastu meant not
merely his present lifc but also the events of his past lives, by
recounting which he showed that a particular event in this life
was only a repetition or result of the past. The account is divid-
ed into three sections like the Nidana-katha of the Jatakas, the
first dealing with his existences at the time of Dipankara and
other Buddhas, the second with his life in Tusita heaven, and
the third with his present life, agreeing mostly with the contents

1 Przyluski, Le Concile de Rajagrha, p. 212,

2 Ihid, pp. 353, 357, 350

3 M. Hofinger in his Erude sur le concile de Vaisali, chapter 1V, pp. 143-
48 hastranslated the Mahasanghika Yinayainto French, reproduced in English
by me in the account of the Second Buddhist Counci!. See above. Takakusu,
Records of the Buddhist Religion by I-1sing p. xx.

4 Scnart’s edition, p. 2.
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of the Pali Mahivugga. Apart from a few rules relating to ordi-
nation, it has nothing to do with the disciplinary matters. [t
contains a few Prakrit versions of the sutras of the Nikavas,
Sutta-nipata, Dhammmapada and a few other texts. Itis more a
collection of Jatakas than a text on Vinaya. Winternitz thinks
that its date of composition should be placed between the 2nd
century B.C. and the 4th century a.p.’

Langrage of the Muhasanghika-Pitaka

Bu-ston? tells us that the Mahasanghikas claimed Mahaka-
Syapa as their founder, and that the language of their Pitaka was
Prakrit. The language of the Mahdvasm,® especially of its pozstry
portion, is mixed Sanskrit and which may well be called Prakrit
or quasi-Sanskrit and pure Sanskrit, and the Shtra-pitaka was
dividad into dgamas instead of Nikayas. The southern group
preferred to divide the Sitra-pitaka into Nikayas and adopted
the Prakrit langnage instead of Pali.

Principal seats of the Schools

Yuan Chwang* states that the majority of inferior brethren
at Pataliputra established the Mahasanghika school. Fa-hien, as
stated above, found the Vinaya of this school at Pataliputra,
so it may be concluded that the chief centre of this school was
at Pataliputra. I-tsing (671-695 A.p.) tells us that the Mahi-
sanghikas were found in his time mostly in Magadha, and a few
in Lata and Sindhu (Western India) and some in a few
places in Northern, Southern and Eastern India.® Before [-tsing,
both Fa-hien and Yuan Chwang had in these localities come

I See Winternitz, History of Indian Literature, 11, p. 239; B. C. Law, A
Study of the Mahdavast, 1930. :

2 Besides their own language, Buston adds, their robes had 23 to 27
fringes. and their badge wasa conch-shell. Bu-ston, 11, p. 100. Cf. Csoma
Korisi, JASB., 1838, p. 134: Wassiljew, Der Buddhismus, p. 294-95; Eitel's
Handbook of Chinese Buddhism, p. 8%,

3 See Keith, Foreword to B. C. Law’s Study of the Mahavastu.
4 Wartters, op. cit,, 11, pp. 267, 269,
5 Takakusu, ep. eit., p. Xxxiii.
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across the adherents of this school though not so frequently as
those of the others. The earliest epigraphical notice of this
school is found in the inscription on the Mathura Lion Capital
(about 120 s.c.)* mentioning that it had a very strong oppo-
ncnt in Buddhila, an adherent of the Sarvastivada school.

At Andarab in Afghanistan and its neighbouring places there
were also some  followers of  this school.  During the reign of
Huviska, one Kamagulya deposited some relics of Buddha in
the Wardak vase and presented the same to the teachers of the
Mahasanghika school. The vault which contained the relic-vase
was built by the father of Kamagulya.® At Andarab, which was
three days journey from the country of the Wardaks, Yuan
Chwang found the adherents of this school in three monasteries.

There was another centre of (he school at Karle, in the
Bombay Presidency, famous for (he larges: and finest cave-
temple, which still stands as a memorial of its past glory.® In
this cave-temple there are two inscriplions, one recording the
gift of the village Karajaka by Gaulamiputra Sitakarni to the
monks of the Valuraka caves for the support of the monks of
the Mahasanghika scet,' and the other of the time of Vasisti-
putra Siri Pulumayi recording the gift of a nine-celled Hall to
the same scct by an inhabitant of Abilama.’ Though the
Mahisanghikas did not receive much atiention from the
Buddhist writers and donors, the Karle caves show that the
sect won a great popularity in that part of the Bombay Presi-
dency where the caves exist; for otherwise, the cave-temples
could not have been so richly decorated with such fine specimens
of sculptural and architectural beauty. Its richness and existence
prove that therc was a series of donors through centuries
anxious to express their religious zeal and devotion to the
Mahisanghikas in the best way that their resources could
provide

L1 IX, pp. 139, 141, 145.
oL XL p. 211,
See forits description Fergusson's Indian and Eastern Architecture,
pp. 117f; Fergusson and Burgess, Cave Temples of Incia, pp. 2321

4 Ep. Ind., VII, pp. 641

5 Ibid., pp. TIF.

b Burgess, Buddhive Stipas of Amaravali anc Jageayapeta (Arch, Sur.
of 5. India), p. 112-13.
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The above inscriptional evidences rclate to the Mahisan-
ghikas alone, who, it appears from the evidences, were scullered
probably in small groups in a few localitics of North-wesiern
and Eastern India, and had their main centre at Pataliputra or
Kusumapura.

Just as Bodh-Gaya grew up on the bank of the Neraijara as
an early centre of Theravada and a place of pilarimage for the
Buddhists, so also did Amaravali (extending to Jaggayapeta)
and Nagarjunikonda on the bank of the Krsna (including its
tributary Paler) become a flourishing centre of the off-shoots of
the Mahasanghikas in the first century B.c. or A.n. and turned
into a place of pilgrimage for the Buddhists of later days.

On the basis of the style of sculptures and paleographic data,
Burgess agreeing with Fergusson held that the construction of
the Amarivat stipa was commenced in the 2nd century n.c.
and later enlarged and decorated with additional sculptures, the
latest of which wasthe great railing erected a little before 200
AD.! [t was some time after the completion of the Amarivati
stiipa that the stiipas at Jaggayapeta and Nagarjunikonda came
into existence, their dates being, according to Burgess and Vogel,
the 3rd or 4th century a.p.* respectively. This estimate of date
and the mention of the king callad Madhariputa Siri Virzpurisa-
data (= Sri Mathari-putra Sri Virapurusa-datta) of the Iksvaku
dynuasty” are based on paleographic evidences. The inscriptions
on the Ayaka-pillars at Nagarjunikonda contain not only the
name of the king but also of his father Vaszsthiputa Siri Ehuvula
Camtamala.® It appears from the inscription that the principal
donor of the subsidiary structures of the stupa was Camtasiri,
sister of king Camtamila, and the paternal aunt (pitucha), later
on, probably mother-in-law, of the King Siri Virapurisadata.?
Hence, the time of the inscriptions, mentioning the name of the
kings Camtasiri and Virapurisadata, is 3rd or 4th century A.p.

I E XX, p 2
2 Bthler assigns ird century a. n. to the reign of king Purisadata, EI.,
XX. p. 2 quoting Tad. Ans., XTI (1882), pp. 254f
3 ELLXX p 3
4 Ihid.
5 Asia Major, 1. pp. 18-34,
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It should be remembered that the period mentioned here relates
to the subsidiary structures of the main stipa, and not to the
stiipa itsell— the Mahdacaitya, which must be assigned to an
earlier period.

It is evident therefore that the off-shoots of the Mahasanghikas
viz., the Caitya and Saila schools, migrated to the Guntur
district from Pataliputra through Orissa and made their setfle-
ment in that region in the 2nd century i, c. During the course
of four or five centurics of their residence there, they gradually
extended their monasteries to the neighbouring hills.

The offshoots of this school, the Lokottaravadins and Caitya-
kas, in other words, the Saila schools, as we know from the
inscriptions of Amaravati and Nagarjunikonda, established
themselves along the banks of the Krsnd with several monas.
teries located on the different hills all around.

In short, the earlicr schools (i.e. the first group) were located
at Pataliputra with adhcrents scattered all over Northern and
North-western India, while the later schools (i.e. the second
group) were concentrated in the south, having their chief centre
in the Guntur district on the banks of the Krsna.

Two branches of the Makasanghikas

The Mahasanghikas migrated from Magadha in two streams,
one towards the north and the other towards the south. The
northern, rather, the north-western section later became sub-
divided into five. viz., Ekavyavahirikas, Kaukulikas or Kau-
rukullukas, Bahuérutiyas, Prajiiaptividins and T.okottaravadins,
on account of minor doctrinal differences among them. Their
offshoot, the Lokottaraviadins, developed leanings towards
Muhdyanism, and in fact prepared the ground for the advent
of the Mahayédna school. Buddhaghosa, in his commentary on
the Kathavatthu, distinguished Mahisanghikas by the words
“chkacce Mahasanghika® implying thereby that all Mahasanghikas
did not subscribe to the same doctrines, or it might be that he
referred by “ekacce™ either to the north-western or to the
southern branch of the Mahasanghikas. In the Kathdvatthu,
the views discussed are mostly of the Mahasanghikas, who
migrated to the south, settled down in the Andhra Pradesh
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around Amardvati and Dhanyakataka. Their sub-branches
concentrated at Nagarjunikonda, dwelling on the mountains
around. These were the Pubbaseliyas or Uttaraseliyas, Apara-
seliyas, Siddhatthikas, Raijagirikas, and Cailyikas, collectively
designated as the Andhakas by Buddhaghosa in the introduction
to his commentary on the Karhavarthu. Of the northern Maha-
sanghikas he mentioned the names of Ekabboharikas, Gokulikas,
Pafifiattivadins and Bahussutika, but in the Karfidvariiu their
views have not been referred to specifically, perhaps they origi-
naled aller the composition of the Karhdvarihu.

In the Kuathavarriu there is a discussion of the views of the
Vetulyakas, who were in favour of the Mahdyinic doctrines.
Of the two branches of the Mahasanghikas, the north-western
branch deified and universalised Buddha and held that the
Absolute (Reality) was indescribable (anirvacaniya). It neither
exists nor non-exists, It is devoid of all attributes (suAfAara). Itis
without origin and decay. The Andhra group was more
Hinayénic in its views with a slight trace of Mahayanism. This
distinction of the two groups will be apparent from their
doctrinal views as well as from their geographical location,
discussed hereafter.

GEOGRAFHICAL DISTRIBUTION OF THE TWO GROUPS OF
MAHASANGHIKAS

(@) North-western or the Earlier Group

Fa-hien (5th century A.D.)! found the Mahasanghikas at
Pataliputra. Hiuen Tsang (7th century A.p.)? remarks that ‘“‘the
majority of inferior brethren at Pitaliputra began the Maha-
sanghika school”. I-tsing (671-695 A.p.)® tells us that the
Mahasanghikas were found at his time mostly in Magadha, a
few in Lata and Sindhu (Western India) and some in a few
places in northern, eastern and southern India.? In these loca-
lities both Fa-hien and Hiuen Tsang came across the adherents

1 Legge, Fa-hein, in IHQ., VII, p. 644-45
2 Watters, Yuan Chwang, 1, p. 269
3 Takakusu, I-tsing, p. xxxiii
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of this school though not so frequently as those of others. In
the Sariputra-pariprecha-sitra (Chinese transl.) it is stated that
they resided at Uddiyana along with the Sarvastivadins, Mahisa-
sakas, Dharmaguptas and Késyapiyas (see Bareau, op. cit.).!
The earliest epigraphical notice of this school is found in
the inscriptions of the Mathura Lion Capital (about 120 =.c.),?
mentioning that it had a very strong opponent in Buddhila, an
adherent of the Sarviastivada school. At Andarab in Afghanistan
and its neibhouring places there were some followers of the
Mahasanghikas. During the reign of Huviska, one Kamagulya
deposited some relics of Buddha in the Wardak vase and
dedicated the same tothe care of the teachers of this school.
The vault which contained the relic vase was built by-the
father of Kamagulya.® At Andarab, which was three days’
journey from the country of Wardaks, Hiuen Tsang found the
adherents of this school in three monasteries,
Of the three writers, Vasumitra, Bhavya and Vinitadeva,
“Vasumitra has been identified by Prof. Masudat with the author
of the Mahavibhasd during the reign of Kaniska. Vasumitra has
devoted more attention to the doctrinal views of the northemn
group of the Mahasanghikas than to those of the southern
group, He put together the views of the Mahasanghikas, Ekavya-
vaharikas, Lokottaravadins, and Kaukkutikas and attributed
to them as many as forty-eight views with additional nine as
later differentiated doctrines. The next two schools which receiv-
ed his attention were the Bahuérutiyas and Prajiaptivadins,
who also belonged to the northern group, attributing to them
ninc doctrines while he dismissed the southern schools (Caitya,
Uttara and Aparasailas) with three views,
Just the reverse was the attitude taken by the compiler of the
Kathavartiue. In this text, sixteen doctrinal views are attributed

1 RBareau, op. cit, p. 56 cuoting the opinion of Lin Li Kouang, who
writes that there were two sects of the Mahasanghikas: (i) The Mahasznghikas

proper unreformed representing the old liberal Mahéayanic leanings, claiming

origin from the Sthaviras or Vatsiputriyas. But such clear cut division is not
approved by Bareau. E. /., IX, pp. 130, 141, 146

2 E L, XLp. 211

1 Watters, op. cir., 11, pp. 267, 260

4 Asia Major, 11, p. 1.
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to the Mahasanghikas in general while forty-one views to the
Andhakas, comprising Pubbaseliya, Aparaseliya, Rijagirika,
Siddhatthika with additional thirty-three special doctrines of
Pubbaseliva and thirteen of other schools, -

The career of the off-shoots of this school, however, took a
different course. They were mainly located in one country,
Andhra Pradesh, for which they were given the collective name
of the Andhakas in the Ceylonese chronicles. We have seen
above that their names appeared more than once in the Amara-
vati and Nagirjunikonda inscriptions.

In the Pali tradition appear five names : Hemavatika, Raja-
girika, Siddhatthika, Pubbaseliya and Aparaseliya. Though the
Pali tradition is partially corroborated in Vinitadeva’s list it has
been fully borns out by the inscriptions unearthed at Nagarjuni-
konda and Amaravati (Dhanakataka). making exception of the
Mahisisaka, a branch of Sarvastivada.

Out of the twelve names of the Pali tradition, we come across
seven in the Nagarjunikonda inscription. This testimony con-
firms the authenticity of the Péli tradition. Vinitadeva replaced
Bahusrutiya by Prajiaptivada; otherwise, he agreed with the
traditions preserved in the Pali texts and the inscriptions. The
Saila schools in later days surpassed the Mahasanghikas in
popularity. It appears that the earlier Mahasanghikas were not
concentrated at Sriparvata and Dhanakataka (in Guntur dis-
trict). In the inscriptions is mentioned that a magnificent Caitva
was erected here and its grandeur and sanctity atiracted devotees
f-rom places all over India and Ceylon. According to the inscrip-
tions, the Caitya was erected some time about the 3rd or 4th
century A p.

(b) Southern or Later Group

_Thf: southern group of the Mahasanghikas migrated {rom
Pa_lgallplutra to the Andhra country through Kalinga, where
Hiuen Tsang saw the monasteries of the Mahayanist Sthaviras.
Perhaps he refers by this nomenclature to a sact adhering to
the .discipfinary rules of the Sthaviras but having Mahayanic
leanings — a characteristic which may be attributed to the Saila
schools. Unlike the northern group of the Mahasanghikas, the
southern group was concentrated in the Guntur district around
Amaravati, Jaggayapeta and Nagarjunikonda. The inscriptions
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(3rd or 4th century ap.) at Amardvali and Nagarjunikonda
furnish us with the names of the following sects :

(i) Hamghi (Burgess, op. cit., p. 105)
Ayira-haghana (EL, XX, pp. 17, 20)
(ii) Caityika (Burgess, op. cil., pp- 100, 102)
(iii) Aparzmahivanaseliya (EI., XX, p. 41)
Mahavanaseliyana (Burgess, op. cif., p. 105)
(iv) Puvasele (EIL, XX, p. 22)
(v) Rajagiri-nivasika (Burgess, op. cit., P 53)
Rajadaila (Ibid., p. 104)
(vi) Sidhathika (/bid., p. 110)
(viiy Bahusutiya (EL, XX, p. 24)
(viii) Mahisasaka (1bid.)

Except the last two, the rtest are all sub-branches of the
Mahasanghika school.

All these evidences are obvious pointers to the cleavage
between the two groups of the Mahasanghikas, ie., (i) the
Mahasanghikas of the north being the earlier ones with liberal
disciplinary views and Mahdyanic leanings and (ii) the Maha-
sanghikas of the south, i.e., of Andhra, claiming their origin
from the Sthaviras and Vatsiputriyas. Lin Li Kouang is also of
this view though Dr. Bareau does not fully approve of the

same.
Doctrines of the Northern Group of the Mahasanghikas

Vasumitra has put together all the common views of the Maha-
sanghikas, Lokottaravadins and Kaukkutikas. Paramartha (557-
569 a.p.),! a follower of the Vijianavada school was one of the
most learned translators of Vasumitra’s treatise on sects viz.,
Samayabhedoparacana-cakra. The literal meanings of the names
of the sects, as given by Parsmartha are :

(i) Mahisanghikas=Those who did not distinguish Arhats
from non-Arhats, ie., Agaiksas from §aikgas, in the delibera-
tions of an ceclesiastical assembly, the members of which, as a
matter of course, werc large in number.

1 Lorigine des sectes pouddhiques d’apres Paramértha by Paul Demiéville
in Mélanges chingis et bouddhiques, 1, 1931-32.
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(i) Ekavyavaharikas=All dharmas arc conventional and,
hence, unreal, and the Absolute is onc but rare and accidental.

(i) Lokottaravida= All worldly (laukika) dharmas are unreal;
the real dharmas are supra-mundane.

(iv) Kaukkufika=Doubt or suspicion about everything. The
name is derived from Kaukrrya =doubt. It believed that out of
the three Pitakas, only one was reliable. It was the Abhidhamma
as it contained the actual instructions of Buddha. Logic is the
only means for attaining the summum bonum. Observance of dis-
ciplinary rules is not obligatory as these do not fit in always
with the moral ideals of 4 Bodhisaltva.

It has been stated above (vide p. 49) on the basis of the works
of Bhavya, Vinitadeva and Vasumitra, that Ekavyavaharika was
another name of the Mahasanghika and that Kaurukullika “held
almost the same views as those ol the Vatsiputriyas.

Pzramartha states that the three sub-sects of the Mahasanghi-
kas, named below, held certain special views. These are as
follows :

The Ekavyavahirikas held that all composites were unreal and
fictitious while the absolute was contingent (i.e., dependent on
something else).

The Lokottaravadins held that while all mundane dharmas
were urreal, the supramundane dharmas were real. This point
was not in the ambit of Mahayana. Paramirtha explains it as
the view that stands between Siinyaia (the transcendental reality),
Tathata (thatness) and Amala-vijiana (purz knowledge). Prof.
Demidville thinks that neither the text of Kitsang nor that of
Paramairtha is quite clear on this point.

The Kaurukullikas held the view that of the Tripitaka the
Abhidharma alone contained the real teaching of Buddha; the
o_ﬂler two pitakas dealt only with the monastic rules. This school
dl‘d not consider that the attainment of the summum bonum along
with freedom from all disciplinary obligations was the sole obiect
of a Buddhist monk. This was in conformity with the pracﬁces
of a Bodhisattva. This school also denied the importance. of
study and preaching as well as of the practice of meditation.
an?fji?;}f;:ﬁ?h?hml Preferred a syncrctism' of Hinal.yan?,

. y affiliated themselves to the Satyasiddhi
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school® of Harivarman. One branch of this school established
distinction berween real and unreal, absolute and conventional,
paramartha and samvyti. 1t recognized Katyayaniputra of the
Sarvastivada school as its patron.

The Bahusrutiyas were infavour of syncretism of the views of
Hinayana and Mahayana like the Satyasiddhi school of Hari-
varman. It scems necessary, therefore, to state here briefly the
views of the Satyasiddhi school. Harivarman was the founder of
the school about 900 years after Buddha’s parinirvana. He was a
Sankhya teacher. He became a disciple of Acirya Kumara-
lubdha of Kashmir, the propounder of the Sautrantika school of
teachings of about the 4th/5th century a.n. The Sarvastivadins
denied the real existence of soul (dtman) and admitted the reality
of the dharmas (objects) in their noumenal state. Harivarman
modified this view of the Sarvastivadins zs well as the extreme
Stinyata doctrine of Nagarjuna, the founder of the Madhyamika
school of thought, and arrived at the following conclusions:

The Sarvastivadins taught gndrman of a person, i.e., the doc-
trine of non-ego. They held that the five skendhas jointly or
severally had provisional existence, as they were the products of
causes and conditions (hetu-pratyaya) and on that account,
essentially unreal (sanya). He examined the noumenal state of
dharmas from three standpoints :

(a) provisional or noumenal existence;

(b) existence of dharmas in reality; and

(c) absolute unreality of dharmas with their following
corollaries :

(a) that only phenomenal existence of all objects, including
the ego of an individual, is unreal;

(b) noumenal existence of objects as they appear to our senses
is unreal; and

(c) all dharmas. i.e., four elements (earth, water, air, fire) have
noumenal existence as they are combined by colour, smell, taste
and touch.

Mind and mental properties (citta, caitta-dharmas) have only
provisionzl or noumenal existence.

1 Yamakami Sogen, System of Buddhist Thoughts, pp. 178-80.
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Again, since atom and mind can be analysed, they are unreal
(sinya). This is the transcendental truth of Harivarmar.

Conception of Buddha

In the Arivaparivesana-sutrat of the Theravadins is mentioned
that Buddha attained omniscience and that he did not seek Nib-
bana. He sought Samyak Sambuddhahood in order to propound,
preach and promulgate hitherto unknown religious and philoso-
phical views. He became a Seer and visuzalized the highest Truth
or the Reality — the Truth which was so deep and subtle that
he was at first hesitant to preach the same to the people at large,
as it would do more harm to them than good. ITe stated :

Sabbibhibhi sabbavidi ham asmi,

sabbesu dhammesu anupalilto.

Aham hi araha loke, aham salthi anuttaro,

eko'mhi sammasambuddho sitibliito *smi nibbute.
[l am the all-conqueror, I am omniscient, I am untouched by
all worldly objects. I am perfect in this world; T am a Teacher
incomparable; I am the only enlightened, tranquilized and have
extinguished everything].

Such utterances may well be the basis of the Mahasanghika
conception of Buddha.

Buddha, it is said, at the intervention of Brahma, decided  to
preach his doctrines in a modified form for the benefit of the
mediocre searchers after Truth to enable them (o achieve their
desired end. This modified teaching consists of the four Aryan
truths (Ariyasaccas), Eightfold path (Atthangika-magga), and the
Law of Causation (Paticcasamuppada), the subject-matter of His
first discourse. ‘The Mahayanists took the above decision of
Buddha to establish their thesis that only an omniscient Buddha
could realize the highest Truth and that his disciples, who heard
the first discourse (Dhammacakkappavatiana-suria). became
known as the Sravakas, who could attain perfection (arhathood)
only by observing the instructions contained in the discourse;
in other words, they could realize cnly absence of individual
soul (anattd =pudgalenairatmya) and not the non-existence

1 Majjhimma Nikédya, 1, p. 171,
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(dharma-sunyatdy or sameness (tathdtva) of all phenomenal beings
and objects.

The Theravadins and Sarvastivadins along with their offshoots
conceived of Buddha as a human being, who attained perfec-
tion (Buddhahood) and became omniscient at Bodhgava. Until
then he was subject to all human frailties common to a pious
and meritorious person. The Mahasanghikas did notsubscribe to
this view as they contended that how could one who was the
best of all divine beings in merit and knowledge in his existence
Jjust prior to his birth as Prince Siddhértha, become an ordi-
nary human being. Hence his appearance in the mortal world
was only fictitious in order to follow the ways of the world
(lokénuartana). He had achieved all the perfections in his pre-
Vious existences as a Bodhisattva.

The Mahasanghikas, therefore, attributed to Gautama Buddha
not only supra-mundane existence but also all perfections and
omniscience from his so-called birth in the womb of Queen Maya,
and not from his attainment of Bodhi at Bodh Gaya. It should
be noted that the Mahasanghikas had in mind Buddha
Gautama of Saha lokadhatu, and not the countless Buddhas of
the innumerable /okadhatus as conceived by the Mahayanists.

The Mahasanghikas and their offshoots mention specifically
that

(1) Buddha’s body is entirely supra-mundane (Jokottara). The
eighteen dhdrus are bereft of impure dharmas. The vocal, physi-
cal and mental actions (karman) are dissociated from impurities
(dsrava-visamyukta). The body has nothing wordly (laukika): it
is purity only (andsrava-matra) and indestructible.

(2) His material body (Ripakdaya or Nirmana-kaya) is “un-
limited”” as a result of his unlimited past merits. Paramairtha
explains “unlimited” as ‘“‘immeasurable” znd ‘“‘innumerable”,
It can be either large or small, and it can also be of any number.
In his created body (Nirmara-kaya) he can appear anywhere in
the universe.

The Kathavatthu (XVIL 1 & 2) throws further light on the above,
It states that, according to the Vetulyakas, the doctrine that the
Buddha does not live in the world of men neither should he be
located anywhere and it is his created form (abhinimmito Jjino)
that delivered the religious discourses. The Theravadins account
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for this heresy by saying that it is due to the literal but wrong
intcrpreiation of the passage : Bhagava loke jato loke sambuddho
lokam abhibhuyya viharati enupalitte lokend ti (Buddha, born and
cnlightened in this world, overcame this world and remaine-d
untouched by the things of the world (—Sam Nik., iii. 140). This
is supplemented by further discussions in the v, (XVIIL 1, 2 &
XXI. 6) relating to the heresies, alsoattributed to the Vetulyakas,
viz., Na vattabbam, *“Buddho Bhagavda manussaloke afthast ti (1t
should not be said that Buddha lived in the world of men —
XVIIL. 1); Sabba disG Buddha titthanti ti' (Buddhas exist in all
corners of the world — XXI. 6) and Abhinimmitena desito ti (the
discourses are delivered by created forms— XVIIL. 2). These
show that according to the opponents of the Theravidins the
Buddha is omnipresent and, as such, beyond the possibility of
location in any particular direction or sphere and that all the
preachings of Buddhism have been done by the apparitional
images of Buddha.

With his usual naivety Buddhaghosa understood the Vetulyakas
as holding the opinion that Buddha remained always in the
Tusita heaven, where he was before he came to this world. The
discussions in the Kathdvatthu as also the terse statement of Vasu-
mitra leave no room for doubt about the fact that the Mazaha-
sanghikas (especially their offshoots, — the Vetulyakas and the
Lokottaravadins regarded Buddha as trapscendental. Masuda?
suggests that the sambhogakdya of Buddha is referred to in the
heresies but the time of emergence of the conception of sambhoga-
kayais much later. From the discussion in the Kathavarthu (XXI. 5)
concerning “atthi Buddhanam Buddhehi hindatirekatd ti” (whether
Buddhas mutually differ ?), it seems that the Andhakas (another
offshoot of the Mahdsanghikas) were still concerned with thes
sambhogakaya and had not yet arrived at the conception of the
Dharmakaya. Buddhaghosa says that the Andhakas hold that
Buddhas differ from one another in some qualities other than

me opinion of the Mahasanghikas orly, according to the
Ky,

2 Masuda's opinion, however, can be supported by the fact that in the
Mahdvast (1, p. 169) Buddha's kaya is equated with nisyandakaya rendered
into Chinese by pao sheng which is also the rendering of sambhogakaya, sce
my Aspects, pp. 117, 120,
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attainment like satipatthdna sammappadhdna, etc., the orthodox
schodl holding that Buddhasmay differ in respect of Sarira (body),
ayu, (length of life) and prabhava (radiance) but not in regard
to the attainments mentioned above. The discussion in the Kvu.
(XXVIL. 3) shows that the Uttaripathakas held the views that
Buddhas could have no karund (compassion) and that Buddha’s
body was mace of andsrava dharmas (pure elements).

(3) Buddha'’s length of lifz (dyu) is unlimited on account of his
past accumulated merits, He lives as long as the sentient beings
live.

(4) Buddha’s divine power ((tejas, prabhava) is unlimited. He
can appear in one moment in all the worlds of the universs.!

(5) Buddha is never tired of enlightening sentient beings and
awakening pure faith (visuddha-sraddhd) in them. The Chinese
commentator explains that Buddha’s compassion (karuna) is
limitless and so inorder to enlighten beings interminably, he never
enters into Nirvana.

(6) As his mind is always in meditation, Buddha neither sieeps
nor dreams.

(7) Buddha can comprehend everything in one moment (eka-
ksanikacirtg). His mind is like a mirror. He can answer any
question simultaneously without reflection. In the Kathavatthu
(v. 9) this doctrine is attributed to the Andhakas, who contend
that Buddha has knowledge of all present matters (sabbasmim
paccuparne Aanam atthi ).

(8) Buddha is always aware that he has no impurities (ksayi-
jAdna) and thzt he cannot be reborn (anutpadajiiana).

What has been stated above finds corroboration in the Maha-
vastu in ornate language thus : The Bodhisattva in his last
existence as Siddhartha Gautama is self-born (upapdduka) and is
not born of parents; he sits cross-legged in the womb and
preaches therefrom to the gods, who act as his protectors; while
in the womb he remains untouched by phlegm and such other
matters of the womb, and he issues out of the womb by the
right side without piercing it.2 He has no lust (kama) and so
Rahula was also self-horn.

I Mahavasta, 1, p. 168.
2 Ibid. p. 143,
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Buddha's acquisitions are all supramundane (lokotrara)t ff‘“d
cannot be compared to anything worldly. His sl?irituai:‘practlccs
are supramundane and so are his merits, cven his l:todl;y move-
ments such as walking, standing, sitting and lying arc also
supramundanc. His eating, his putting on robes ;ﬂnd such other
acts are also supramundane. It is for following the ways of the
world (lokanuvartana) that he shows his Iryapathas. His feet
are clean, still washes them. His mouth smells like the lotus,
still he cleanses his teeth. His body is not touched by the sun
or wind or rain_ still he puts on garment and lives under a roof,
He cannot have any disease and still he takes medicine to curg

himself.?

In the Abhidharmakosa and its Vyakhya? it is said that,
according to the Mahasanghikas, Buddhas appear at the same
time in more than one world and that they are omniscient in the
sense that they know all dharmas at the same time. The former
statement appears also in the Kathavatthu (XXI, 6). In the Karha-
vatthu and the Kosa, no special doctrines about the Bodhisattva
conception are attributed to the Mahasanghikes.

Buddha follows the ways of the world justas much as he
follows the transcendental ways.* There is nothing common bet—_
ween Him and the beings of the world. If the transcendence of
Buddha be admitted, then it follows that the length of his life
should be unlimited and that he need not be subject to sleep or
dream as he could have no fatigue. As he is ever awake how
can he have dreams ? In the Mahdaparinibbanasutta it is stated by
Buddha himself that if he wished he could live for a kalpa® This
shows that even the early Buddhists believed that Buddha was
lokottara.

The lokotiara conception appears only in the introductory

Ihid., 1, p. 139,

For the beautiful inspiring account, read the Manavasty, I, pp. 167-70..
Kosa, iii. 200 ix. 254

Mahdvastu, 1, p. 168 : )

Lokinuvartanim Buddhba anuvartanti laukixim,

prajiaptim anuvartanti yatha lokotiarém pi. Cf, L p. 159.

5 Digha, 11, p. 103: yassa kassaci cattiro iddhipada bhavita sa dkankha-~

mino kappam va tittheyya kappivasesam va.

PRI,
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portion of the Mahdvastu, and so it is evident that the text was
originally Hinayanic and that, in course of time, the introductory
chapters were added by the Lokcttaravadins, In the main text,
the doctrines mentioned are cssentially Hinayanic, e.g., the four
truths, the eightfold path, the law of causation (pratityasamurpaday,
impermanence of constituents of A being (skandhas), non-existence
of soul (andtman), theory of the effect of past deeds (karma), the
thirty seven dharmas lezading (o Bodhi (Bodhipak siyadharmas,
bodfiyangas) and so forth!, There is no mention of the non-exist-
ence of phenomenal objects (dharmasinyatd), of the three bodies
of Buddha (trikaya)y and the two veils (avarapas) regarding the
impurities and the Truth (klesa and jieya). The only Mahayénic
doctrines, viz., the four stages of the practices of Bodhisattva
(caryas), the 1cn gradual spiritual Stages (daSabhiimi), countless
Buddhas and their countless spheres (ksetras) appear more as

later additions than as integral parts of the text.?

Conception of Bodhivativa

The conception of Bodhisattva found in the Mahavastu has
been stated above. There arc some additional materials in the
works of Vasumitra, Bhavya and Vinitadeva. These are stated
below. '

Al the outset it should be noted that the various sects of the
Muhasanghikas knew only of one Bodhisattva — the previous
existences of Siddhirtha Gautama, who had to pass through
numerous existences in order to attain Buddhahood, a fact admit-
ted by the Theravadins also. Hence the views mentioned here
refer only to the Bodhisattva stages of Gautama Buddha.

(i) The Bodhisattva takes any form of lowerexistence (durgaii)
for enlightering the beings of the world.

(i) The Bodhisattva enters his mother’s womb as a white

1 Mahavastu, 111, p. 331-33
2 dbid., p. 44-49
3 Muhavaswu, 1, p. 345
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elephant symbolical of his great physical strength combined with
softness, It is notan intermeadiate existance (antarabhava) but may
be regarded as a created (nirmita) form.! In the Kathavarthu
(hence-forth abbreviated as Kvu) (XIV. 2) the view attributed to
the Sailas is that the Bodhisattva’s six organs appsar simulta-
neously while he isin the womb. He does not pass through the
embryonic stages (kalala, arbuda, peéi and ghana).

(iti) The Bodhisattva hasin his mind no trace of desire, hitred
and malicz (kima, vyapida and vihimsa samjii).2

Are Bodhisattvas average beings?

I, according to the Mahasanghikas, Budchas are lokorrara and
1t the Buddha (Siddhartha Gautama) is only acreated form (Nir-
manekaya) of the teal Buddha, the Bodhisattvas also cannot be
averzge beings — they must also  be supramundane.? In Vasu-
mitra’s treatise (Bareau op. cit., p. 261) the following account of
the Bodhisattvas, attributed to the Mahasanghikas is given :

The Bodhisattvas do not pass through the embryonic stages.
They assume the form of white elephants when they enter their
mothers’ wombs and come out of the same by the right side.* The
above opinion is the natural outcome of the legendary helief
that came to be woven around Gautama Buddha about a cen-
tury after his demise. In the Lalitavistara® the Bodhisattva i
placed not only within a crystal casket in the womb but while
In that state he is said to have been preaching his dharma to
the heavenly beings that-flocked to him. The story of the white
elephant seen by Queen Maya in a dream at the time of her
conception and the birth of the Bodhisattva by bursting through
the right side of his mother’s womb is a pure legend and needs
no comment,

The only doctrine that can be described as Mahayanic is that
Bodhisattvas take birth out of their own free-will in any form

1 Ibid., p. 335-37

2 Ibid, 11, p. 363; 11, p. 65

3 Ibid, I, p. 145, 153-54

4 Bareau, op, cit., pp. 58f, quoting the views found in the works of
Vasumitra and Vinitadeva with cOommen:s.

3 Lalitavistara (A. $. edition), p. 73.
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of existence for imparting his c¢harma to the sentient beings
according to the latter’s form of existence. This idea is well
developed in the Jarakas, Siksasamucecava and Bodhicarydvatara.
This topic has been taken up for discussion in the Kvu. (XXII1-3)
thus :

«Bodhisatto issariyakamakarikahetu vinipatam gacchati ti.”
In this discussion the vicws of the Mahdsanghikas ars ignored;
Bodhisattva is trcated as an cverage human being, who through
personal exertions attained Bodhi.

In the Niyamokkantikatha (Kvu. 1V. 8; XII. 5,6; XIII. 4) also,
the views of the Mahasanghikas are ignored and only the
Theravida view is presented thus: There are wo aiydmas
(guides) : (i) sammattanipama (right path or guide) and (ii)
micchattaniy@ma (wrong path or guide). ‘The first refers to the
practice of pure moral laws (brahmacariya) and 1o that of the
eightfold path (afthangikamagga) leading to sanctification
(nibbana); 1t also implies the fulfilment of the six or ten perfec-
tions ( paramis or paramitdas by the Bodhisattvas The second,
i.e. micchattaniydma, means the commission of immoralities and
offences including the most heinous ones (anantariyakamma)
leading to existences in hells. Practices not ‘included in either of
the above' two are called undetermined or unpredestined
(aniyata). In the sense expressed above, any Sravaka can be a
sammattaniyama though he may not be a Bodhisattva. The
Theravadins do not recognize the Bodhisaltvas as superior in
attainment to the Sravakas. In the matter of brahmacariya and
practice of ariyamagga, they do not make any distinction
between & Sriavaka and a Bodhisattva.

In the Lankavatira and Asanga’s Shtrdlankdra and a few
other Mahayanic works, however, it is repeatedly stated that a
person by the development of Bodhicitta becomss a predestined
(niyata) Bochisattva, who, by fulfilment of the Pdramiras and
practice of the various forms of asceticism, ultimately becomes
a Buddha. Siddhartha Gautama, in one of hLis previous existen-
ces as Jotipilamanava, did, as a matter of fact, develop Bodhicitta
ot the time of Kassapa Buddha, and then through several exist-
ences he fulfilled the pdramiras and had recourse to all possible
sadhands (meditational practices) and attaimed perfection.

R
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The Andhakas took the opposite view and asscrted on the
basis of the passage in the Majjhima Nikaya (11. p. 54) that he
becamc a Sravaka of Kassapa Buddha: Kassapo, aham
Ananda, bhagavati brahmacariyam acarim sambodhaya ti ctc.
(K. p. 288).

Buddha's Teachings

After dealing with the personality of Buddha, the Mahasan-
ghikas coniend that the super-divine Buddha did not deliver any
discourses to his disciples. The views are as follows :
(i) Though Buddha is always in samadhi, sentient beings think
that they have heard discourses from him in well-constructed
sentences. The commentator explains that words flow from
Buddha’s mouth spontaneously, and these have been collected
as discourses.

In the Kvi. (XVII. 2)this view is attributed to the Vetulyakas
and is explained in these words, “Buddhena Bhagavati na
desito.” In support of this contention they argue that Abhi-
dharma was preached to Maya in Tavatimsa heaven and the
gist was given ta Sariputta to develop it. They further contend
that whatever Ananda heard was from the created body
(nirmanakiya or riipakaya) of Buddha. (2) By one utterance
or word (§abda) Buddha can expound all doctrines. _

The two views mentioned above are, however, contradicted by
the next two views :

(3) All of Buddha’s preachings deal only with Dharmacakra
(Wheel of Law), his first discourse was deliversd at Sarnath but
the commentator explains that his dharma referred only to the
eradication of desire, etc.; whatever may be stated by Him
expresses the truth only (yarhdrtha)l All sitras of Buddha have
nitarthg (definite or direct meaning) as opposed to neyartha
(indirect or implied meaning),

In the Kvu. (I1. 10) the discussion resting with the topic :

I CIL M. Vr., p. 494 : vyavalmaram anisricva paramiartho na degvate,
Pargmartha satya means the highest truth while sermvrti-safya means the so-
called truths as used in every-day usage by the people in general. For detailed
treatment see my Aspects, pp. 216 ff,
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“Buddhassa Bhagavato vohirc lokuttaro ti” reveals that the
Andhakas, to whom the above opinion is ascribed, held that
Buddha’s actions (vohdro) are lokurtara (supramundanc), but
they are looked upon as lokiya (mundane) or lokuttura (supra-
mundane). Mr. Shwe Zan Aung prefers to confine the sense of
the word wohigro to spesch, and we think that there is good
reason for it.

In Yasumitra's treatise, an opinion of this nature is attributed
to the Mahasarghikas in contrast to the Sarvastivadins, viz.,
the sifrras (or discourses) preached by Buddha are all perfect in
themselves (nitGrtha). Since Buddhas speak of nothing but
dharma (doctrines), their teaching is concerned only with para-
marthasatya ( paramatthasacca), i.e., not with samvrfisarya
(saminutisacea). The  paramdrthasaiya  cannot be normally
expressed by words. It can be explained only by silence or at
the most by an exclamation — which idea, I think, is expressed
in Vasumitra’s treatise thus : ““The Buddha can expound all the
doctrines with a single utterance and that there is nc:thjng vhich
is not in conformity with the truth in what has been preached
by the World-honoured one.”? In the Updyakausalyaparivarta
of the Saddharmapundarika it has been shown that for training
up deluded beings in his doctrines, Buddha did take recourse to
various expedients which were conventional, i.c., unreal (sapvrii
or sarmuti), and that through such teachings he led the deluded
beings to the truth — paramdrt/ia. So it follows thatall his teachs-
ings collected in the Pitakas are merely swmvrii or sarmuli
(conventional), and they are therefore not Lis real teachings.?

Among the other attributes of this Joketrara Buddha,
Vasumitra’s treatise speaks of his powers (bulus)® as unlimited

Asia Major, 11, p. 19.
Aspects ete., p. 198,
3 The ten balas are :—
| Thandthdanam jandti . . .

[ -

Sl'a'bbarrkag(inzr'nfpa_f:'padam jandgti.

Anekadhatum naradhatum lokam janati.

Sattanam nanadhimuttikanam janati.

Parasattdnam  parapuggalanem  indriya-paroparivaitam  yathd-
bhuam pajanati.

€ Atitgndgatipaccuppanndnur hetuso vipakam janarl.

[ R N |
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while the Mahavasiu of his five eyes (caksus)! as uncommon
(asadhdrana) and excelling those of Pratyckabuddhas, Arhats and
others. This particular topic—rathdgatabalam savakasadhdranan
il has been taken up for discussion in the Ky, (III. 1), .but
strangely enough the position taken by the compiler of the Kvu.
is not that of a Theravadin but that of a Lokottaravadin
Mahasanghika but against the Andhakas, ie., the Saila schools,
In Vasumitra’s treatise this topic appears in a slightly different
form.

The Theravidins do not regard Buddha as lokotiara but
attribute to him  almost all the powers and qualitics of a loko-
ttara Buddha, and this discussion reveals one of such instances,
The ten special balas (powers) of a Tathigata appear not oaly
in the Mahdvastu (i, pp. 159-60) but also in old Pali works like
the Majihima Nikaya (i, pp. 69 ff.). The contention of the
Andhakas is that there is a certain degree of difference bLetween
the Buddhas and the Arhats regarding the acquisition of the ten
balas, and, as such, Buddhas and Arhats arc not on the saume
Ie.vcl (asddhiranam). In the Mahdvastu and the Pali works this
view is accepted with this reservation that Buddhas are sarvakd-
rdjhia, i.e., they possess a complete and detailed knowledge of
everything, while an Arhat can at the most have sectional know-
ledge.2 The Palischool, i.e., the Theravadins, holds that as far
as vimiutl is concarned, there is no difference between a Buddha
and an Arhat, and that Buddhas are superior to the Arhats only
on account of the fact that the former is o promulgator of a new

religion and philnsopby and the latter is only a follower of the
same,

,ﬁ’zrinav."mokkl:m‘am.r_idhimm:ipam‘mm sanikile
nam yathabhitam pajindti,
8. anekavihitam pubbenivasam anussarati.
a:’rbber;a cakkhund satte passati cavaméne upapajjamdane etc,
10, asavaram  khepa andsavam cetovimu!ting  ditthe va dhamme
sayam abhiffia sacehikatva wpasarmpufja viharaf,
I By eyes, the text means all th
dharmac, and  prddhac.
2. cof. Kvu, Cr., p 62
satd nippudesena iti.

Sty vodanarn vofihd-

e five, viz , mamsacalk gy divyac., prujidc,

.-'I_‘hénathanadini hisdvaka padesena jananti, Tathi-
; Tani uddesato sadharanani; niddesato asadharanani

niddesato sabbakaravisayarum samdhaya patikkhipati, Cf. My, 1 pl 158“:
of. Aspects, p. 106 fn. 1. Sce Samyutta, 111, p. 66, I
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Conception of Arhats

In view of such opinion about the personality of Buddha, the
Mahisanghikas enuld not agree to the kigh spiritual status attri-
buted by the Theravidins to the Arhats for they argued that the
Arhats realisad only half the Truth, viz., absence of individual
soul (pudgala-éiinyata) and not the absence of both the individual
soul and the worldly objects (dharma-§inyata) as held by the
Mahiyanists. This is also described as omniscience.

The Arhat, according to the Theravadins, is fully emancipated.
He is in possession of the excellent goal (sadartho), is frecfrom
zttachment, hatred and delusion (vitarago vitadoso vitunoho),
free from all impurities (khipdsavo), relieved of his burden of
khandhas (ohitabhare). He has done all that is to be done (kata-
karaniyo) and he will have no more existence (naparam frthatdya).
He has also acquired clear vision about origin and decay of
beings and objects. He has got rid of all doubts (karkha) about
the Triratna, non-cxistence of soul and the law of causalion. He
has visualized the Truth without the help of others (na paravita-
rani) and has attained perfect knowledge of the four stages of
sanctification (catumagga-Adna) but not omniscience or Sanyak
sambuddhatva (Kvu. cy. p. 67).

This point was first raised by an erudite monk Mahadeva at
the subsidiary Second Buddhist Synod held at Pataliputra. The
five propositionswere accepted by the Mahisanghikas including
the Andhakas, Bahuérutiyasand the Haimavztas. The five propo-
sitions have already been discussed in Chapter II (Second
Buddhist Council).

In the Kahavatthu-afthakatha Buddhaghosa writes that a
section of the Mahasanghikas and their offshoots asserted on the
basis of the first four propositions of Mahadeva that the Arhats
or the Agaiksas have some imperfections. I'he Uttarapathakas
regarded some of the Arhats as impostors.

There is another attribute derogatory to the Arhats. The
Mahasanghikas and some sects of the orthodox group, like
the Sarvastividins and the Sammitiyas, hold that Arhats are
subject to retrogression (Parihdyati araha arahatti ti : Kvie i . 2).
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The other section of the Mahdsanghikus, who oppose the
above view, holds that Arliats have no chance of reétrogression
(B. 37;' V. 358 and further asserts that one has done all that
is to be done (krta-krtya, krta-karaniya) (B. 28; V. 20), ie., an
Arhat or Aseiksa, who has passed through all the stages of
spiritual progress, cannot have any attachment for an object
OT & persoi.

Hence all the adherents of the Mahasanghika, school were
not of the same view about the status ot an Arhat.

The Kathavatihu (11. 1) discusses the question, “Atthi Arahato
asucisukkavisatthi ti ? The opponeznts, i.e., the Mzhasanghikas
state that the discharge of semen of an Arhatis a physical
natural discharge like urine, excreta, etc. The. Sthaviravadins
consider that such a statement amounts to a calumniation of
an Arhat.

Srota-apannakas

Besides Arhathood, the Mahasanghikas held particular views
about the status of the Srota-ipannakas. The preparatory stage
of Srota-apannaka is called the Atthamaka. It is also
described as the Gotra-bhumi, for which the Mahayanists
also use the term “Gotrabhumirastamaka.” The preparatory
stage leads to the comprehension of the four Truths, for
which it is designated as Samyaktva-niyama., This stage
marks the crossing of the state of a common man (prthag-
Jana = puthujjana).

The Mahasanghikas hold that

(i) a srota-apannaka has no retrogression as he gets rid of
the ten fetters (samyojanas) (B. 40). He comprehends mind and
its nature (B. 29). He can practise meditation. He regards
suffering (dukkha) as a means for acquiring knowledge (fiana)
leading to Nirvina (B. 33, 34). He can stay in the Srota-apanna
stage for a long time (B. 35). He cannot commit any of the
five deadly sins (anantaryas) (B. 40).

1. B=Bareau, Les sectes etc.
2. V=Vasumitra in Asia Major 11
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The eight stages are

(1/2) Sotipatti-maggattha and phalatiha

(3/4) Sakadagami-m.and ph. (as above)

(5/6) Anagami-m. and pha. do

(7/8) Arahatta-m. and pha. do

And the ten fetters are

(a) satkdyadrsti, vicikitsa, Sila-vrata-paramarsa.  kama-
raga and pratigha.

[Belief in the heresy of soul or individuality, lack of faith in
Triratna, grasping after rites and ceremonies, strong desire
for rebirth in the mortal world, and revengefulness. ]

(b) ripardga, ariparaga, mana, auddhatya, and avidya.

[Strong desire for rebirth in the heavens, or in the higher
heavens (arlipa), pride, arrogance, and ignorance of Truth.]

The Mzhasanghikas accept that a srota-apanna is niyato
sambodhipardyvano and hence, is not subject to retrogression,
but a sakadagami or an anidgami may retrogress but not fur-
ther than the sotdpanna stage, for some of the adepts in the
two stages may have dormant passion (gnusayva), which may
develop into actual (parivutthina)* passion and thus bring about
the fall.

Regarding the srota-adpanna, Vasumitra further states :

If the sotapannas cannot commit the deadly sins (ananrar-
yas), can they commit the sin of killing beings (pandripdara) in
thesc words :  Ditthisampanno puggalo saiicicca papam jivita
voropeyyd i ? A sotapanna is a person with right view (dizthisam-
puannc), hence, according to the Theravadins, he cannot com-
mit the sin of killing (pdnatipata) or such other offences, not
to speak of the five extreme offences like matricide or parricide.

Anusayas and Paryavasthanas of Srota-ipatti maggattha
(dormant and pervading passion of a person in the eighth stage)
are now being dealt with.

1 AnuSaya means that which lies in the mind in a latent state with the
possibility of its coming into appearance, if it receives an effective impulse,
while pariyutthana means its actual appearance m the mind without how-
ever a conesponding response in the outer world,  For further delails, see
infra.

a
i
i,
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In the Kwu. (L 5): Arthamakassat puggalassa ditthipariyuttha-
nam pahinan 1 ?

[Has a person in the eighth stage put an end to pervading
wrong views.] .

According to the Andhakas, an adept, who is in the eighth
stage i.e., sotipatti-maggattha and not yet sotapanna, gets rid of
the app;.’u"mCe of wrong views, belief in rites and ceremonies
and lack of faith in Triratna (ditthiparivutthina, silabbata-p.
and vicikiccha-p.) but not of the dormant passions (anusayas),
which may become active (uppajjissati) if they receive an im-
pulse. The Andhakas hy drawing this distinction between
pariyutthana and anusaya hold that an Afthamaka may not
get rid of the three anusayas and consequently remain away
from the sotapanna stage for a long time.?

The Kathivarthu also discusses the following two allied views
attributed to the Pubbascliyas end the Uttardpathakas :

(i) Ditthisampanno puggalo saficicca panam jfivita varopeyya

ti 7 (XIL.7 — Pubbaseliyas).

[Can a person, possessing the right view, commit the sin
of killing ?]

(i) Ditthisampannassa puggalassa pahind duggati i ? (XIL

8 — Uttarapathakas).

[Is a person, possessing the right view. free from birth in a
lower form of existence 7]

By the first vicw the Pubbaseliyas mean that a person hy
having sammadifthi does not get rid of hatred (dosa), hence
he can commit the sin of killing—a view asserted by the Uttara-
pathakas that a person with right view (sammaditthi) cannot
be reborn in a lower form of existence; the Theravadins point
out that it may be so, but he may have desire (tarnha) for
objects and beings belonging to the lower forms of existence.

There are, in Vasumitra, two statements relating to anufaya

1. The arihamakas are those who have just stepped into the Sotdpanna-
hood, which is the eighth or the lowest stage in the fruits of sanctification.
For the meaning of the term and its distinction from pariyutthana see
above,
2. Atthamaka-puggalas have saddha but not saddhindriya—Andhaka.

-
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and  paryavasthing which will clear
up the / nblen
e p above proklem

_1\1} .Alnus‘ayas (dormant passions or latent bias) are neither
mind (citfa) nor mental (caitasika) dharmas, and again they
%evzcg become the object of thought (analambana). (R. 45;

(ii? Anm‘a)-'? is differert from paryavasthana (pervading
passrqn} and vice versa. It must be said that anusave does not
combmg (samprayu_,r‘az:‘) with citta whereas paryvavasthina does.

1.1e1:-1t1ng to the above topics, the Kvu. has

() Anusaya andgrammana 1i ? (IX. 4) and citravippayutii t
i (Dorrpan; passions are without any basis and are dissociated
from mind,)

(i)  Anusaya avyikata ti (XL1)

(Are dormant passions neutral, i.e., neither good nor bad 7

(iil) Ao kdmaraganusayo aiiiar kkémardagapariyut thanen i ?
(XIV. 5) '

(s tt}e dorm_ant passion of attachment diferent from the
pervading passion of attachment ?)

(V) Pariyutthanam cittavippayutian ti? (X1V. 6)

(Is pervading passion dissociated from mind ?)

Masuda offers the following interpretation from the ‘Shuchi:
"{he anusayas are really hijas (germs inborn in the mind) of
rdgg and other passions. They remain dormant unless excited
by thEe correspo_ndmg impluse. They remain alwavs in the mind
even in kusa%amtta, so they are dissociated from the mind and
do not require any object (@lambana) for support. When the
anusaya is excited by a suitable impulse, it becomes paryava-
slhtstna'(parlyu];]hana} and as such becomes a mental function
(caitasika), and then only it becomes an impurity and clogs the
way to spiritual growth. The interpretation, given above is
corro.bo'ratet_:l by the Kvu. A1 The Theravadins, however, do
nc_;t distinguish between kamariganusaya and kﬁmaragapariyutt-
hina and maintain that as the anusayas ar¢ included ip ai{e

{. I:’vu. A,p. 1 IT-:: Tattha yesim anusayi nama ciltavippayutta ahetuka
avyak:ata ten eva andrammand ti laddhi seyyatha ri Andhakinaii ¢ eva
ekaccianafi ca Uttarapathakanam (Kvu.X. 1)
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samkharakkhandha, they are all sdrammand. But according
to the Andhakas some mentul dispositions (samkhéras) are
sarammana (with basis) and sume are andrammana (without
basis),! but not so are the remaining four khandhas.

From the above discussion it is apparent that the anusayas,
according to the Andhakas, are avyakata,® ie., neither good
nor bad, and consequently they are dissociated from mind (citta-
vippayutta), and also causeless (ahetuka). The Andhakas in
the third discussion assert that anusayas are different from
pariyutthdnas, but in the fourth, the Kww. makes the Andhakas
contend that pariyutthanas are also cittavippayuttas, which,
however, appear to be contradictory. Vasumitra says that the
pariyutthanas according to these schools are cittasamprayuttas,
so we must dismiss the statement of the Kvu. as unwarranted.

“The world in its variety originates out of actions (karma),
which accumulate on account of anuSayas. In the absence
anuiayas, karma, is not capable of producing a new existence
(ptmarbhava). Consequently the root of bhgva or rebirth is
karma, in other words, anusaya. With these words Vasubandhu
opens the fifth book of Kosa.’ (See Kosa, V p. 1)

The Sarvastivadins like the Theravadins regard anusaya, parya-
vasthina and klesa as same, the only distinction being that
anuiaqya is subtle, while paryavasthana is manifest, state of rdga,
dosa, moha. etc.

The Kosa too deals with the problem under discussion, viz.,
whether or not anusava (e.g. kamaraginusaya) is a dharma
by itself dissociated from mind, the prapti of kimariga, etc.?
The answer of the Sarvastivadins is in the negative like that of
the Theravadins. The former quote as their autharity the Jiiana-
prasthana-sitra, in which anufaya is shown to be associated with
mind (cittasamprayukta). They assert that anuayas are klesas,
and hence they cannot but be citta-samprayuktas.

in this connection the Kosa refers to the opinion of the Sautran-
tikas, who hold that anusaya is different from klesa inasmuch as

1. Kvg, p. 407: Samkhirakkhandho ckadeso sirammane, ekadeso
anarammano.

2. The Andhakas, it seems, looked w1 tha ansayas as acit
and treated the same as avyakata. Cf. Dhanunasangani.
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it is neither associated with, nor dissociated from, mind because
it is not 2 dravva apart; it is a Sakti left in certain individua's
by the previously existing k/esas and has the power of reproduc-
ing further klesas. According to the Sautrintikas, klesa, when
non-manifes:, is gnusaya and when manifest, an act, it is
paryavasthana (Kesa, V, p. 7).1
The Atthamakas have Saddhindriya
(domiinant faculty of faith)

Vasumitra does not mention this view among the doctrines
of the Mahasanighikas, but it is stated in the Kvy. that accord-
ing to the Andhakas, afthamakassa puggalassq natthi saddhin-
driyan ti (IIL 6), [Does a person in the eighth stage not possess
dominant faculty of faith 7, i. e, the atthamakas may develop
saddhd, viriya, etc. but do not acquire saddhindriya, viriyindriya
eic., adistinction which the Theravidins are not prepared to
admit. The Andhakas mean that saddhindriya or viriyindriya,
etc. is a faculty forming a part of the mind while saddhi or
viriya etc. is only a passing phase of the mind.

Abhisamaya or Realization of the Four Truths

Like the Theraviadins the Mazhasanghikas hold that the
realization of the four truths (arivasaccas) takes place simul-
taneously in a moment (ekaksanika B. 23; V.21) and not gra-
dually, as held by the Sarvastivadins.? They argue that the
moment one realizes the naturc of suffering (dubkha), one
comprehends also its origin and dccay (samudaya, nirodha) as
also the path leading to suffering (mdrga). The four truths are
sub-divided into fifteen thus:

() duhkha (suffering), (ii) anitya (impermancnce), (iii)
sinya (absence of phenomenal objccts), (iv) anatmaka (non-
existence of soul), (v) samudaya (aggregated origin), (vi) pra-
bhava (origin), (vii) hetu (cause), (viii) pratyaya (condition),
(ix) nirodha (cessation), (x) $anta (quictude), (xi) pranita
(excellent), (xii) nihsarana (liberation), (xii}) marga (path to

1. For exhaustive treatment of Anuszyas, see La) Valléz Poussin's
Abhidharmakosa, V. '

2. Asia Mgjor, 11, p. 22 fn. (Masuda’s Origin and Doctrines of Early
Indian Buddhist Schools. See also Ablidharmakosa, Chap. VL. The Sarvi-
stivadins have a diffcrent list of the sixteen aspects. See frfra.
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liberation), (xiv) nyaya (logical reason), (xv) pratipatti (proceed-
ing), (xvi) nairyanika (final emancipation).
Realization of Duhbkha leads to Abhisamaya

In the Kathdvaithy (xi. 4) *“ldam dukkhan t1"” vacam

bhisato

(1) “Idam dukkhan ti” fiinam pavattati tiand n Vasu-
mitra’s treatise the exclamation of “Aho vata duhkham
iti” is recognized by the Andhakas as a means to the
realization of the Four Truths. The exclamation of the
words *“this is suffering” leads to the realization that
existence in this world is misery.

(2) Dukkhahiro maggangam maggapariyantan ti (Kvu. ii,
6). (Suffering is a food or a means leading to perfection
in the eightfold path).

(3) Samapannassa atthi vacibhedo ti (Kvu. ii. 5) (Can a
meditator utter an exclamation ?).

(4) Samipanno saddam suniti ti (Does a meditator hear
sound 7).

All these four views are mentioned in Vasumitra’s treatise

{B. 31-34=V. 29-32),
The Theravadins agree to (1)/(2) butoppose (3)/(4).

The four truths are based on the keyword <“dukkha”, the
watchword of the Teacher. The three other truths refer to its
origin, decay and their causes. Buddha laid the utmost emphasis
on the realization that worldly existence, being evanescent and
substanceless, is misery, as it undergoes change every moment
and ends in death, hence one should seek exit from the cycle of
births and attain Nirvina, the eternal reality. Without the
realization of the basic tact that existence m the mortal world,
even in heaven, is undesirable, one cannot but take resort to
renunciation of the worldly life in order to practise moral
precepts, meditational exercises and various other means leading
to the attainment of pertect knowledge (prajiid). Hence the
above two views are acceptable to the Theravadins also.

The other two views raise the question whether a meditator,
practising any one of the four jhanas (dhyanas), particularly the
first, which is not free from discursive thoughts (virakka) and
determination (vicdra), can utter an exclamation like “Aho
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dukkham iti”! or hear sound, say, of a lightning.2 The Andha-
kas contend that meditators in the first dhyana do not reach the
stage when all the organs of sense become wholly inactive and
cannot perceive anything. The Theravadins do not intend to
make such a distinction.

Abhisamaya by magga-bhavand
(Realization of the Four Truths through spirityal
progress in the four stages of sanctification)

In the Buddhist texts Magga (=marga) bears two different

meanings, These are :

() Magga = eightfold path of the Dhammacakkappavat-
tana-sutta.

(2) Magga = Four stages of sanctification leading to-

Nibbina, viz.,, Sotapatti, Sakadigimi, Ani-
gami and Arahatta.

In the present discussion of the Mahéasanghika view, the
different kinds of maggas have been used indiscriminately,
hecause these were meant for monks highly advanced spiritually.

The Mahasanghikas and a few other sects state that matler
(riipa) is an associate of the magga (i.e. Sotapatti, stc.) (B. 55).

In the Kvu. (X.2) “Maggasamangissa riipam maggo” is ex-
plained thus:

Right speech, right action and right means of livelihood are
according to the above-mentioned sects, matter (riipa). Hence
riipa is also a basis for progress in a magga (i.e. Sotapaiti etc.).

The Mahisanghikas slso contend that observance of five or
ten moral precepts (sila) is also an aid to the spiritual progress.

1. cof Kvg., IX,? : Opinion of thc Pubbasclivas: Sabbaso vitakkayato
vicarayato vitakkavipphiro saddo ti? The Cy. on it is: Yasmi ‘vitakkavicira
vacisamkhird' ¢ wvuttd tasma sabbase vitakkayato vicirayato antamaso
manodhdtuppavattikile pi vitakkavippharo saddo yeva ti. Cf. Maijhima,
1, p. 301.

2. cf. Kvg., XVIII, 8: Samipanno saddam sunati ti. As it has been said
by Buddha that sound is a hindrance to the first jhdna and that one rises
from the first Jhana by an external sound, the Pubbaselivas inferred there-
from that one in meditation hears sound.

B
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In the Kvu. ()\ 6) it is stated that “maggasamangi dvihi silehi
samanndgato”, ie., a monk spiritually advanced Is associated
with moral obselvances, which may be distinguished as worldly
(lokiya) and supra-mundane or spiritual (lokottara).

Both the views are opposed by the Theravadirs, who do not
recognize that the first three items of the eightfold path are
lokiva and not lokottara.

The Mahasafighikas further contend that an adept, in spite
of his five sense-perceptions, can progress along the spiritual
path (B. 24, 25). In the Kvu. this vizw has been discussed :

1) Paficavifiianasamangissa arthi maggabhavana ti (X. 3).
(In spite of the five sense-perceptions, can a person progress
along the spiritual path ?).

{iiy Padcaviiiand kusala ti akusala piti (X. 4), and

(ili) Paficaviiifiana sabhoga (X. 5) (The five sense- perceptions
may be good or bad and are associated with mental enjoyment
(sabhoga).

The Mahasanghikas on the basis of the statement of Bha-
gavan, “Idha, bhikkhave, bhikkhu cakkiuna ripam disva nimitta-
cgidhi hoti na nimitiaggaht heti ti sotena saddam sutvd etc.,”
contend that a person using the five sense-organs may undertake
spiritnal practices (maggabhdavand) by grasping or not grasping
the characteristics of the object seen or heard and directing his
mind towards nibbina. The Theravadins argue that, if through
paiicavifiiiand one attains sotapatti anc other maggas, then the
paiicevififiand and magga should be of the same category, but
the former is pre-sotipanna (lokiya) and the latier post-
sotipanna (lokuttara), the former has an object as basis (sava-
rthuka) and the latter is without any basis (avatthuka). In this
way, the Theravidins argue that on account of the function of
the five vififianas one does not attain aibbdna.

The Mahasanzhikas argue further that the five or six p.,rcep
tions (vififiinas) may be productive of either attachment (saraga)
or detachment (viriga) (B.24; V. 22). Mind (citta) by its nature
always remains pure and refulgent (pabhassarz). It becomes
impure by the advent of impuritics (kilesas) (B. 44: V. 41).

In the Kvu (IIL. 3), it is argued as agzainst the Andhakas that
if an individual has a citia free from impurities (vitariga), he
nezds not exert further for attaining emancipation.
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Thz?rc are two other views (B. 78, 79), which speak of root-
consciousness (mula-vijiidna) as the basis of the five or six
sensc-organic vijlanas (i.c. caksu, érotra, etc.). This miilavijiidna
corresponding to subliminal consciousness (bhavanga-citta)
before it becomes actual consciousness like desire, hatred, etc.,
is called pravrtti-vijidna. It is to be distinguished from desires
(vasand) which pervade the mind. These two views anticipate
Yogacira doctrines.?

The Mabasaﬁghikas also contend that a spiritually advanced
adept attaining the power of controlling thoughts (balapatto
vasibhilto) can also control the thoughts of others (B. 74). In
the z@’a{hémitﬁu (XVL ), in its “Paro parassa cittam niggahati
ti”, it Is pointed out that the interpretation is wrong. The
adept acquires the power of self-control and does not or cannot
control others’ thoughts. In support of this, the following state-
ment of Buddha is relied upon :

Attanad va katam papam attana samkilissati,

attana akatam pipam attana va visujjhati,

Suddhi asuddhi paccattam nafiiio afifiam visodhaye .

{Evils committed by cneself cause sullering (o one’s own self.
Evils not committed by onesell 1muke one’s own self pure.
Purity and impurity zre one’s own; mnone else can purify
another.)

The Mahésaﬁghikas further hold that the five or six sense-
perceptlon?" (vijfidnas) exist together both in the material and
non-material spheres (Riipa and Ariipa dhatus) (B. 25; V.23).

Right view & Faculty of faith

In Vasumitra’s treatisc it is stated that the Mahasanghikas
hold the views that

(i) There is neither laukika-samyagdrsti (right view) nor
laukika$raddhendriya (faculty of faith) in a common man,

The cotresponding passages of the Kvu. are,

(i) Narthi puthujjanassa Ranan ti? (XX,' 2),% and

L. cf. L. de la V. Poussin, Vijiapatimitrata-sidahi, pp.178-79, 184n., 186.
2. Attributed to the Hetuvadins only.

3
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(i) Nawthi lokiyam saddhindriyan ti? (XIX, 8).1

I'he argument of the Theravadins is that a layman may have
knowledge (pafifd) and faith (saddha) ol a kind which may be
different from those of an arya, bul paidid and saddfid, which
the common man possesses, are developed into padiindriya and
saddhindriya by an arya. It may be that lhe common man’s
panria or Aapam is confined to gifts, precepts, sacrifice (ddna,
sila, caga), etc., i.e., worldly affairs, and does not extend to the
comprehension of the higher (lokuttara) subjects like truths,
paths (maggas) and fruits (phalas), hence, according to the
Theravidins, there may be lokiva paifindriya and saddhindriva.
Re. Indriyas (Orgens of sense) :

Cakkhund riipam passati 1 (Kvu. XVIIL 9). (Sentient surfaces
of the eyes see).?

In the Kathavarthy (XVIIL 9), the Mahasanghikas are said
to have held the view that the organs of sense perceive directly
and not by their perceptive faculty (vijiana). This is also the
view of the Vaibhasikas (vide Kofa, transl., i. p. 81-82). The
Saila schools and the Theravadins hold the opposite view
(see infra).

Re. Apratisamkhya-nirodha (Emancipation without knowledge) :

(KoSa, tramsl, ii, p. 280).

The Buddhists admit that there are two kinds of nirodha: one
attained by means of knowledge (pratisamkhya) and the other
by complete removal of all impurities which cause rebirth, and
not by knowledge (apratisamkhpa). The Mahisanghikas hold
that the latter is pascad abhava (subsequent ahsence) of dharmas.
One is not reborn by virtue of the spontaneous destruction of
dharmas.? '

Re. Klesa-bija (Germ of impurities) :
The Mzhasanghikas state that klesa-bija is a dharma distinct
from klesa (Kofa, V, p.7).

1. Tnthe Cy. it is attributed to the Hetuvadins and Mahisasakas, and

they mean zll the five indriyas : saddha, viriya, sati, samachi and paina.

2. That the eyes see and not the caksu-vijfidna is also the opinion of the
Vaibhasikas (Kosa. 1. $1-32).

3, Koda (transl.), vi, p. 185 fn.
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Re. Asti-vada :

The Mahasarnghikas mazintain as against the Sarvastivadins
that the present exists but not the past and the future.
Re. Vijiapri (Signs of intimation) :

The Mahasanghikas held that vijfiapii is also an act (Koesa,
iv, p. 3).

Other Doctrines

Some of the doctrines attributed to the Mahasanghikas in the
Kathavatthu only are as foliows ;

(i) Restraint (sqmvara) or unrestraint (asamvara) of the
organs of sense should be treated as action (kammag).! The
Theravadins regard it as non-action; their contention is that an
action should be defined as actual functioning of the five organs
of sense initiated by mind (cefand). Kwu XIIL 1.

(i) All actions (sabbam kammam) are accompained by
results (savipaka). The Theravidins contend that as cefand is the
source of all actions,? and as there are avydkata (neither good
nor bad) and avipika (unaccompained by any result) cittas,?
there must also be avyakata and avipika kammas. Hence all
actions are not necessarily accompanied by results. Kvu. XII. 2.

(iify Sound and other dyatanas (spheres of the organs of
sense) are also results of actions (kammassa katatta uppasnan).
In short, all non materials (aripadhamma) are products of
actions (kammasamutthand) —Kvu., XIL 3 & 44

(iv) Acquisition of moral purity is not mental (silam
qcetasikan 115 silar na cittanuparivatti ). Kwe. X. 7, 8.

The Mahasanghikas imply by the zbove opinion that purity
in speech (samma vaca), in actions (samma kammanta) and in
means of livelihcod (samma ajiva) is a corporeal property and
as such, non-mental and requires no arammana (basis).® The
M. mean that the observance of silas transforms the bodily

cf. Koda, (tranl.), iv, p. 52.

Cetandham kammam vadami—Arthas., p. 135.
See Dhammasarigani, pp. 87 ff.

of. Kosa, (transl], i. p. 89-70.

Kyvu., I, p. 422,
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constituents of a being in such a way that it can no longer
commit any wrong, i.€., cannot ke dussila.
(v) The collection of silas (moral cbservances) i3 not

associated with mind (cittavippayuttam silopacayam). Kwe. X, 9.

Buddhaghosa explains this as duc to misapprchension of the

sense of the passage in the Sarmyutta Nikava (L p. 33): Arama-

ropd vunaropd ye jand, resam sadd puiiiam pavaddhati (the merits
of those who plant parks and woods increasc at all times).
(vi) Maggasamangissa ripam maggo tit Kvu. X. 2.
(In the person practising the eightfold path, the body is
included).
(vii)  Maggasamangi dvihi silehi samanniagato ti.* Kvu. X. 6.
(A person practising the eightfold path is endowed with
double morality (i.e. worldly znd unworldly).
(viii)  Fidnarti silan ti. Kvu. X. 10 (Acts of intimation are
virtues).
(ix)  AviAdattl dussilan ti. Kvu. X. 11. (Acts not intimating
a moral purpose are immoral).®
Since sila, according to the M., must be a positive action, and
not mere restraint (samvara), so any i/ifafi (intimation) by
means of body or speech is sila. Salutation, rising to welcome,
folding hands, etc. are silas. The M., in view of their opinion
that there may be accumulation of demerits without the asso-
ciation of mind (cittavippayuttam apuiiopacayam), contend
“‘that acts not intimating a moral purpose are immoral.”
(x) Nanpam cittavippayuttam. Kvu, X1, 3. (Insight is disso-
ciated from mind).
(xi) Afifidane vigate Adnavippayutte citte vattamane na vatia-
bbim ‘Aapi’ ti. Kvu. X1, 2, (One should not be called ‘fant’

1. Transl. “That the physica! frame of one who is practising the eightfold

path and has attained one of the four maggas (i. e. Sotdpatii, etc.)is includ-
ed in that path.,” Points of Controversy, p. 244.

2, Transl. “That one who is engaged in the path is practising a double
morality.” /bid., p. 248, Vism.,, p. 6 : Silena sotipanna-sakadagimi-
bhivassa kiranam pakasitam hoti, Sotzpanno hi silesu paripfirakari ti vutto,
tathd sakadagami.

3. Ses Dhammasargani, p. 60,
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(possessed of insight) though his wdfidna (spiritual ignorance) is
gonc but his thoughts are not conjoined with insight).

In this controversy fdpa means maggafidna (insight of the
adcpts, who are in one of the four maggas). The M. contend
that at thc moment when an adept has cakkhuvififiana, etc. he
cannothave maggafidna. In other words, they mean (o say thatit
is only when an adept develops maggaiiana and arrests his sense-
perceptions (vififidna) that he may be described as ‘fiani,
hence fiapa is not associated with mind (ciita = vififidna).

(xii)  Akusalamilam patisandahati kusalamilan 1 Kvu,
XIV. 1 (A basis of impure thoughts is conseculive Lo a basis
that is purc, and conversely).!

The M. contend that as the same object may be the cause of
both raga (attachment) and viraga (detachment) and as one
may follow the other immediately, it may be stated that kusala
is the anantarapaccaya (contiguous cause) of zkusala and vice
verse. The Th. point out that cultivation of kusalamala must be
made deliberately (yoniso manasikarato) while that of akusalamiila
does not require any such deliberation (ayoniso manasikarato),
and also that nekkhammasanfa (renunciating thought) does
not always follow kdmasaiifia (worldly thought) and vice versa,
and so kusalamila cannot be regarded generally as the conti-
guous cause of akusalamilla and vice versa.

(xit)  Paccayatd vavarthitd ti. Kvu. XV. 1. (One pheno-
menon can be related to another in one way only).

The M. now enter into the probdlem of paccavas. Thare are
twenty-four kinds of paccayas, viz., hetu, drammana, adhipati,
sahajata, anantara. etc®* They raise the question whether one
object can be placed under two or more kinds of paccayas, or
whether one can be related to another by cne relation only.
The Th. hold that one subject may be two kinds of paccayas,
e.g., viripa may be both adhipati and sahajita; vimamsa may be
both heru and adhipati. The M. do not subscribe to this view 3

1. “That a basis of bad thought isconsecutive to a basis of gond thought
ard conversely. Points of Controversy, p. 282.

2. cl. Tikapatihara, pp. 168 ff,

3. See Arthas, p. 9; Dukapaythana p. 3: Points af Controversy,
pp- 390-92; Buddhist Psychology, pp. 194 fF.
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(xiv) Avippa paccaya pi samkhard, na vattabbam “sam-
khara paccaya pi avijja ti'’r Kvu. XV. 2,

This view of the M. is only a corollary to the previous one.
such there cannot be any other relation between the two. The
Th., however, argue that avijji and samkhiri are related to
each other hoth as hetu (cause) and sahajata (co-existent) or
afiflamafifia (reciprocal) cause, hence it may be stated that
samkhird are sahajitapaccaya of avijji, and vice versa.® In the
Vibhanga (pp. 156 ff.) the sampayutta (associated) and afifia-
mafifia (reciprocal) relations between any two consecutive links
of the chain of causation have been exhaustively dealt with,
showing clearly the attitude of the Theravadins to the problem.

(xv) Lokuttaranam dhammanam jaramaranam lokuttaram.
Kvu,, XV. 6 (Decay and death of supramundane beings or
objects are also supramundane).

(xvi) Paro parassa cirtam nigganhati. Kvu., XVL 1.

The Mahasanghikas hold that the spiritually advanced monks
develop the power of controlling others’ thoughts.?

(xvii) [Iddhibalena  samanndgato  kappam tittheyya.
Kvu., XL 5,

On the basis of Buddha’s statement, those who have mastersd
iddhipada (higher powers) may live for an acon if they so wish.
The Mahasanghikas state that by means of higher attainments,
one can extend his life up to a kalpa 4

1, “That whereas apgregales are conditioned by ignorance, it should not
bz ;;‘i;d that ignorance is conditioned by aggregates.”” Poinrs of Conireversy,
p. .

2. «cf. Majihima Nikdya, 1. 54-55 : avijja samudayi dsavd, Asavasamu-
daya avijja; also Digha Nikaya, 11, p. 55-57: vififidnapaccayd namaripzm,
namarfpapaceaya vifiinan ti.

3. «f. above, p. 99.

4. f. ﬂfaa’:ﬁpar:'nfbbjnamna, p. 117.
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THE $ATLA SCHOOLS, PRATNAPTIVADINS BAHUSRUTIYAS
AND VETULYAKAS

In discussing the doctrines of the Saila and other schools,
Vasumitra has mixed them up with the Mahasanghikas, probahly
with that section of the Mahisanghikas that is distinguished in
t he Kathavaithu-aithakathd as ekacce Mahdsanghika. It is on the
basis of the Kathavatthu that we have distinguished the doctrines
of the later Mahasanghikas, whose views may be taken as identi-
cal with those of the Saila and other schools, and put them
together in the following pages.

I. Is Buddha human ?

In Vasumitra’s treatise, Buddhas are deccribed as lokottara
(supramundane), and as such they are made of andsrava dharnas!
(pure objects), and are without sleep or dream, which is a con-
comitant ol sdsrava dharmas. Buddhas have unlimited ridpakdyas
(material bodies), powers (balas), length of life (ayu), ete.

In the Kathavatthu (xvii. 1, 2) the above doctrines are attribut-
ed to the Vetulyakas, according to whom Buddha does not live
in the mortal world. Nor should he be located anywhere; it is
his created form (nirmana-kaya = riipa-kaya i.e., abhinimmito jiro)
that delivered the religious discourses. The Theravadins account
for this heresy by saying that 1t is due to the literal but incorrect
comprehension of the passage; Bhagava loke jato loke sambu-
“ddho lokam abhibhuyya viharati anupaliito lokend ti (Buddha,

1. Masuda renders it as *“no sasrava dharmas.” The rendering should
be *andsrava dharmas,” i.e., Buddhas are embodiment of pure dharmas
viz., stlaskandha, samadhisk., prajnask., vimuktisk., and vimukiijioanadarsa-
nask., not of ripa, vedana, safiid., sankhard and vifiiana, which are sisrava
dharmas. See my Adspects of Mahaydna Buddhism and i1s Relationto Hinayvana
(henceforth indicated as Aspecrs), p. 108.
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born and enlightened in this world, overcomes this world and
remains untouched by the things of the world, Sam. Nik. iii. 140).
This is supplemented by further discussions in the Karhavarthu
(xviii. 1, 2; xxi. 6) relating to the heresies, which are also attri-
buted to the Vetulyakas, viz., “‘na vattabbam Buddho Bhagava
manussaloke atthdsi ti” (it should not be said that Buddha lived
in the mortal world-— Kvu., xviii. 1); sabba disa Buddha titthantt
£ (Buddhas exist in all corners of the world—Kvu., xxi. 6) and
abhinimmirttena desito ti (the discourses are delivered by created
forms—Kvu., xviii. 2). These show that, according to the oppo-
nents of the Theravddins, Buddha is omniprzsent and beyond
the possibility of location in any particular corner or sphere, and
that all the discourses were delivered by the apparitional body
of Buddha.

Buddhaghosa with his usual naivety understood the Vetulya-
kas as holding the opinion that Buddha always remained in the
Tusita heaven, where he dwelt before he came to this world. The
discussions in the Kathavaithu as well as the terse statements of
Vasnmitra leave no room for doubt about the fact that the
Mahasanghikas (especially their offshoots, the Vetulyakas and
the Lokottaravidins)regarded Buddha as transcendental. Masuda
suggests that the refulgent body (sambhoga-kaya) of Buddha
is referred to in the heresies but the time of emesrgence of the
conception of sambhogakdya is a matter of controversy.? From
the discussion in the Kathdvatthu (xxi. 5) “atthi Buddhianam
Buddhehi hinatirekata ti* (whether Buddhas mutually differ?),
it seems that the Andhakas were concerned with the Sambhoga-
kdya and had not then arrived at the conception of the Dharma-
kaya. Buddhaghosa states that the Andhakas hold that
Buddhas differ from one another in certain qualities other than
the attainments like satipatthana (alert mindfulness), sammappa-
dhana (right exertion) etc., the orthodox holding that Buddhas

1. This is the opinion of the Mahasanghikas only, according to the

Kathavatthu. .

2. Masuda’s opinion can be supported by the fact that in the Mahavastu
{i. p. 169) Buddha's kaya is equated to nisyanda-kdya (resultant body) ren-
dered into Chinese by pav sheny, which is also the rendering of Sumbhoga=
kdya; see my Aspeets ete., p. 117, 120,
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may differ in respect of body, length of life and radiance (kava,
ayu, pabhava) but not in ragerd to the attainments mentioned
above. The discussion in the Kathdvatthu (xviii. 3) shows that
the Uttardpathakas hold the view that Buddhas can have no
compassion (karund) and that Buddha’s body is made of pure
objects (andsrava-dharmas). In the Mahdvastu (i. pp. 167-68) the
conception of supramundane (lokottara) Buddha appears
thus :

Transcendental are the practices of Bhagavin, and so are his
merits (kusala-milas), his eating, drinking and other daily acti-
vities. He follows the ways of the world just as much as he
follows the transcendental ways.! He makes a show of standing.
walking, sitting and lying (irivipathas). but he never gets tired.
He washes his feet or body, though there is no dirt: he cleanses
his mouth, though it smells like a lotus. He eats though he has
no hunger, and so forth. These are all due to his being an em-
bodiment of the effects of good actions.2 There is nothing in
common between Him and the beings of the world. Everything
of the great s/ is transcendental, including his advent into the
world.?

If the transcendence of Buddha be admitted. then it follows as
a matter of course that his length of life would be unlimited and
that he would not be subject to sleep or dream. as he would have
no fatigue, and one who is without sleep and ever awake has
nothing to do with dream. It is worth noting here that even in
the Pali sutfas such as the Mahaparinibbdnasutta, there are hints
to the effect that Buddha, if he wishes, can extend his Iife-limit
up to a kalpa or the end of a kalpat thus revealing that
the transcendental conception took roots in the minds of the
Buddhists at a very early date.

In the Kathavaithu,’ the discussion of the topic Buddhassa
Bhagavato vohdro lokuttaro i reveals that the Andhakas, to

1. cf. Kvu.,, XVIIL. 4; Buddhassa Bhagavato ucciarapassivo afiviva afifie
gandhajite adhiganhiti ti — opinion of some Andhakes and Uttarapathakas.

2. Mru., L, p. 169. cf. Lanka, pp. 28, 34.

3. M., 1, p, 159,

4. Digha, II p. 103: yassa kassacicattiro iddhipada — so dkankhamano
kappam va titthcyva kappavasesam va.

5. Kwu, II, 10.
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whom the above opinion is ascribed, hold that Buddha's actions
(voharo) are lokottara and that they arc treated as lokiya (mun-
dane) and lokotara (supramundanc) according as the object of
the action is lokiva or lokottara. Mr. Shwe Zen Aung prefers to
confine the sense of the word ‘vehdre™ to “speech’, and we think
that it means “conventional teaching”.? In Vasumitra’s treatise
an opinion of this naturc is attributed to the Mahasanghikas in
COlllI_i:lbl {o the Sarvastivadins, viz., the sdtras (or discourses)
preached by Buddha are all perfect in themselves (nirdrtha).
Buddhas spezk of nothing but dharma (doctrines); as such their
teaching is concerned only with paramadrtha-satya (paramattha-
sacca), i.c., not with samvrtisatya (sammutisacca).® The para-
marihasutya cannot be normally expressed by words, It can be
explained only by silence or at the most by an exclamation—
which idea. I think, is expressed in Vasumitra’s treatise thus:
Buddha can expound all the doctrines with a single utterance
and there is nothing which is not in conformity with the truth
in what has been preached by thc World-honoured One.’’* In
the Upavakausalyaparivarta of the Saddharmapundarika it has
been shown that for training up deluded beings in his doctrines,
Buddha had recourse to various cxpedients which were false,
i.c., unrcal (samviti or sammuti), and that through such teach-
ings he led the deluded beings to the truth— paramadrtha. So it
follows that all his teachings collected in the Pifakas are merely
samvrti or sammuri (conventional) and that they are not therefore
his real teachings.®

According to the Mahasanghikas, Vasumitra says; Budchas
have both ksayajfidne and  anutp@dajidna® always present in
i 1. Sans. Fyavehara.

2. of. M, Vi, p. 494.

3. Paramartha-satva means the highest truth while samvyrei-satya means
the conventional truths as used in everyday usage by the people in gereral.
For detailed treatment see my Aspecrs, pp- 216 ff,

4. Asia Major, 11. p. 19.

5. See Aspects, p. 198,

6. (a) Ksayajiidna means cognizance of the fact that all the dsavas are

destroved;

(b) Anutpddajiiina means cognizance of the fact that one will not ke
reborn again. ¢f. Kosa, VI 67; Atthasalini, p. 54. cf. Aspects,
p. 105 fo. 1.
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their minds, the Sarvastividins holding that all Arhats may have
ksayajiiana, but a few only have anutpadajiidna; the Theravadins,
however, do not make any such distinction.

Among the other attributes of this Jokotiara Buddha, Vasu-
mitra’s treatise speaks of his powers (balas)! as unlimited while
the Mahavastu speaks of his five eyes (cakjus)® as uncommon
(asadhdrana) and excelling those of Pratyekabuddhas, Arhats
and others. This particular topic — fathdgatabalam sdvakasa-
dharanan i —has been taken up for discussionin the Kathavatthu
(iii. 1), but strangely enough the position taken by the S compiler
of the Kathavaithu is not that of a Theravidin but that of a
Loko’ttaravadin Mahasanghika as against the Andhakas, 1.e.,
the Saila schools. In Vasumitra’s treatise, this topic appears in
a slightly different form.

The Theravadins do notregard Buddha as lvkotiara but attri-
bute to him almost all the powers and qualities of a lokottara
Buddha, and this discussion reveals one of such instances. The
ten special balas (powers) of a Tathagata appear not only in  the
Mahavastu (i. pp. 150-60) but also in old Pali works like the
Majjhima Nikdya (i. pp. 60 fl.). The contention of the Andha-
kas is that there is a certain degree of difference beétween Bud-
dhas and Arahats regarding the acquisition of the ten balas, and
that Buddhas and Arahats are not therefore on the same level

[. The ten balas are :
(Mahdvastu, pp. 159-60; Kathavatihu and Majjhima Nikdya).
Thindathanam janati . . . .
Sabbarthagdminipaiipadam janati.
Anekadhatum nanadhatwr lokam janari.
Sattanam nanadhimuttikatam janati,
Parasattanam parapuggalanam  indriya-paropariyattam  yathd-
bhiitam pajandti. -
6. Airanagatapaccuppanndnam hetuso vipakam janati.
7. Jhanavimok khasamdadhisamdpattinagm sarikilesam voddnam vortha-
narn yathabhdtem pajanaii.
R.  Anekavihitam pubbenivasam anussarati.
9. Dibbena cakkhund satte passati cavimane upapajjamane etc.
10. Asavanam khayd anasavam cetovimutiim paffigvimuttinm difthe va
dhamme sayam abhifiida sacchikaivad upasampajja viharari.

PR E

2. By eyes, the text means all the five, viz., mamsacaksu, divyac., prajiac.,
dharmac., and buddhac.

i -a'-:'-i'fav{iwmur&" % calisigg
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(asadhdranam). In the Mahavastu and the Pali works, this view
is accepted with this reservation that Buddhas are sarvakarajiia,
i.e.. they possessa complete and detailed knowledge of every-
thing, while an Arhat can at the most have sectional knowledge.!
The Pali school, i.e., the Theravadins hold that as far as vimutti
is concerned there is no difference between a Buddha and an
Arhat, and that Buddhas are superior to the Arhats only on
account of the fact that the former are promulgators of a new
Dharma while the Arhats are only followers of the same.?

II. Are Bodhisattvas average beings?

[f, according to the Mahasanghikas, Buddhas are lokottara.
and if the Buddhas that we puthujjanas know of are only
the created forms of the real Buddha, the Bodhisattvas also
cannot be average human beings — they must also be
supramundane. In Vasumitra’s treatise is given the following
account of the Bodhisattvas. The Bodhisattvas do not pass
through the embryonic stages. They assume the form of white
elephants when they enter their mothers’ wombs and come
out of the same by the right side. The above opinion is
the natural outcome of the lengendary belief that came to be
woven around the person of the great Teacher about a
century after his actual existence. In the Lalitavistara? the
Bodhisattva is placed not only in a crystal casket put within the
womb but while in that state he is said to have been preaching
dharma to the heavenly beings that flocked around him. The
story of the whitc clephantseen by Miyd in a dream at the
time of her conception and the birth of the Bodhisativa hy
bursting through the right side of ‘the mother’s womb is too
well known to nezd any comment. The incorporation of these
legends in the doctrines of the Mahasanghikas and of their
offshoots shows that the Bodhisattva conception of the Mahai-
yénists was yet in the process of development.

1. ¢f. Kvy. Cv., p. 62; Thanithanadini hi siva<d padesena jananti.
Tathigata nippadesena iti. Tani uddesato sidharanini; niddesato asidha-
ranani — niddesato sabbakaravisayatam sandhaya patikkhipati. of. Mru., L,
p. 158: cf. Aspects, p. 106 fn. 1.

2. This argument is adduced in the Kvy. See also Sam. Nik., 111, p. 66.

3. Laliavistara, Ch. VI, p. 73 (of A.5.B. edition).
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The only doctrine that can be described as Mahayanic is
that Bodhisattvas take birth out of their own free will in any
form of existence for imparting their teachings to the sentient
beings of that particular form of existence.! 1t is well illustratad
in the Jatakas and developed in later Mahayana works like the
Siksasamuccaya and the Bodhicaryavatira. This topic has
been taken up for discussion in the Kathavatthu (xxiil. 3) :
Bodhisatto issariyakamakdrika-hetv vinipatam gacchati ti — but the
arguments put forward completely ignore the standpoint of the
Mahasanghikas and attempt to show the untenability of the
opponent’s proposition by treating the Bodhisattva as nothing
but an average human adept, toiling along the path towards the
attainment of bodhi.

In the niyamokkantikatha® (Kvu., vi. 8 ; xii, 5, 6; xiii. 4) the same
attitude is revealed by the Theravadins. By niydma, the Thera-
vadins understand sammattaniyama and micchattanivama, the
former being the practice of brahmacariya, (purity of conduct)
and arivamagga (path of sanctification) including, for the
Bodhisattvas, the fulfilment of pdramis, leading to emancipa-
tion (i.e. samyakiva or sammarta, and the latter the commission
of heinous crimes (Fnantarivakamma), leading to hell (i.e. mith-
yarva or micchaita)® In the sense as expressed above any
Sravaka can be a sammattaniyama, and he nesd not be a Bodhi-
sattva. The Theravidins do not recognize the Bodhisattvas as
superior in attainments to the Sravakas, and in the matter of
brahmacariva and practice of ariyamagga, they do not want
to make any distinction between a Srivaka and a Bodhisa:tva.

In the Lankavarara and Asanga’s Sitralanikara and similar
other Mahayana works, however, it is repeatedly stated that a
person by the development of bodhiciita becomes a nivata
Bodhisattva, i.e., through the fulfilment of pdramis and practice
of the various forms of asceticism, he ultimately becomes
a Buddha. Siddhartha Gautama, in one of his previous births
as Jotipila-manava, did, as a matter of fact, develop bodhi-
citta at the time of Kassapa Buddha and then through several

1. Masuda, p. 21.
2. Stepping into the path destined to reach Nibbdna
3. Kvu., pp. 18, 143: Ime dve niyame rhapetvad aitfio niyamo ndma natthi.

=4
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existences, he fulfilled the paramis and had rccourse to all possi-

ble sadhands, whether Buddhistic or non-Budr:ihi.stic ancl_u_lti-
mately attained perfection, He even became dlSIClple of Alara
Kalama and Rudraka Ramaputra, whose doctrines are tl:ea_ted
as heresies in the Brahmajala and other suttas. In Mahayana
texts emphasis is laid more on bodhicitta than. on .brakmw
cariva and arivamagga. In the Kathavatthy discussion, the
Mahz‘tyénic sense of niyara is ignored and the Theravada sense of

sammaitaniyama is Kept in view. In the Kathavatthu (xiii. 4),

it is argued that to speak of a niyaia jravaka or bodhisattva as
having become a sammarta Is illogical? The difference of

-opinion rests really on the interpretation given to the word

niyata in Mahayana 1exis as against that given by the compiler
and commentator of the Karhavarthu. In spite of the above
interpretation of niyama and aititude of the Thcravadin.s, the
Mahayanists contended that Gautama Buddha in his bodhisattva
existence did not become a disciple of Kassapa Buddha. In
support of their contention they cited the passage na me dca-
rivo atthi, sadiso me na vijjati etc. The Andhakas, strangely
enough, took the opposite view and asserted thal he did Dbe-
come a Sravaka of Kassapa Buddha, and cited the passage from
the Majjhima Nikaya (i, p. 54): Kassapo, aham Ananda, bhaga-
vati brahmacariyam acarim sambodhdya i eic.®

According to the Theravadins, the Bodhisattvas as 4 class
of beings as envisaged in the Safralankara and Lankavarara,
do not exist. The individual, who happens to become Buddha,
is called a Bodhisattva in his previous existences just to distin-
guish him as a being superior to an average one; by calling him
a Bodhisattva the Theravadins do not attribute to him any
special virtues unattainable by a $ravaka. The Mahasanghikas
or the Andhakas do not subscribe to the above view. According
to them, an individual, from the moment he develops bodhi-
citta, becomes a Bodhisattva and is destined (nivaa) to become
a Buddha and follow a career which is quite different from that
of a Sravaka. The career of the former is marked more by love
and compassion for the suffering beings than by path-culture

1. Na niyatassa niyamokkamanam rasma asadhakan 1. Kvu. p. 143,
2. Kvu, p. 288.
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while that of the latter has more of path-culture and sadhand
than exercise of mertd and karund.

NI Are Arhats fully emancipated ?

According to Vasumitra, Bhavya and Vinitadeva, the seces-
sion of the Mahéasanghikas from the Theravadins happened on
account of the five points of Mahadeva. Four of these points
relate to the qualities attainable by an Arhat. According to
the Theravadins only, one who is fully emancipated is called an
Arhat,— he is anupatto sadattho vitarage vitadoso vitamoho
khindsavo ohitabharo katakaraniyo ndparam itthattdyd ti (in
possession of the excellent goal, free from attachment, hatred
and delusion, in short, all impurities, relieved of the burden of
khandhas, accomplished all that is to be done and freed from
further existence). He has also acquired clear vision of the
origin and destruction of beings, got rid of all doubts (karkhay
about the Buddha, Dhamma and Sangha, non-existence of soul
and the law of causation, and realized the truth without the
help of others (na paravitdrand)® and attained bodhi which,
however, is catumagga-fiana® and not sabbaffiutaiiana — the
bodhi of the Buddhas.? The Theravadins do not admit the
failingst which are attributed to the Arhats by the Bahu $rutiyas,
the Saila schools and the Haimavatas. The failings are thus
enumerated in Vasumitra’s treatise :

(1) Arhats can be tempted by others;

(2) They still have ignorance;

(3) They still have doubt;

(4) They gain knowledge with other’s (help).’

IV. Can there be retrogression of Arhats, Srotapannas
.and other Phalasthas?

The following views regarding the possibility of retrogression
of Arhats, Srotapannas and other phalasthas are attributed in

1. See supra, p. 23.

2. The caturaggas are : sotapatti, sakadagami, andgdmi and arahatta.

3. See Kvy., A, p. 76.

4. For the discussion “Parihayati arahi arahatta ti"’ see supra, p. 27.

5. Masuda, pp. 24, 36, 38, 53; cf. JRAS., 1910, pp. 413-23. For expo-
sition and discussion of the four failings, see above, Ch. II, pp. 24 1.
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Vasumitra’s treatisc! to a section of the Mahasanghikas and

some of their sub-sects :
(i) From the gotrabhiimidharma there is in all stages the
possibility of retrogression.
(i) A Srotipanna has a chance of retrogression while
an Arhat has not.

The above two views are discussed in the Kathivatthy under
the topic: Parihayati arahd graharta ti 7 (1. 2).

Ii will be obscrved that the Kvu. does not attribute to the
Muhasaighikas the above views about the retrogressicn of
Arhats and Srotapannas. According to the Mahisanghikas,
the Kwu. says an Arhat has retrogression while a Srotapanna
has not, while Vasumitra takes a contrary view, as above (ii).
Vasumitra says that the former opinion is held by the Sarvasti-
vadins and other schools. Buddhaghosa points out that this
opinion is held by one scction of the Mahasanghikas and not
by all, and so Vasumitra may have referred to the views “of
that section, according to whom, the Arhats may refrogress but
not the Srolapannas.”?

All the schools advocating the view that arbats retrogress
hold, as staled in the K., that the Sotipannas have no retro-
gression. This, however, contradicts the statement of Vasumitra.?
All these schools accept that a sotapanno is niyafo sambodhi-
pardyano and hence is not subject to retrogression, but a saka-
dagami or an anigami may retrogress but not further than the
sotipanna stage, for some of the adepts in these stages may
have anusaya, which may develop into pariyutthanat and there-
by bring about their fall —an argument which will be discussed
nexl in connection with the Atthamakas. In regard to these fwo
stages the Kvu corroborates Vasumifra’s statemeant (no. ii).

Regarding the srotapannas, Vasumitra® further states that,

(i) they are capable of knowing their own nature
(svabhdva) through their citta and caitasika dharmas;

1. Masuda, p. 22,

2. Kvu. A., p. 35: Sammitiva Vajjiputtiyd Sabbatthivadino c'ekacce ca
Mahasanghika arahato parihénim icchati.

3. See Masuda, p. 27.

4, Seep.s4fn. 1

5. See above, pp. 85 f.
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(i) they can also attain perfection in the dhydnas;
(iif) they are liable to commit all sorts of offences except
the five anantarikas (i.e. matricide, parricide etc.)

In the Kvu. we do not come across any controversy relating
to the first two topics. This silence may be interpreted as accept-
ance of the two views by the Theravadins. As regards the
third topic, we may take into consideration the controversy:
Ditthisampanno puzgalo saficicca pdanam jivita voropeyyd i ?
(see p. 18). A sotdpanna is a perscn with right view (difthisam-
panna), hence, according to the Theravadins, he cannot commit
killing (pdnatipata) or similar other offences, not to speak of
the five extreme offences like matricide or parricide. Vasumitra
perhaps speaks of the opinion of that section of the Maha-
sanghikas, i.e., the Andhakas, which contemplates the retro-
gression of the Sotipannas, while the Kvu. very likely speaks of
the other section, according to which the Sotipannas do not
retrogress.

There are in Vasumitra’s treatise two other statements, which
also relate to the Srotipannas, They are:

(i) When one enters into the samyakiva-nyama,one may
be said to destroy all samyojanas®

(i) None of the dharmayatanas? can be known or under-
stood: they can be attained (only by those Arya
pudgalas above the darfanamirg a).

The Kvu. contributes nc discussion on the above two points.
‘The Theravadins also cannot but subscribe to these views.

V. Are there worldly samyagdrsti and samyak-Sraddhendriya?

Along with the above we may discuss the allied topic word-
ed thus in Vasumitra’s treatise:
(i) There is neither laukika-samyagdrsti (worldly right
view) nor laukika-§raddhendriya (worldly faculty of faith).
The corresponding passages of the Kvu, are:
(1) Natthi puthujjanassa fidnan ti ? (XX, 2),;3 and
1. The thres samyoijanas are : silabbatapargmdsa, vicikiccha, and
micchaditihi.
2. The Dharmiyatanas are vedand, samjiia, and semskgra. These are
spheres of mana. cf. Abhi, Kosa, p. 46. Also the field of objects of ideation.

Dhanrnasariguni, 58, 66 cte,
3. Adttributed to the Hetuvadins only.

»a

DOGTRINGS OF GROUP II SCHOOLS 109

(il) Naithi lokivam saddhindriyan ti? (XIX. 8).1

The argument of the Theravadins is that a layman may have
paifia and saddhd of a kind which may be different from those
of an adept, but pafiid@ and :addhd that he possesses develop
into paifiindriva and saddhindriya. It may be that the layman’s
paiifia ot fidnam is confined to dina, sila, céga, etc., ie. lokiyza
affairs and does not extend to the comprehension of lokuttara
subjects like truths, maggas and phalas. According to the
Theravadins, therefore, there may be Iokiya pefifiindriya and
saddhindriva.

V1. Is utterance of dukkna possible in meditation
and does it help realization of truths?

To the two statements of Vasumitra, namely, (1) The path is
realized by utterances and (ii) Even in the state of samahita
one can utter words, corresponds “samdpannassa atthi vacibhedo
ti” of the Kathdvatthu. It is explained by Buddhaghosa thus:
According to the Saila schools, an adept, while he is in the
first jhana (meditation) and on the point of attainiaent of the
Sotapattimagga, gives out in some cases an exclamation like
“aho dukkhan ti.”? The adherents of the Saila schools account
for this by saying that inthe first jhdna, there is viigkkavicdra,
and because of vitakkavicira there is vacisamkhara? ic., dis-
cursive and discriminating thoughts cause vocal activity, hence
there is the possibility of a meditator in the first jhina uttering
the word ‘dukkha’, The Theravadins contend that as all physical
activities of a meditator are set at complete rest, his giving out
an exclamation is an impossibility.!

Along with the above we should take into consideration the
other three doctrines of the Mahasanghikas presented thus in

1. Attributed in the Cy. to the HetuvAdins and Mzhisisakas and they
mean zll the five indriyas, saddha, viriys, sati, samadhi and paffid.

2. cf. Vinaya. 1, p. 15, in Yasapabbajja, ‘upaddutam vata bho upassa-
ttham vata bho.”

3. cf. Kvu., IX 9: Opinion of the Pubbaseliyas: Seep. 90 fn_ 1.
4. cf. Kvu., XVIII, 8 : See p. 90. fn. 2.



110 BUDDHIST SECTS IN INDIA

Vasumitra’s treatise:
(i) The words of suffering can help (the process of
realization of the path);
(ii) Suffering leads a man to the path;
@iii) Suffering also is (a kind of) food (@hdra): and
(iv) Through prajid suffering is destroyed and final
beatitude is attained.

The corresponding expressions in the Kathdvaithy are as

follows:
(i) “Idam dukkhan ti*' vacam bhasato “idam dukkhan
i’ fidnam pavattati? (X1. 4)1
(i) Dukkhaharo maggangam maggapariyapannan fi? (11.6).
(Repeated utterance of ‘dukkha’ induces insight and 1s a
factor of, and included in, the Path).

Both these statements appear in slightly different terms from
‘what has been stated by Vasumitra. The Andhakas and the
Sailas hold that when a meditator realizes within his inner-
most heart that the world is full of suffering and is not worth
living in, he exclaims, “aho vata dukkham!” Then and there
his insight (fiina) penetrates into the first truth, “idam dukkhan
ti,” as a result of which he attains (pariyapundti) the Sotépatti-
magga. So “dukkha” may be called an #3hara” (food) in res-
pect of the realization of the path as also an “anga” (limb) of
the Sotapattimagga.

According to the fourth doctrine mentioned above, as
Masuda explains dukkha can be removed not by means of the
-observance of moral precepts ($ilas) and practice of meditation
(samadhi) but by knowledge of the truth, causal law, and
anattd of beings and things of the world. It is the basic teaching
.of Theravada, and so no reference is made to it in the Kvu.

VII. How Vijidnas function?

The following opinions are attributed by Vasumitra to the
‘Mahéasanghikas :
(i) Beings of the Riipa and Arupa dhatus possess all the
six sense-perceptions (sadvijiianas).?
[. Seealsop. 89,
2. Or sadvijianakaya or the group of six sense-perceptions.
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(i) The five vijianas conduce both to attachment (sardga)
and freedom from attachment (virdga).

(iii) The riipendriyas (organs of sense) are nothing but
lumps of flesh; the eyes do not sze colours, theearsdo
not hear sounds, the nose does not smell odours, the
tongue does not taste flavour, and the body doss not
feel touch.

The Kvu. deals with these topics thus:

(i) Salayataniko attabh@ve rapadhiatuyati? (VIIL 7).
(i) Paiic’ evayatana kama ti? (VIIL 4).

(i) Cakkhunda ripam passati ti?...pe...kayena phottha-
bbam phusati 1i? (XVIIL 9).

In the discussion relating to the six dvatanas (spheres of the
organs of sense), the Kvu. states that the Andhakas take the
expression ripi manomayo sabbarngapaccangl ahinindriyo i
literally and assert that there are in the Ripadhatu all the six
indriyas and Ayatanas with this difference from the Kama-
dhatu, that ont of tha six dyatanas three, viz., ghana, rasa and
photthabba do not exist but their nimittas, ie., the subtlest
forms, exist.! In the Abhidhamma texts itis stated that the
beings of the Riipadhitu have five khandhas and six (and not
twelve) ayatanas, while those in the Ariipadhatu have four
khandhas and two Ayatanas (maniyatana and dhammayatana
only).?

Relating to the third point, the Kvu. contradicts Vasumitra
and says that it is the Mahasanghikas who hold the opposite
view, viz., the eyes see colours, ears hear sounds, etc. by con-
ceiving a pasidacakkhu, a subtle eye, which has not got the
power of Zvajjana (reflection) likz cakkhuvififidna but possesses

merely the power of knowing (patijinati) objects. In this case
also, shall we account for the contradictions by saving that the
opinion of ‘ekacce mahasanghika’ is represented by Vasumitra
while the opinion of the ‘afifie mahasanghikd® is noticed in
the Kathavarthu® The Theravadins and a section of the

1. Vibhanga, p. 405: In Kéamadhitu there arz cakkhidyatana and

rUpayatana, sotdyatana and saddayatana, etc., in all, twelve ayatanas.
Vibhanga, pp. 405-07.
3. See infra.
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Mahasanghikas hold that the eves, ears etc. are mere material
conveyers of perception, the cakkhuviiifiana, sotavififiina, ete.
are the actual percipients, in other words, evas, ears etc. belong
to the riipakhandhz, which is material, while cakkhuvififiana,
etc. helong to the vififanakhandha, which makes a being aware
of the things around it.

VIII. How many avyakatas are there?

The opinion of the Andhakas that “there is nothing which is
indeterminadble” (avyakrta) has been explained by Masuda as
that the Andhakas admitted only two natures of things, good or
bad and not a third, i.e. neither good nor bad. This interpreta-
tion does not appear to be sound as in the Buddhist texis the
three natures of things are accepted generally. The avyakatas
also refer to those problems which Buddha left unanswered as
any answer to them whether in the affirmative or in the negative
would muslead the enquirer, or he treated the question as absurd
end unanswerable. These avyikata problems are always men-
tioned 1n a stereotyped form in all Buddhist texts, whether
Hinayana or Makayana.! Nigarjuna has utilised these problems
in his Madhyamaka-karika to establish the Mahayanic concep-
tion of Sinyati. If we accept Vasumitra’s statement as correct,
we shall have to say that the Siinyatd conception was known to
the Mahasanghikas, and so to them the so-called avyikata
problems were not avyikata (inexplicable), but this way of look-
ing at the statement of Vasumitra seems to be too far-fetched
and so, it may be regarded that Vasumitra’s statement is not
complete. Perhaps it refers to the problem discussed in the Kyu:
difthigatam avyakatan i? (XIV. 8),— whether a person holding
one of the erroneous views can be regarded as avyakata i.e.,
neither good norbad. The answer of the Theravadins is that
the holder of any one of the views is wrong, hence akusala,
and cannot be avyikata as supposed by the Andhakas and
Uttarapathakas.

1. Sassato loko, asassato loko: antavi loko, anantava loko; tam jivam.
tam sariram, afiiam jivam afifiam sariram: hoti Tathigato param maranpa,
na heti Tathdgato param marana; hoti ca na hoti Tathagato param marana
n'eva hoti na na hoti Tathagato param marana,

DOCTRINES OF GROUFP II SCHQOLS 113

1X. How many Asamskriadharmas are there !

In the Pali texts, as also in the Abhidharmakosa (of the Sarva-
stivadins) the three asamskrtas are (i) Pratisamkhyanirodha,
(i) Apratisamkhyd-nirodha and (iii) Akasa. The Andhakas
increase them to nine by adding the four gruppas and aryamdr-
gangikatva.* Excepting the nirodha of two kinds, all other
asamskrtas of the Mahasanghikas are not recognised as such by
the Theravadins, whose argument is whether each of these
asamskrtas is of the same nature as Nibbina, if not, they are
samskrtas, Strangely enough, the Kvu. goes so far as to say that
ikdsa is not asamkhata. The attitude taken in the Kvu, (VL. 2,
4, 6; XIX. 3, 4) is that Nibbina is tdnam lenam accutam amatam
(escape, refuge, infallible and immortal) so each of the seven of
asamkhatas, even every member of the formula of Paticca-
samuppada, each of the four phalas must be tdnamn lenam accutam
amatam, otherwise, they are samkhatas (constituted).®* The
Mahasanghikas interpret, as presented in the Kwu that the
asamkhata 1s that which is unchangeable (inefija) but not tanam
lenam, etc, In regard to the causal law, they rely on Buddha’s
statement: avijjd paccaya bhikkhave samlkhard, uwppddd va
Tathagaianam anuppddd va Tathdgatdnam thitd va G dhitu
dhammatthitaté dhammaniyamatd idappaccayata cte., and point
out that by asamkhata they do not mean the links separately
but the unchangeable law (a) of the origin of an object through
a cause, and (b) of the unchangeable nature of dhammas, un-
disturbed by appearance (uppada) or non-appearance (anuppada)
or continuity (thiti). As for the dryamdargangikatva, the Kvu.
explains that the Pubbascliyas regard as asambkhata the fact of
attainment (parri) of a magga or phala by the removal of certain
mental impurities (kilesapahanam) and not the maggas or

1. The four atuppas are :

(i) Akasanantiyaiana;

(1) VijAdndnantayatana:

(ii) Akificanyayatana; and

{iv) Naivasamjiaa-nisemjiayatana.
1. Cf. Koga, i, p. 77.
3. In the Majifiima  Nikdya, (I, p. 301y it is distivsily stated that

atthangiko magga is sanikharo.
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phalas by themselves. This, Vasumitra corroborates by using
the term mdrgdngikaiva i.e. prapti of a marga and not simply
marga. In the Kvu. there are a few other discussions relating to
the asamkhatas, to which we shall revert while dealing with the
Mahiéasakas.

The remaining three opinions of this group of schools, viz.,
(i) There isno intermediate state of existence (anfard-
bhava),
(ii) Phenomena exist neither in the past nor in the future,
and
(iii) The nature of mind is pure in its origin: it becomes
impure when it is stained by dganukarajas and
upaklesas,
are in accord with those of the Theravadins! Both of these
schools do not admit that between death and rebirth there is
any intervening period, in which the subtle khandhas wait for
the selection of parents of the next state of existente. The Kvu.
says that the opinion of thz opponents is formed through the
miscomprehension of the meaning of the word ‘antara-
parinibbayi’. We shall tevert to this topic while dealing
with the Sammitiyas, with whom, the commentator says, the
Pubbaseliyas agree.

As regards the opinion that the past and future exist — the
cardinal doctrine of the Sarvastividins, to bz dealt with here-
after, both the Theravadins and the Mahasanghikas are sm-
phatic in their protest against if.

The third point rzises an important problem, that 1s to say, whe-
ther the mind at the beginning was pure or not. The Theravadins
are decidedly of opinion that pubbakori(bzginning) and apgrg-
koti (end) of beings are unknowable, and as such they have not
gone into the question whether the mind is pure at any time
before the attainment of vimurti. This doctrine of the Maha-
safghikas had its full development in the idealistic philosophy
of Yogacira, in which the Alayavijiiana, the store-house of pure
consciousness, gets contaminated with worldly objects through
indrivavijidnas and mentally creates a world around it. It is by

1. Cf. Ajthasalini, p. 68 : Cittam agantukshi upakkilesehi upakilittham.
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the removal of this mental creation theta person regains the
dlayavijiigna in its pure original form and becomes an emanci-
pated being.

Special doctrines of the Saila Schools

Vasumitra has attributed the following doctrings specially to
the three Saila schools :

(i) Bodhisativas are average beings and may be born in
the lower states of existence.!

(i) Offerings made to a caitya are not necessarily of
great merit.?

The above doctrines are in direct contrast to those of a sec-
tion of the Mahasanghikas and the Pirvasailas or Caityakas.
Vasumitra evidently had in mind only the later Saila schools,
viz, Aparagaila, Caityasaila and Uttaraszila, and not the
Pirvadaila.

Regarding the origin of Caityadaila and Uttaradaila schools,
Paramirtha? writes that two hundred years after Buddha's
parinirvana, a second Mahideva appeared with heretical views.
He slipped into the church stealthily (i.e. became a steyasam-
vasika) by ordaining himself. This event gave occasion to fresh
controversies among all the branches of the Sthavira and
Mahisanghika schools, particularly on the question of the
validity of ordination given by an acarya, who is himself not
regularly ordained. The Mahasanghikas who were in agreement
with the Sthaviras in this matter, excommunicated Mahadeva.
At this, Mahadeva got enraged and retired to 2nother mountain
and started the Caityagaila and Uttarasaila schools.

The Caityadailas therefore should be distinguished from the
Caityakas, who were identical with the Lokottaravidins or the
Purvagailas, and were of earlier origin. The Caityakas and

1. Sez supra.

2. Inthe Mahdvasiu and the Nagarjunikonda inscription erection, deco-
ration and worship of caityas find prominence, for which, it scuns, the
name Caityaka has been applicd to the Parvasaila school, Cf. Kesa, iv. 121,

1. Paul Demiéville, Lorigine des sectes houddhiques in Mélanges chinois
et bouddhigues, vol. I, 1931-32,



116 BUDDHIST SECTS IN INDIA

Porvasailas are referred to in the Nagarjunikonda inscriptions,
and not the later Saila schools mentioned ahove.

Nirvana in Nagarjunikonda inscriptions

In the Nagirjunikonda inscriptions, there are a few incidental
rcmarks relating to Buddha and Nirvana. These probably apply
to the conceptions held by the Pirvadzilas or Caityakas.
Buddha is described here as jita-raga-dosa-moha (one who has
conquered attachment, ill-will and delusion) and dharuvarapari-
gahita (possessed of the excellent dfidru), and the donor expects
as a result of his or her gifts merits which he or she can transfer
(paripdmeturn) to his or her relatives and friends — an article
of faith not recognised in the Pili works where arradipa
atfasarapa is the maxim. The [Tuits expected are: (i) religious
merits for himself, his relatives and friends, resulting in their
happiness in this world and the next (ubhaya-loka-hita-sukhava-
handya),— a merit which reminds us of the A§okan XIIth ins-
cription: esa badha dekhiye ivam me hidarikdye ivam me pala-
teikaye i and (ii) Nivapa-sampari (nirvanacom) for himself or
herself

The recording of the view thal gifts may bring happiness 10 all,
but nirvapa only to onesell, deserves our careful consideration.
The distinction drawn in this way is rather uncommon and is not
made even in the inscription recording the gifts of the Queen of
Vanavasi to the Mahi$asakas® or in the long inscription of the
Sinhalese donor.?

Then the expressions dhdiuvara-parigahita or nivana-sampari-
sampadaka raise the presumption that the Andhaka conception
of Nirvana was different from that of the Theravadins or their
sub-sect the Mahisasakas. [n the Karidvarrim, iere are two
controversies (ix, 2; xix, 0), relating to the concepticn of
Niivana as prevailing among the Andhakas, The view attribut-
ed to the Pubbascliyas is that the Amaiupada (= Nirvdia), is
“an object of thought of a person not yet free {roin bondage,”™

1. Ep.Ind, XX, pp. 16, 18-21 : “atano™ or “apano.”
20 Ep. Iad XX, p. 24
3. Ibid., p. 22.

4. Mrs, Rhys Davids, Points of the Controversy, pp. 231-33.
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and the other attributed to the Andhakas is that ““the Nibbana-
dhatu is kusala (good)” in the sense in which mental states are
spoken of as kusala (good), and these are faultless sta[cs..‘ Both
these statements bear the implication that the Pubbascliyas or
the Andbakas conceived of WNirvapa as a ‘positive faultless
state'—a conception which cen hardly be accepted by the
Theravadins, who speak of realizing Nibbana within one’s own
selt by the wise (paccairam vediiabbo vififiithi) and .not cif grasp-
ing the same as some object producing pure happincss.®

Special doctrines of the Bahudrutiyas

Regarding the special doctrines of the Bahusrutiyas, the
Kathavatthu is silent. Though this school belonged to the
Mahasanghika group, it accepted, according to Vasumitra,
many views of the Sarvastividins. Vasumitra adds thatit held
that Buddha's teachings relating to anitvaid, duhkha, $inya,
anatmen and Nirvana (transitoriness, suffering, non-existence of
objects, absence of soul, and the ultimate goal) are lokottara
(supramundane), while his teachings on topics other than those
mentioned above are laukika® (mundane).

In Pili texts the teachings and exercises connected with
maggas and phalas are usually regarded as lokottara and the
rest Javkika.

This school, according to Paramirtha, attempted a syncretism
of Hinayina and Mahayina and attributed two meanings,
probably nitdartha* (direct meaning) and neydrtha® (indirect

Ibid., p. 339. o
See Majjhima Nikaya, I, p. 1f : MClapariyayasutta.
Masuda, pp. 35-36.
CE, Samadhirdja-siatra, p. 78 :
AardgarafaiT sfa aamafaesT grIaT I |
gfea O gEereraTagadl AaTa s hy aFEHi o
GL Ad. V7., p. 43 : 397 =MA=afagd | Fa8 garar 19t
Fau At | & garan awgard e a s ko 3
EHTAT: HATEQTO fAfaset 38 g=aq Ay | g garar gt
ftaemfafgamtareTusmaearTat T a-fsiatggEEr-
Tarta-fanterat fafzter’ @ =g+ Fam @ |
Ste Prof. Vidhusekhar Sastri's Sandhabhdsa in IHQ., IV, p. 295.

= apd =
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meaning) to the teachings of Buddha. It adopted the Sarva-
siddhisastra of Harivarman as its main text. This school is
mentioned in the Nagirjunikonda inscription.

Special Docirines of the Prajiiaptivadins

Regarding the special doctrines of the Prajiapiivadins,* Vasu-
mitra remarks that they agreed mainly with the Mahasanghikas
(i.c. later Muhdsanghikas). They held in addition the following
OpLnons

(i) Skandhas and dujpkha are not concomitant;
(ii) The twelve @yaranas are not real;
(iiiy Either attainment of drya-marga or death is depen-
dent on karma.

The Prajiiaptivadins, as Paramartha tells us, appeared some
time after the Bahu$rutiyas, and distinguished thzmselves as
Bahusrutiya-vibhajyavadins. The main difference between the
Prajiiaptivadins and Bahusrutiyas is that the former, partly like
the Mahayanists, held the view that Buddha’s teachings as
embaedied in the Pitaka should be distinguished as nominal
(prajiapti), conventional (samvrti) and causal (hetuphala). This
school, as against the Bahusrutiyas, agreed more with the views
of the Mahasanghikas than with those ot the Sarvastivadins.?

Special Doctrines of the Rajagirikas and Siddhatthikas

In the Kathavatthu, but not in Vasumitra’s treatise, certain
special doctrines have been attributed to the Rajagirikas, and
Siddhatthikas. To the former are attributed the following:

(1) Naithi keci dhamma kehici dhammehi sangahita or
sampayutta (V1. 1. & 2),

I'hereis no such thing as.a quality attached or adhering to
another, e.g., oil in mustard seed, feeling in perception, and so
forth.®

(1) Natthi cetasiko dhammo (VII. 3).

This is a corollary to the previous view. It says that citte
(mind) only functions, and there are no other mental states
associated with it.

1. This school came into existence 200 years after the Mahasanghikas
(Kosa, v, p 24).

2, See Demieville, op. cit., p. 49-50.

3. Cf. The topics of the Dhdtu-kathd, (P.T.S.).

o T Ty
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(iii) Cetasiko dhammo danan ti (VIL. 4).
(iv) {to dinnena tattha yapenti (VIL. 6).

By the former it means that gift is not material; the mind f.m'
making a gift is really giving. By the latter it holds that merits
are accumulated, and that a person enjoys its fruits in after-life
on account of such accumulation.

(v) Paribhogaimayam puniam vaddhati (VIL 3).

The accumulating merits can go on increasing (by renewal of

gifts of robes and other articles to monks, and so forth).
(vi) Natthi arahato akalamaccu (XVIL 2},

Arhats cannot die untimely, Le., their death is also subject to

the influence of karma.l
(vil) Sabbam idam kammato (XVIL. 3).

Everything 1s subject to karma.

(viil) Kappattho kappam tittheyya (XIIT. 1).

A being destined to live for an acon lives for an aeon as one
consigned to purgatory for committing sanghabheda.

Special Doctrines of the Vetulvakas

In the Kathavatthu the following doctrines are attributed to
the Vetulyakas only :

()  Na vattabbam “Buddho Bhagavd manussaloke aithasi”
(XVIIL. 1).
This point has been discussed above.
(i) Na vattabbam “Buddhassa dinnam  mahapphalam
hoti” (XVII. 10y.
As Buddha does not exist as a person, it is meaningless to
say that gifts to Buddha producs great merit.
(i)  Na vattabbam “samgho dakkhinam patigaphati’.
(ivy  Na vattabbam “sgmgho dakkhinam visodheti’’.
(v)  Na vattabbam “‘samgho bhufijati pivati khidati sayan™.
(viy Navattabbam “samghassa dinnam mahapphalam hoti®’
(XVIL 6-9).
All the four opinions are of the same import. The qucstion
raised here whether Sangha is a body of individuals, who have

1. Based on the statement : kamnund varari loko. Kvy., p. 540.
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fattafned magga and phala (fruits of sanctification) or Sangha
is identical with maggaphala. This school holds that Sangha
does not exist apart from maggaphala and so it is not proper
to say that Sangha receives gifts, or purifies them, or enjoys

them, or a gift made to a Sangha is productive of great merits.! Caaprer VII

DOCTRINES OF GROUP III SCHOOLS

THE MAHISASAKAS, SARVASTIVADINS, DHARMAGUPTAKAS, AND
OTHER SCHOOLS

The third group of schools, according Lo the DPali tradition
.comprised the Mahimsasakas and their oflshoots, viz., Dham-
: maguttikas, Sabbatthivadins, Kassapikas, Sankantikas, and
Suttavadins. According to this tradition, the Mahimsasakas were
the eatliest to secede from the Theravdda among its sub-sects.
Out of the Mahimsasakas developed the Sabbatthivadins and
gradually the other schools.
Vasumitra puts the appearance of sub-secls of this group a
little differently. According to him, Sarvastivada branched off
Brst from the Sthaviravida, and from the latter appearcd the
Mahi$asakas, Kadyapiyas and Samkrantivadins, one after another
at the interval of a century. Out of the Mahiasakas devcloped
the Dharmaguptakas.
Comparing the two traditions, it will be observed that the two
lists agree, excepting the first appearance of the Mahimsasaka,
25 stated in the Pali texts. This anomaly may be explained thus :
A reference to the doctrines of this school reveals that there
were two Mahiéasaka schools, one earlierand the cther later.
; Vasumitra missed the earlier Mahisasakas while enumerating the
o sub-sects.! He, however, points out that the earlier Mahisasakas
agreed more with the Theravadins while the later with the Sar-
vastivadins, It may be that the Pali tradition was aware of the
earlier division only of the Mahisasakas, and so nuturally placed
their origin before the Sarvastivadins.

The Earlicr Mahisasakas
I. Cf. Milindapafiha p. 95 f.; Kosa. iv. 32; aiso scc L. de La Vallée
Poussin’s paper on La doctrine des refuges in the Milanges chinois et boyd-
{fﬁ!'qué’s, vol. T, . 64 f.

The antiquity of the Mahisasakas goes back to the time of the
first Buddhist Council, hence its origin is anterior to that of the

l. See infra.
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Mahasanghikas. The Vinaya texts ot the Theravadins (in Pali)
record the differences of opinion of the Mahisasakas and the
Dharmaguptakas — relating to seven rules according to the Mahi-
$asakas, and cight rules according to the Dharmaguptakas — bet-
ween Mahakassapa and Purana of Dakkhinagiri (near Rajagrha).
The Mahisasaka Vinaya attached special importance tothe parson
of Purana, whoinsisted on a second rehearsal, which, accordingto
this school, was complied with by Mahdkassapa, by the incor-
poration in the Vinaya of the seven rules relating to food. This
shows clearly that Purana and his foliowers formed a group by
themselves, though probably not yet known by the desiznation,
Mahisasaka. Prof. Przyluski has discussed this in his work Le
Concile de Rajagrha (pp. 319 f1.) on the basis of the Mahisisaka
and Dharmagupta Vinaya texts in Chinese.

He writes that the episode of Purana of Dakkhinagirit in the
account of the first Council notices the difference between the
Theravadins and the Mahi$asakas. In course of time, that group
of monks, which held Puridna in high esteem, formed the Mahi-
§asaka school by including his seven rules not accepted by
Mahakassapa in his Vinaya code.? In the Mahisasaka Vinaya,
the second place of seniority is accorded to Purana, the first be-
ing given to Kaundinya. The Mahisasakas assert that after the
deliberations of the First Council were finished, the texts were
once more recited for the approval of Purana, who accepted the
same after adding his seven rules.

Regarding the geographical expansion of the school, Prof.
Przyluski points out that (i) Purana refers to the people of
Mahisaka; (ii) that the alternative name of this school is Maha-
vantaka;® and (iii) that the Vinaya text of this school was found
by Fa-hien in Ceylon.

On the basis of these facts, he states that the line of expansion
of this school was the same as that of the Theravada, i.e., along
the Kausambi-Bharukaccha axis and that it gradually extended

1. “Purdna demeure dans le sud.”  Here by “sud”, he mears Dakkhina-
giri, which is really not in the sputh,
2. See above, Ch. III, p. 39, fn. 3.
3. Taranatha in his Geschichre (pp. 175, 273) speaks of the Awvantakas
as an offshoot of the Sammitiyas.
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up to the sea-borne countries, and that it becs;.me particularly
popuiar in Mahisamandala and Avanti, and ultimately reached
Cevlon. e

Pro’. Przyluski's suggestions are supported by the Nagarjuni-
konda inscriptions, in which it is stated that the queen of Vana-
V'Eisli‘cl'cctcd a pillar and a monastery at Nigirjunikonda for the
benelit of the acaryas of the Mahisdsaka szct.! Vanavisi corres-
ponds to North Kanara. There is also a village called Vanavasi
in the Shimoga District of the Mysore State and lies on the
border of Mysore territory and North Kanara. Vanavasi is also
one o the countries, which the mission of Adoka’s reign visited,
and it was from this country that a mahdthera called Canda-
gutta went to Ceylonat the invitation of Dutthagamani to tak.e
part in the celebrations for crecting the mahathipa. Hence, it
muy be concluded that the MahiSasakas became popular in Vana-
vasi, i.e., in North Kanara and Mysore, and probably had some
followars in Ceylon, as this school agreed with the Theravadins
in fundamental doctrincs and disciplinary rules. In short, this
school had its sphere of influcnce in  south-western India and
Ceylon.®

The Kathavattiu has not a word to say about the doctrines
of this school. This silence, though a negative evidence, confirms
pur supposition that the Theravadins had litile or no difference
with the Mahisasakas as far as their doctrines were concerned.
Vasumitra furnishes us with the following information regarding
the doctrines of this school.

Daoctrines of the earlier MahisdSakas

The Mahi$asakas rejected the “Sabbam atthi”™ thesis of the
Sarvastivadins® and held that the present only exists. They made
it more emphatic by stating that all samskdras perish at every

1. ET, XX, p. 36 of. EI vol. 111, p. 117; Vikramankadevacarita, V,23:
Mahavamsa, X11, 31; XXIX. 42; B. C. Law, Geograchy of Early Buddhism,
D. 66,

2. Cf. Przylusky, op. cir., pp. 325, 327—Mahisamandala, Avant and
otler sea-borne countries on the west.

3. For Sarvistivada views, see infra.




124 BUDDHIST SECTS IN INDIA

mement and that entrance into the womb is the beginning, and
death is the end, of human life, The material constituents of the
sense-organs s also cifra and caitasikas are subject to change.
In other words, there are no real elements.

They do not enter into the question of Buddha’s attributes
and probably like the Theravadins held Buddha as an average
human being,

Regarding Arhats, they state that (i) asrotapanna has a chance
of retrogression while an arhat has not, and that (ii)y arhars do
not perform meritorious deeds. Both of these opinions are diract-
ly opposed to those of the Sarvastivadins and are partly in
agreement with those of the Theravadins.

Re. Samyakrvanydma, the MahiSasakas have nothing (o say.
They stute against the opinion of the Sarvastivadins that there is
no deva who leads a holy life. '

Re. Anupubbabhisamaya, the Mahisésakas hold views contrary
to those of the Sarvastividins. They state that the four truths
are to be meditated upon at one and the same time.

Re. Jhana, they hold, as against the opinion of the Thera-
vidins, that transition from one jhana to another is immediate
(Kvu., XVILL 6).

Re. Puthujjana, etc., the Mahisasakas held the following views
in agreement with the Sarvastivadins excepting the last :

(i) An average man is able to destroy rdga and prafigha in
the Kamadhatu.

(i) There is laukikasamyagdrsti (right view of a worldly man).

(iii) There is mno laukikasraddhendriya (faculty of faith
obtained by a worldly man). This is discussed in the Kvu., XIX.
8 (see above, p. 108).

Re. Anusaya end Paryavasthana, the opinions of the Mahisa-
sakas are directly opposed to those of the Sarvastivadins and the
Theravadins and are in agreement with those of the Mahasan-
ghikas:

(i) Anusaya (dormant passion) is neither cifta (mind) nor
caitasika (mental). _

(il) AnuSayais different from pervading passion (paryavas-
thana).
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(iii)y Anusaya is never an object of thought (andalambana).

(iv) Anufaya is dissociated from mind (cirra-visamprayukia).

(v) Paryavasthdna is associated with mind (cirra-sumpra-
yuk'm}‘

All these have been discussed in the Kathdvatthu in connection
with the doctrines of the schools ot Group LI (see above).

Re. Meditation & Smrtyupasthana, the only difference between
the Mahiédsakas and the Sarvastividins is that the former do
not recognize any lokottaradhyana. They agree with the Sarvasti-
vadins in holding that all dharmnas (mdrgangas) are included
in the four smriyupasthanas (application of mindfulness).

Re. Vijaana, the Sarvastividins state that the five vifidnas
(perception derived by the organs of sense) engender raga
(attachment) but not wirdea (detachment). The Mahisisakas
consider this unreasonable and hold that these conduce both
to saraga and virdga. Both the schools agree in holding that
the six vijiianas combine with virarka and vicara.

Re. dsamsista & Antarabhava, the views of the Mahisasakas
are all opposed to those of the Sarvastivadins:

(1y There are nine unconstituted (aswnskyta)y dharmas, but
the list is different from that of the Mahasanghikas.?

(1)  There is no intermediate state of existence {antardbhava).
(i)  There is nothing which can transmigrate from one
existence to another.

There are a few other opinions, which arc also'contrary to
thosc of the Sarvastiviadins, viz.,

(i) No heretic can gain the five supernatural powers.

(i) Good karma cannot become the cause of existence,

In addition to the above, the MahiSasakas hold the following
tWo views:

(i) Though Buddha is included in the Sangha, a gift made
Lo Buddha is more meritorious than that to the Sangha.

(it Buddhayana and Sravakayina have the same emancipa-
tion (vimukri).

1. Pratisamkhva nirodha, Apratisamkhyi niredha. Akisa, Anitman,
Kusdala-dharma-tathatd, Akufala-dh.ta, Avyikra-dh.ta, Mairganga-ta.,
Pratitya-samutpida-ta.
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The Later Mahidsdasakas

it ha: already been pointed out that there were two schools
of Mahiéisakas, onz earlier and the other later. The views stated
above were held by the earlier school.  The later Mahidasakas
accept the cardinal doctrines of the Sarvastividine that past
and future exist, and assert that skandhas, dhatus and dvatanas
in their subtlest siate are alwavs present, so also are the
anufayas (dormant passions). They add that the earth lasts
for agonz.  They agree with the Sarvastividins in upholding
that there is antardbhara (intermediate state between two exist-
ences). The later Mahisasakas. therefore, were as much in
agreement with the Sarvistividins as the earlier Mahidasakas
were with the Theravadins.

Sarvistivida

in the introductory note (p. 122 [) appearance, geographical
distribution, language and literature. and doctrines of Sarvasti-
vida have heen dealt with. The group of Theravadins (Stha-
viravading) was subdivided into eleven or more sects, of which
the Sarvastivading  and the Sammitivas became prominent, the
remaining secis were the Mila-sarvistividins, Kdsyapivas, ete.

Sarvasivida was a Hinayana school with ils pitakas in
Sanskrit.  The European scholars dubbed it as a school up-
finlding ‘Realistu’. The doctrines of this school were sub-
jected 1o vehenment criticism by Mahayana philosophers  like
Nagarjuna, Asanga, Aryadeva and others, who upheld “Non-
realism® ($amyard) or ‘Idealism’® (vijfapiimatratd).

The Sarvastivadins selected Mathura as the venue of their
early activities and it was from this place that they lanned
out to Gandhira and Kashmir and ultimately to Central Asia
and China.

The legend about the selection of Mathura as the rendezvous
of the Sarvastivadins runs as follows:

Emperor Asoka, according to the Ceylonese chronicles, met
the leading mouok-saint of the time, Moggaliputta Tissa, an
orthodox Theravadin. The third Buddhist Synod was held
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under his chairmanship. Thos2 monks. who did not subserihe
to the doctrines of Theravada, were comnelled to leave Pita-
liputra, the scene of the Synod. They went first to Mathura.
About the introduction of Buddhism, the tradition, preserved
in the Mulasarvastiviada Vinaya® as also in the Chinese version of
the Afokavadana,®is as follows:

Bhagavin Buddha while traversing the Sirasena country,
reached Mathura where he noticed d green forest on a hill
called Urumunda, He predicted that a hundred years after
his demise, two rich brothers Nata and Bhata would build
there the Natabhatavihara, which would become a congenial
place for meditation of monks, sccking quictude (‘amatha)
and insight (vépasyand). At that timc there would be 2 spice-
dealer, whose son Upagupta would be as great a preacher as He
himself was, without however the physical signs of a Buddha.
He would be ordained by Madhyandina, a disciple of Ananda
and would be the last of the dharma-preaclicrs. In the Divya-
vadana (p. 348) it is stated that Buddha made the forecast about
the advent of Upagupta. Sanakavasi would be his spiritual
preceptor  but there is also the tradition that Madhyandina
(Madhyantika, Majjhantika) ordained Upagupua. The episode of
Visavadatid is given a prominent place in uil the biographies
of Upagupta.

Upagupm occupied a very high place in the hierarchy of ‘the
Sarvastivada school. In the Abhidharmakosavyakhya (11 44)
Upagupta 15 said to have composed the i"»fz?npadés‘é.s‘rra. His
op{nlolls were valued as those of the Sarvés"tivadins or the
Vaibhasikas of Mathura. In conclusion, it may be siated that
Upagu.pta was not only a versatile preacher but also an import-
ant writer of the Vaibhasika school of Mathura.

The wide popularity of the Sarvistivada put into shade all
other schools. und that, particvlarly, for its propagation all
;JW:I‘ Nprthern In_dla and in countries outside India, like Cen-
tal Asia and China. Its origin shonld be placed some time

1. Gilagit MSS | I, pt. i,

2. A-yu-wang-rehuan  tr :
. ; anslated by Sanghabhzdre in 506 ap Fr
tranl. Przyluski, Légende de | “imperenr Asoka. o
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after the Mahisisakas and the Mahasanghikas., There is no
doubt that it branched off from the Mahisasakas and not from
the Theravadins directly as stated by Vasumitra and other
writers of later days. The Sarvastivadins should bc distin-
guished from the Milasarvastivddins,® who probably modificd
certain doctrines of the Sarvastivadins, as also from the Vaibha-
sikas, in which name this schoo! was later known from the
time of Kaniska.?

Vasubandhu in his Abhidharmalkosa, has the Kashmir Vaibha-
sikas more in view than the carly Sarvastivadins., This is due
to the fact that the Vaibhasikas became more popular from the
time of Kaniska and becamc predominant in Kashmir and
Gandhara.® The popularity of the carly Sarvastivadins was
confined to Northern India around Mathurda, where it had
its origin.

Prof. Przyluski® traces the origin of the Sarvastivada school
in the grouping of monks, shown in the account of the Second
Council. He says that the monks collected by Yasa hailed
mainly from two centres, of wnich one was Kausambi-Avanti
and the other Mathurd. The former developed into Theravada
and Mahisasaka schools while the latter into Sarvastivada, aad
both were oppuosed to the Mahidsanghikas, whose centre was at
Pitaliputra and Vaisdli andata later date in the Andhra province.

Suceession of Teachers
If we turn to the succession ol teachers (dedryaparanipard), as

given in almost all Sunskrit traditions, preserved in Tibetan, it
will ba observed that after Sambhata Sanavasi, the succession

1. Idsing speaks of the MGlasarvistivadins, See Tazakusu, pp.
axiii-axiv, 7-14, 20,

2. In Kashmir there were both Vaibhisikas and Sautrintikas (ye vinayva -
vidadayah Sautriantiki bhadantadayaly). The latter are described in the
Kosa-Vyakhya (VI1i. 32) as Vinaya-vid. There were also Vabhasikas, who
lived outsidse Kashmir referred 10 in the Kesa as “bahirdesak? Vaibhasika™,

3. Prof. Takakusu writes (JPTS., 1904-05, p. 119) that the Sarvastivadins
were also.distinguished in the Fibhara as Kashmirian and Gandharian, buor
after compilation of the Malavibhasa the former eclipsed the latter and be-
came known as KiSmira-vaibhasikas, or simply Vaibhisikas,

4. Przviuski, gp. cir., p. 308,

e
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is recorded differently from that in Pali. Bu-ston! and Tara-
natha? tell usthat Mahdékassapa entrusted the guardianship of the
Sangha to Ananda, whointurn entrusted the same to Sambhiita
Sanavisi. The latter gave over the guardianship to Upagupta
of Mathura.? It is well known that in the Sanskrit Avadinas,
Upagupta is made the spiritual adviser of Asoka as against
Moggaliputta Tissa of the Pali texts. This also lends support to
the view that Mathurd became the first centre of the Sarvasti-
vadins soon after the Second Council, and that it was from
Mathura that the influence of the Sarvastivadins radiated all
over Northern India, particularly over Gandhira and Kashmir.
The propagation of Buddhism in Gandhiara and Kashmir has
an independent history of its own. Both the Paliand Sanskrit
traditions state that Madhyantika (Majjhantika) was responsible
for the propagation of the religion in these two countries.
Macdhyantika was a disciple of Ananda and so he was a con-
temporary of Sambhiita Sanavasi and senmior to Upagupta.
Madhyantika is recognized as a teacher by the Sarvastivadins.
That Madhyantika preached Sarvastivada Buddhism in Kashmir
is corroberated by the testimony of Hiuen Tsang, who tells us
that Asoka not only sent Buddhist monks to Kashmir but also
built monasteries at that place.? He writes that during Asoka’s
reign there was in Magadha ‘a subtle investigator of nama-ripa
(mind and matter), who put his extraordinary thoughts in a
treatise which taught heresy’. An attempt was made to drown
these monks into the Ganges, but they saved themselves by
fleeing to Kashmir where they settled on the hills and in the
valleys. On hearing this, A§oka felt remorse and requested them
10 return, and on their refuszl, built for them 500 monasteries
and “gave up all Kashmir for the benefit of the Buddhist
church.”® The fact underlying this story is that the *“investi-
gators of mind and matter” were none other than the Sarvisti-
vadins, whose principal tenet is that ndma and riipa are real and
are divisible into 64 elements, which exist for ever (sarvam asti),

1. See Bu-ston, II, p. 108. He derived his information from the Vinaya-

ksudraka of the Miulasarvastivadins,
2. Taranatha, Upagupta was followed by Dhitika,
3. Watters, I, p. 269,
4. Watters, I, p. 267.
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and it is for this view that they had the appellation of Sarvasti-
véda. Then the statement that they resorted to the hills and
valleys of Kashmir corroborates the flight of the Sarvastivadin
monks to the north in Kashmir,

Hiuen Tsang must have fallen into confusion in regard to the
name Mahadeva. There were in zll likelihood two persons of
this name, “one an influential abbtot of Pataliputra’ who
preached the Devadiita-siitra, and the other 2 monk who intro-
duced the tenets relating to the imperfections of an Arhat.?
Mahadeva the investigator of mind and matrer must have been
a Sarvastivadin while the other Mahadeva, who attributed im-
perfections to an Arhat, was a Mahasanghika.® Hiuen Tsang
further confused the Theravadins with the Mahasanghikas when
he wrote that Asoka supported the Mahasanghikas against the
Theravadins, and that 500 Arhats left Pataliputra and propagat-
ed the Sthavira school in Kashmir, while the majority of the
inferior brethren at Pataliputra began the Mahisanghika school *
The Mahasanghikas, as we know, lived originally at Vaisali and
later on passed on to the south, making their principal centre in
the Andhra country at Dhanakataka (present Guntur District).

The statement that Afoka became repentant later on and
that he wanted the monks who fled to Kashmir to return to
Magadha may be an indirect reference to the fact recorded in
the Divyavadana® and Asokavadana® that Asoka made an
attempt towards the end of his life to reconcile the monks of
the different schools of Buddhist thought by convening a coun-
cil to which he particularly invited the monks living at Tamasa-
vana in Kashmir. The Ceylonese chronicles maintain a discreet
silence over this incident, and this is not unusual in view of the
sectarian spirit permeating the chronicles.

The Sarvastivadins also claim Asoka as their patron. They
ignore the name of Moggaliputta Tissa and put in its stead the
name of Upagupta as the spiritual adviser of Asoka. The

Majihina, 111, 179,

Watters, I, p. 268.

See above, p, 22.

Watters, I, p. 269,

Divya,, p. 399, [A,, 1895, pp. 241 T,

Ik.n:h.t.umi—-
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Avadina literature! of the Sarvastivadins is full of episodes
dealing with the life and munificence of AScka. Taranatha also
speaks of his lavish gifts to the Sarvastivada monxss of Aparan-
taka Kashm’ir and Tukhara.? Kalhana® writes that Asoka not
only built Srinagari but also covered Suskaletra and Vitastra
with numerous stiipas, one of which was so high that its pinna-
cle could not be seen. Yuan Chwang noticed four Asoka topes
each of which contained relics of Buddha’s body. The Avadéna;
record that towards the end of his life Asoka's liberality to the
Buddhist monks was carried to such an eatent that his g:randson
Sampadi,? who wag in charge of his treasury, refused to carry
out his commands and even reduced his food to a myrobalan
half of which was the last gift made by him to the Buddhis;:
Sangha.

Through the activities of the Sarvastivadins, Kashmir became a
centre of Buddhist philosophical studies® and was, according to
Taranatha, also the scenc of the activities of Vatsa, the pro-
pounder of the Atmaka thcory (pudgalavada) and the founder
of the Vitsiputriya or Sammitiya schoal.®

Geographical Expunsion of
Sarvéstivida

During the teign of Aéoka the Sarvéstivadins did not find a
congenial home at Pataliputra, i, e. in Magadha and migrated
to the north. They founded two centres, one in Kashmir under
the leadership of Venerable Madhyantika and the other at
Mathura under that of Venerable Upagupta. Madhyantika was
the’d_irect disciple of Ananda while Upagupta was the disciple
of Sanavisika, who was also a disciplc of Ananda. The Sarva-

1. Prof, Przyluski writes in his Legende de I Empereur Asoka, pp. 101,

11":‘ that acouncil of 30,000 monks was held by Asoka, his sources of inform-
ation being the Asvkdvadang and Taran atha.

2. Schiefner, p. 38,

3. Stein, 1, p. 19,

4. Ithas been restored b i 'a i

v Schiefner as Vasavadatta, but it

Dhanada or Sampadi, i ey sho e

5. See Gilgir Ms., vol, 1, Intro,

6. Schiefner, p, 44, Sec infra.
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stivadins can therefore claim Ananda as their patriarch, but

Bu-ston® states that they claimed as their founder Vemerable

Rahulabaadra “renowned for his devotion to discipline.” In the

Abhidharma-kosa-vyakhya® Rahulabhadra is mentioned as a

teacher. The Theravidins were first divided into Two sects,

Mzhimsasaka and Vajjiputtaka (Vatsiputriya). From the former

appeared the Sarvastivadins. Sanavasika was very old when he

ordained Upagupta at Mathura. The time of the origin of the

Sarvastivadins should therefore be placed about 150 years afler

Buddha’s demise. According to Vasumitra’s Samayabhedopa-

racanacakra, the Sarvistivadins branched off from the Sthaviras
in the 3rd century after Buddha's demise. This date is corrobo-

rated by Bhavya, Vinitadeva and I-tsing. I-tsing spcaks of
four main divisions of the Sangha, viz.,, Sarvastivida, Sthavira,

Sammitiya and Mahdsanghika. The Jianaprasthanasitra of
Katyayaniputra contended that the objects in present have their

pastness and futurity. It was refuted by Moggaliputta Tissa in
the Kathavarthu. It was for this reason perhaps that Asoka

supported the cause of the Sthaviravadins, and consequently
the Sarvastivadins left Magadha and went northwards Lo
Mathura and Kashmir.

There are a few inscriptions dating trom the 2ndto the 4th
century a. D., attesting to the presence of the Sarvastivadins in
Mathura, Peshawar, Kashmir and Baluchistan. There were a few
Sarvastivadins at Sravasti? and Benaras (Sarnath).* The earliest
of the three inscriptions (lst century B.C.) Was found at
Mathura (Mathura Lion Capital) of the time of-Rafjuvula and
Sodasa. It runs as follows :

(a) The chief queen of Mahaksatrapa Rajula, daughter of
Prince Kharoasta, mother of Nanda Diaka along with others
established at this site, which was just outside the consecrated
boundary (nihsimd), the relic of Bhagavan Sakyamuni the
Buddha, erected a stone-pillar crowned with a lion, and built &

1. Bu-ston, I1, p. 100,

2. Abhidharmakosevyikhiya, pp. 714, 719,

3., Among the donees the names of the Sarvastivadins do not appear in
the Set Mahat Image inscription (see E. I, VIIL, p. 111; IX, p. 29),

4, ASR., 1907-08, p. 73.
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monastery (sangharama) for the acceptance of the monks of the
four quarters, particularly, the Sarvastivadins. '

(b) Inthe reign of Ksatrapa Sodasa, son of Mahiksatrapa
Rijula, Udaya, a disciple of Acarya Buddhadeva, aloflg with
Prince Khalamasa and Maja as assenting parties (anumodaka)
made the gift of a cave-dwelling (guhd@-vikara) to Buddhila of
Nagaraka for the acceptance of the Sarvastivadin monks.

(c) Inthe reign of Ksatrapa Sodasa, the gift of land was
made to Acarya Buddhila of Nagaraka, who refuted the argu- -
n‘acnts of the Mahasanghikas. (Ending with the words) Adora-
tion to all Buddhas, Dharma, Sangha, and to the Sakas of the
Saka country, etc. : '

The above-mentioned inscriptions distinctly prove that the
early Saka rulers were supporters of Buddhism, particularly of
the Sarvastividins, one of whose centres of activity was then at
Mathura. Buddhila, a Sarvastivida teacher, must have earned
a great reputation as a disputant for defeating some Mahi-
safighika teachers in philosophical controversies, and was the
remplent.of gifts from distinguished personages., There is also
the mention of another great teacher called Acarya Buddhadeva
:At Sravasti (Set Mahet) has been found an elliptic clay sealing‘
msgnbgd with the name of “Buddhadeva” in the late Gupta
script (ASR, 1907-08, p. 128). Yasomitra in his Abhidharma-
kosavyc_ikhyﬁ (V. 26, 1X.12) refers to Sthavira Buddhadeva as an
authority on Sarvastivada doctrines and states that one of his
preceding tegchers was Sthavira Néigasena, who was a contem-
p_orf.lry of King M_enander. Buddhadeva interpreted the Sarvasti-
vafja doct;mes as implying that ““all exists (sarvastitva) as relative
existence (anyathanyathatva, Ko,favycikhvé,\p, 470).” It is rather
Ilslfy _to identify this Buddhadeva with Buddhadeva of the in-
scription, for it was a common practice among the Buddhist
monks to have identical appellations.

s "‘Eh.ere' IS another iInscription at Mathura (Buddhist Image
.m_u::lnpn_cm) of the time of Huviska (111 A. p.), in which the
'131:‘3::1111311011 of a Bodhisattva image is attributed to two nuns, both
piB 0](1):1 w;re disciples of Bhiksu Bala, a master of Tripitaka,
Bhite B?]ddt;e nuns, Dhanavati, was a sister’s daughter of
ton amitra, also_a master of Tripitaka, This inscrip-

cvidently refers to animage of Siddhartha Gautama before
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his attainment of &odhi, i. €., a Hinayanic image. The preceptor
of the nun is described as a student of the Tripitaka, attributed
only to the Hinayanists. That Bala was a Sarvastivadin is esta-
blished by two other inscriptions discovered at Sravasti, viz.,
(a) Sct Mahct Stone Umbrella Staff, and (b) Image inscrip-
‘tions of Kaniska I, which bear the same text. During the reign
of Kaniska (78-101 a. p.) the gift of an umbrella and a staff,
with a Bodhisattva (image) was made by Bhiksu Bala and a
disciple of Puspabuddhi, and these two were installed in the
promenade (cankrama) around the Kausambi-kiiti, which was a
part of the Jetavanarama and where probably Buddha was stay-
ing when he admonished the monks of Kau$dmbi. A similar
gift was made at Sarnath by Bhiksu Bala (Sarnath Buddhist
Image inscription of Kaniska I), and these were also installed
in the cankrama used by Buddha for his meditation. The gift
was made by Bala, wishing 1o sharc his merits with his parents,
his disciples, with another monk called Buddhamitra as also
with Ksatrapas Vanaspara and Kharapallana. Both Bala and
Buddhamitra wers Sarvastivadins, hencc it can be inferred that
at Sarnath also resided a few Sarvastivadins during the reign of
Kaniska. On the south side of the Jagat Singh Stipa, the
following inscription was discovered on the topmost step of the
stone-stairs “aciryyanam Sarvastivadinam parigrahe.” Dr.
Vogel assigns this inscription to the 2nd ccntury A.p.! This
inscription is repeated on a “rail surrounding the old szipa in
the south chapel of the main shrine.” The sccond inscription
on the ASokan pillar at Sarnath, mentioning the name of
Asvaghosa, was probably dedicated to the Sarvistivadins, which
appellation was unfortunately obliterated. The third inscription
on the same pillar reads as follows : “acaryyanam Sammiti-
yanam parigrahe Vatsiputriydnam.”? From these citations of
the two sects, Sarvastivada and Sammitiya, it may be inferred
that the Sarvastivadins occupied a strong position at Sarnath up
to the 2nd century a. o. and that thercafter the Sammitiyas
attained greater popularity. The two sccts might have lived
together for some lime, but in any casc by Hiuen Tsang’s time

-
1. ASR., 1907-68, p, 73.
2. Sahni, Ceralvgue of Sarnath Museum, p. 30-31.
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the Sarvastivadins left the place, leaving there the monks of
the Sammitiva school only.

The find of an inscription of the Kushan period inpure Pali*
leads us to conclude that the Sthaviravadins also resided there
at a very early date, perhaps before the Sarvastivadins attained
prominence.

Very likely the progressive career of the Sarvastivadins had
a setback for some time during the reign of Pusyamitra (187-151
n.c.) as is evident from the Divyavadana, a text of this school.
Rut the several donations made during this period by the devo-
tees prove that it was professed by a large section of the people.
Its revival came with the invasions of the Graeco-Bactrians,
&akas. Pahlavas. Parthians and Yavanas. The Milindapafiha,
the original of which was in Sanskrit, very likely belonged to
this school.2 The existence of this text shows that the Graeco-
Bactrian kings like Menander were interested in this religion.
Tts complete revival took place during the reign of the Sakas,
and the popularity of this sect reached its climax in the reign
of Kaniska.

Fa-hien (319-414 ap.) noticed the existence of this school
at Pataliputra while Yuan Chwang (629-645 4.D) found it
“chiefly in Kashgar, Udyana, and several other places in the
Northern Frontier, in Matipur, Kanauj, and a place near
Rijagrha and also in Persia.”® I-tsing came across the adherents
of this school in Lita, Sindhu, Southern and Eastern India,
Sumatra, Java, China, Central Asia and Cochin China.* From
the above evidences it is apparent how widely popular was this
school all over Northern India and outside India, but little
known in Southern and Western India.

I. The Pali inscription reads as follows :
Cattari imani bhikkhave ariyasaccani
Katamini cattari—dukkham bhikkhave ariyasaccam
dukkhasamudayam arivasaccam dukkhanirodham ariyasaccam
dukkhanirodhagimini ca patipadi ariyasaccam
2. Abhidharmakosa-vyakhya, ix, 12 (Jap. ed.). p. 708 refers to Nagasena
as purvaka-sthavira.
3. JPTS., (Pruf, Takakusu), 190405, p. 71; Legee's Fa-hiems p. 99
JRAS., 1891, p. 420; Takakusu, I-tsing, pp. xxii-xxiv,
4. I-tsing, Intro.
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Bu-ston’s infermation about the School

According to Bu-ston, the founder of this school was Rahula-
bhadra of the Ksatriva caste “renowned for his devotion to
discipline.”” The mantle worn by the members of this school
had 25 to 29 fringes, and their badge had an utpala (a lotus), a
jewel, and the leaf of a tree.l

He further writes, “Just as the higher classes establish the
mundane laws and customs of a country or race, in 2 similar
manner the Sarvastivadins, as they spoke in Sanskrit, the lan-
guage of the higher classes, represent the foundation of the other
sects,”'®

It cannot be definitely stated whether Bu-ston had in mind the
Sarvastivadins or the Miulasarvastivadins.?

Language and Literature

The Tibetan traditions corroborated by the recent finds of
manuscripts in Eastern Turkestan and Gilgit leave no room for
doubt about the fact that the Sarvastivadins adopted grammati-
<al Sanskrit (and not mixed Sanskrit) as the medium of their
literature and that they possessed a complete canon of their own
in three divisions Siitra, Vinaya and Abhidharma. The sub-divi-
sions of these three Pitakas were also substantially the same as
these in Pali.

Qur main source of information regarding the literature of this
school is Chinese and, occasionally, Tibetan versions of the Tri-
pitaka, supplemented by the find of manuscripts in Central Asia,
Eastern Turkestan, Gilgit and Nepal, and by quotations found
in works like the Lalitavistara, Mahdvasiu, Madhyamika-vitti,
Sitralankdra of Asanga, Divyavadana, Abhidharmakosa with its
Bhasya and Vyakhyd. 1t may be questioned whether the inform-
ation available about the literature of this school are of the Sarvas-
tividins or of the Mulasarvastivadins. For the present it is not

1. Bu-sten, II, p. 100. For further informaticn, see Watters, Yuyan
Chwang, 1, p. 149-50.

2, Bu-ston, II, pp. 99-100.

3. Hiuen Tsang states that the Sarvastivadins had a peculiar mode of
wezring and colouring their rebes not approved by the followers of several
schools (Watters, I, pp. 150 ff, Takakusu, I-sing).
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possible to distinguish between the two, but it seems that the
Agamas were common to both, so also were the Abhidharmatexts.
It is only in regard to Vinaya and few Avadina texts that there
might have been some differences.

Agama

Sirras: The Sttra-Pitaka of the Sarvastivadins was divided
into Agamas corresponding to Nikayas of the Pali school.
There were four ﬁgamas called Dirgha, Madhyama, Sumyukitu
and FEkorrara. In the Kofa there are refersnces to the Ksudruka,
which implies bythe existence of a Ksudrakdgama too.Prof. Aka-
numa has compared the Agamas in Chinese with the Pali Nika-
yas! in detail and has come to the following conclusions: The
Dirghdagama contains 30 sitras as against 34 of the Digha Nikaya.
Of the 13 suttas in the first volume of the Pali Digha Nikéya, 3
only are omitted in the Dirghagama viz., Mahali (no. 6), Jaiiya
(no. 7) and Subha (no. 10). All the suttas of the other two
volumes are contained in this Agama and a few in the Madhyam-
Agama. The order of arrangement of the siitras in the Agamas
and Nikayas differs widely, e.g., Mahapadana is the first siitra in
the Agama in place of Brahmajala of the Nikaya. In the Agama
the series of sitras is as follows: Mahapadana, Mahaparinibbana,
Mahagovinda, Janavasabha, Aggafina, Cakkavatti, Sthanada,
Payasi, Udumbarika-Sihanada, Sangiti, Dasuttara, Mahanidana,
Sakka-panha, Patika, Singalovada, Pasadika, Sampasadaniya,
Mahasamaya, Ambattha, Brahmajala, Sonadanda, Kifadanta,
Kevapta, Kassapa-sihandda, Tevijja, Samaniiphala, Polthapada,
Lohicca. The Agama contains two other suttas.

Of these sitras, fragments of the Ardnatiya and Sangiti have
been discovered in Eastern Turkestan,? and quotations from the
Brahmajala and Sargiti appear in the Abhidharmakosa.

The relation of the shittas of the Madhyamdgama to those of
the Majjhima Nikdaya is as follows: Of the 152 suttas in the

—— .
\. The Comparative Catalogue of Chinese Agamas & Pali Nikdyas,
Jupan (1929),

2. Hoernle, Munuscript Remuins of Buddhist Literaiure found in Castern

Turkestan.



138 BUDDHIST SECTS IN INDIA

three volumes of the Majjhima, only 19 are omitted in the Agama,
viz., Cilas@ropama (no. 30), Mahasaccaka (no. 36), Saleyyaka (no
41), Verafijaka (no. 42), Kandaraka (no. 51), Jivaka (no. 55),
Kukkuravatika (no. 57), Abhayarajekumara (no. 38), Apamnaka
(no. 60), Tevija-Vacchagotta (no. T1), Ghotamukha (no. 94),
Cuafikl (no. 95), Vaseftha (no. 98), Sangdrava (no. 100), Paiicar-
taya (no. 102), Kinti (no. 103), Sunakkhatta (no. 105), Anupada
(no. 111), and Bhaddekaratta (no. 131). In the Madhyamaigama,
there are in all 222 siitras, 82 of which correspond to the suttas
in the Angutiara, 10 to the suttas in the Samyutta, 9 to those n
the Digha and the rest to the suttas in the Majjhima. There are
a few of these suttas in Pali not found in the Agama, while a few
stray suttas correspond to passage in the Suttanipata, Thera-theri-
gathd and Vinaya (Maehavagga). In view of the mixture of the
suttas from two or three Nikayas in this Agama, we can hardly
expect much zgreement in the order of the arrangement of the
shitras.

Fragments of two siitras of the Madhyamagama, viz., Upali
and Suka, have been discovered in Eastern Turkestan.*

The agreement between the Samyukta Agama and Samyutia
Nikdya is similar to that of the Madhyamdgama and Majjhima
Nikaya. The Sagathavagga (Sec. 1) of the two Pitakas has much
in common but not the Nidanavagga (Sec. 11); the 8th and 9th
chapters of Nidana, viz., Samanabrahmana and Antarapeyyala
are wanting in the Agama, while the 1st and 5th chapter (Bud-
dha and Gahapati) show marked differences. In the same section,
Abhisamaya, Dhatu and other Samyuitas are almost passed over
in the Agama, but there is much that is common in the follow-
ing five Samyuttas: Anamatagga, Kassapa, Lakkhana, Opammaka
and Bhikkhuv. In the Khandha-vagga (Section III) of the Agama,
the following samyuttas are wanting: Okkantika, Uppada, Klesa,
Sariputta, Naga, Gandhabbakaya, Valiha, Vacchagotta and Jhana.
In the Saldyatna-vagga (Section 1V), the following are absent:
Matugama, Moggallana, Asankhata, Sammappadhdna, Bala and

Iddhipada, while major portions of the Magga, Indriya, and Sacca
are omitted,

The Sumyuktigarna, as it exists in Chinese, is divided into 350

1. Hoernle, gp. cit.
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sections and incorporates a large number of suttas of the Angu-
ttara Nikaya and a few of the other texts. There are also afew
sitras which have no parallels in Pali.

A fragment of the Sropasiitra of this Agama has been dis-
covered in Fastern Turkestan, while Prof. Sylvain Levi
traced a few guotations from this Agama in the Satralankadra of
Asanga,* and identified the following fragments in the collection
of Griinwedel: Kokanada-sitra (=Anguttara, V, pp- 196-98);
Anathapindada (= Anguttara. V. pp. 185-89); Dirghanakha sitra
(= Majihima, 1, pp. 497-501); Serabha-siitra (= Anguttara, 1, pp-
185-88): Parivrijaka-Sthavirasitra and Brahmanasatyani sitta
(= Anguttara, 11, p. 185)—are all included in the Chinese trans-
lation of the Samyukidagama.®

The Ekottaragama and the Argurtara Nikdya have very little
in common. This is partly due to the fact that a large number of
the suttas of the Arguttara is included in the Madhyama and
Samyukta Agamas. The Pali text is much more extensive than
the Sanskrit, and it seems that the growth of this part of the
Pitaka took place independently of each other. From Akanuma’s
comparative studies, the following sitras may be pointed out as
being more or less common in the two Pitakas: Samacitta (1, pp-
61-9), Devadita (I, pp. 132-50), Brahmana to Lonaphala (1, pp.
155-258), Cakka (II, pp. 32-44), Mundaraja (I, pp. 45-62),
Nivarana (111, pp. 63-79), dghata (III, pp. 185-202), Devata to
Maha (111, pp. 329-420) Avydkata to Maha (IV, pp. 67-139),
Gahapati (IV, pp. 208-35), Sacitta (V, pp- 92-112), Updsaka (V,
pp. 176-210), Janussoni (V, pp. 249-73), and Anussati (V, pp.
328-58). This is not an exhaustive list, for there are stray agree-
ments in other sections as well.

A fifth Agama was not recognized by the schools other than
the Theravada. In the Divyavadina (pp. 17, 331,333) and else-
where the Agamas are referred to as Agamacatustayam. In the
Nagirjunikonda inscriptions also, four Nikayas are mentioned
and not five. The Pali Khuddaka Nikaya is really a collection not
of discourses, short or long, but of a number of independent
treatises, which could not be included in any of the four Nikayas.

————

1. See Winternitz, op. cit. p. 234 fn.
2. Toung Pao,V,p. 209.
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By Khuddaka, the Palists probably meant “other works” or
““miscellaneous works,” Though the Sarvastivadins did not have
a fifth Nikaya, they had a few texts like the Uddanavarga, Siira-
nipaia (Arthaka and Parayana vaggas), Sthavira-gathd, Dharma-
pada, Vinanavasiu, and Buddhavamsa, which came later on to be
collectively called Ksudraskagama (see above).

Vinaya

Vinaya texts : Our information about the Vinaya texts of the
Sarvastividins is derived solcly from the catalogues of Chinsse
canonical literature. In Nanjio’s Catalogue, appear the following
titles : :

(i) Sarvastivada-vinaya-madtikd, translated by Sanghavarman
{445 a.p.): Taisho xxiii, 1441; Nanjio 1132.
(i1) Sarvastivada-vinaya-vibhdsa, translator unknown (350-431
AD.): Taisho xxiii, 1440; Nanjio 1135, 1136.
(i) Sarvastivada-vinaya-saigraha, compiled by Jinamitra, trans-
lated by I-tsing (700 a.p.) ; Nanjio 1127.

(iv) Dasadhyaya-vinaya-niddna, translated by Vimalaksa (be-
ing the preface to the Dusdadhydya-vinaya), Nanjio |144.

(vy Dasddhyaya-vinaya-bhik su-prasimoksa,  translated by

Kumarajiva (404 a.n.): Taisho xxiii, 1436; Nanjio 1160.

(vi) Dasadhyaya-vinaya-bhik suni-prarimoksa, compiled by Fa-
yin (420-479 a.p.) : Taisho xxiii, 1437; Nanjio 1161.

(vii) Dasddhydya=-vinuya or the Sarvastivida Vinaya, translated
by Pupyatara together with Kumarajiva (404 a.D) :
Taisho xxiii, 1435; Nanjio 11135,

The principal text of the Sarvastividins was the Dasddhyaya-
vinaya. Fa-hien writes that he came across a Sarvastivida-vinaya
in verses, but the Chinese translation of the Dasadhydya-vinaya
attributed to the Sarvastivadinsis in prose. The Dasadhyaya
(Taisho ed., xxiii, 1435) is divided into 14 sections. It opens with
the eight sections of the Pratimoksasttra. The ninth section deals
with “seven dharmas”, viz., §ikjapada, posadha, papadesana, var-
savasa, carmavastu, bhaisajyavastuand civara (moral precepts, fort-
nightly ceremonies, confession, dwelling in the rainy scason, use
of leather-shoes, use of medicines, and robes). The tenth section
contains “eight dharmas,” viz., Kathina, Kau$ambi, Campa,
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Pandulohitaka, Sanghdvasesa-parivasa, Paticchadana, Sayandsena
and Asamudacarika-dharma (rules re. making of Kathina-robes,
dispute at Kausambi, events at Campa, dezds of Pandulohitaka
monks, atonement for Sanghavasesa-offences, concealment of
irreligious acts, rules regarding bed and seat and proper conduct
of monks).! The eleventh section entitled “samyutta,” i.e., mis-
cellancous rules, deals with dhitta and other extraordinary pre-
cepts observed by some monks. The twelfth section is devoted
to Bhiksuni pratimoksa containing, as it does, 8 Parajika, 17
Sanghdvasesa, 30 Naiksargikd, 18 Pavantika, 8 Pratidesaniya and
Agta-dharma. The thirteenth section re-arranges the preceding
rules in the Ekottara style, from one to eleven dharmas. The
concluding section, the fourteenth, contains Upali-pariprecha, a
well-known text on disciplinary rules.?

The text contains almost all the chapters of the Vinaya of the
Theravadins and the Mulasarvistivadins, and appears to be a
much shorter version of the text of the latter. From the title,
one expects ten chapters, but actually there are fourteen, and so
we have to assume that four of the fourteen chapters were later
additions or were originally treated as supplements. The 11th,
13th and 14th chapters are no doubt later additions, but it is
difficult to ascertain the fourth additional chapter. A close study
of the Chinese translation along with Sanskrit text of the Miila-
sarvastivadins will reveal the actual position.

Miilasarvastivada Vinaya

As stated above, we rely on the Chinese versions of the Sarva-
stivida literatnre including the Vinaya Pitaka. In this connec-
tion, it may be mentioned that a large portion of the original
Millasarvastivada . Vinaya was discovered at Gilgit and edited
by me after collating it with its Tibetan version. Tt may be assum-
ed that the Vinaya texts of Sarvastivaida and Moilasarvasti-
vada were not very different from each other. From the Miila-
sarvastivada text, it appears that the Milasarviastividins also,

sl
1. See Bodhisattva-pratimoksa-siitra, Intro., p. 3 (IHQ., VII. ),

2. For further details, see introduction to the Mulasarvastivada-vinaya,
Gilgtr Mss, vol. III, pt. ii,
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like the Lokottarvadins, whose first Vinaya text is the Maha-
vastu, intreduced many episodes relating to the past and present
lives of Gautama Buddha. The chapters of this Pitaka that have
been published (Gilgit Manuscripts, Vol. ITI) are as follows:—

i. Pravrajya-vastu (fragmentary)

ii. Posadha-vastu (do)
iii. Pravarana-vastu (do)
iv. Varsa-vastu (do)

v. Carma-vastu (including the Srona-Kotikarna avadana)
vi. Bhaisajya-vastu (alsc in fragments)

vii. Civara-vastu (complete)
viii. Kathina-vastu (do)
ix. Kosambaka-vastu (do)
x. Karma-vastu (do)
xi. Pandulohitaka-vastu (do)
xii. Pudgala-vastu (do)
xiii. Parivasika-vastu (do)

xiv. Posadhasthipana-vastu (do)
xv. Other unidentified vastus, in fragments, the last of
which is Samghabhedaka-vastu.

Abhidharma

The Abhidharma literature of the Sarvistivadins is fairly ex-
tensive. Apart from the well-known seven texts and the famous
Vibhisa éastras of the Vaibhasikas, this school had to its credit
a few other philasophical works written by Vasubandhu,
Samghabhadra, Dharmatrata and Dharmottara. None of these
valuzble works are available in original Sanskrit except the
Abhidharmakosa, its bhisya and wyakhya of YaSomitra. The
Vyakhya is no doubt a mine of information and contains most
of the philosophical topics discussed in the Abhidharma litera-
ture of the Sarvastivadins. It may also be regarded as a quintes-
sence of the seven Abhidharma texts. For 2 gzneral idea of the
several texts at the present moment. we shall have to depend
on the valuable analysis of the Chinese translations of the texts
made by Prof. Takakusu in the JPTS, [904-05, and the notes
given by Prof. Louis de 1a Vailée Poussin in his introduction to
the French translation of the Abhidharmakosa. With the publi-
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catjon of the Fydkhyd it has become possible to comprehend
the terms and nomenclatures suggested by Takakusu on the basis
of the Chinese renderings and form a better idea of the contents
of the texts. The seven texts claimed by the Sarvastivadins as
conslituling their original Abhidharmapitaka arc as follows:'—

(i) Jhanaprasthanasitra of Arya Katyayani-putra with its
six supplements (sat pddah), viz.

(ii) Prakaranapdda of Sthavira Vasumitra

(ill) Vijfianakaya of Sthavira DevaSarma

(iv) Dharmaskandha of Arya Sariputra

(v) Prajiiaptisastra of Arya Maudgalyayana

(vi) Dhdtukaya of Purnaand

(vii) Sangiti-paryiya of Mahakausthila,

(i) The Jidnaprasthana-sitira is attributedto Arya Katya-
yaniputra. In the Kosa it is stated that the actual author of
the work was Buddha but the arrangement of chapters and
topics were made by Katydyaniputra and so its authorship is
attrihuted to him. It was translated twice into Chinese, by
Gotama Samghadeva of Kashmir and Chu Fo-nien, in the 4th
century a.p., and by Hiuen-tsang in the Tth century. It is divid-
ed into eight sections. The first section contains exposition of
laukikagradharmas, jiiana, pudgala, Sraddhd, ahrikatd. ripa and
its laksana,anarthaka (?7), and caitasika (= best mundane topics,?
knowledge, individuality, faith and reverence, lack of modesty,
material constituents of the body and their characteristics,
anarthaka (7) and mental states). The second section details
the samyojanas or defilements, which hinder the spiritual progress
of an adept, and the causes of defilements, The third section is
devoted to the acquisition of knowledge (jfiana) (a) of doctrinal
matters by which a sekha becomes an asekha, (b) of right and
wrong views, (¢) of the means of attaining six abhiffias, (d) of
the four truths and of the acguisitions to be made in the four
stages of sanctification. The fourth section details what may be
called evil works and acts with their consequences and also

1, KDS(I, 1, 9 & 11,
2. Kofa (Fr. transl), intro., p. xxx. See Infra, p. 144.
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explains vijiapti and avijiapi.® The fifth section gives an ex-
position of ripaskandha, i.e., the four constituents, and of those
originating out of them, both internal and external. The sixth
section analyses the 22 fadriyas (predominant faculties) and the
three spheres of existence viz., kdma, ripdand aripa, and ex-
plains in detail the sparsendriva, mitla-ciita, etc. The seventh
section is devoted to the mental states developed by an adept
while he is in samddhi, and gradually-advances from Sakadigimi
10 Anigami stage. The last, the eighth section explains the four
smirtyupasthinas, the various wrong views, and similar other
matters.

The alternative title of the Jiana-prasthana-sitrais Ata-
grantha, as it contains eight chapters, relating to Lavkikdgra-
dharma (=mind and mental states) which are considered to be
the best of worldly (k@ma and riipa dhatu) matters, 1t seems
that this book corresponds to the Dhammasangani in Pali, It
contains eight chapters : These are :

(i) Laukikdgradharma =the best world-conditions;
(i) JhAanam=knowledge of the nature of all worldly
objects:
(iil) Pudgald) < of individualities;
(iv) Sneha-gauravam=Sraddhda—=Regard and firm faith
in the Triratna, i.e., Buddha, Dhkarma and Sangha:
) Ahrikyam =immodesty;
(vi) Laksanam=characteristics of the body, i.e., anityvata
(=impermanence, i.e., birth, old age and death);
(vii) Cetana. samceland, adhicetand=idea, thinking, and
deep thinking:
(viil) Anarthakam =Perhaps. it means  “indifferent, i.e.,
neither good norevil™?
The second chapter deals with
(i) Akusala (evil actions and thoughts in general);
(ii) Samyojandni=fetters of human life. These are the
same as Sapyvojanani in Pali;

Kofa, 1, 11,
. The above enumeration and interpretation are based on the Sanskrit
trarslation of the relevant Chinesa text by Sri Santi Bhiksu of $anti Niketan
Visvabharati,
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(iii) Sahacaritam=fettersrelating to the bzings of the three
dhatus : Kama, Ripa and Arlipa;

(iv) Sarivah=the ways and methods o be adopted by the
denizens of the three dhiatus to get rid of the sumyvjenas
(fetters);

(v) Dasa Dvarani=it enumerates all lhe conceivable
impurities of the denizens of the three dhatus.

The remaining six chapters have not yet been published by
Santi Bhiksu Sastri.

Dr. Barua suggests that the work (Jiidnaprasthdna-siira) may
be paralleled to the Pali text Pagisambhidamagga.* There may be
a verbal resemblance between the two texts, but the JAgnapra-
sthana is written more on the lines of Dagmma-saiigani than on
those of Parisambhidimagga. The title also suggests that the
work is expected to contain topics leading to the highest know-
ledge, which, in other words, is purity or emancipation.

The second book is entitled Prakaranapada. Its authorship
is attributed to Sthavira Vasumitra, who, according (o the
Chinese tradition, composed it in a monastery at Puskalavati.
1t was translated into Chinese by Gunabhadra and Bodhiyasas
of Central India (435-443 A. p.) and also by Hiuen-tsang (659
A.p.). The work is divided into eight chapters. The first delines
riipa, citta, eaitasikas, cittaviprayukias and asamskrias® (material
constituents, mind, mental states, non-mental states, and the
unconstituted). The second deals with the same topics as those
discussed in the last two chapters of the fourth section of the
Jianaprasthanasitra. The third explains the sense-organs and
their spheres of action, while the fourth defines several terms,
such as dhatu, ayatana, skandha, mahabhimika® (cf. Kosa, 11,
23; 111, 32), etc. The fifth chapter analyses the armusSuyas
(dormant passions), while the sixth explains vijiieya, anumeya
and andsrava dharmas (things to be known, to be inferred, and
pure dharmas). Lhe concluding chapter, the seventh, appears to
be an index, containing all the technical terms with their mean-
ings n short. '

1. Law, History of Pali Lit., 1, p. 337,
2. See Infra.
3, Kosa, ii, 61-62.
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The third book, Vijidna-kiya is attributed to Devadarma,
\?ho, according to Hiuen-tsang, compiled it at Visoka near
Sravasti, about a century after Buddha’s death. It was translat-
ed into Chinese by Hiuen-tsang (649 a.p.). It is divided into six
chapters. It contains an exposition of pudgala, indriya, citta,
klesa, vijfidna, etc. as given by Maudgalyayana, enumerates the
different classes of beings, persons, etc., defines the function of
mental states as fietu (cause) and dalambana (basis) of spiritual
progress and also of mental states of a perfect (i.e., Arhat) and
an imperfect adept.! Prof. Poussin remarks in his Erudes
Asiatiques, 1925 (i. 343-76) that the first two chapters contain
the controversies relating to the existence of past and future, and
of pudgala (soul).?

The fourth book is entitled Dharmaskandha. Its authorship is
attributed to Sariputra. It was translated into Chinese by
Hiuen-tsang (659 a.p.), In the colophon of the Chinese trans-
lation this text is described as “‘the most important of the Abhi-
dharma works, and the fountain-head of the Sarvastivada
system.” This book, it seems, appealed to the Chinese not for
its subtlety and depth of philosophical discussions as for its com-
prehensiveness outlining the general course of spiritual training
prescribed for a Buddhist monk. This work can also be parallel-
ed to the Visuddhimagga of Buddhaghosa. Its 21 sections are
as follows : Siksapadas or Silas; attainments leading to Srota-
patti; development of faith in the Triratna; the fruits of the
four stages of sanctification, four dryae-pudealas samyak-sam-
kalpa of the eightfold path; attainment of rddhipadas; practice
of smrtyupasthdnas: exposition of the dryasaryas; four dhyanas;
four apramapas; four higher samdapatiis (ariipyas), practice of
bhivand, exposition of bodhyangas, and then an exposition of
indriyas, ayaranas, skandhas and dhdtus. 1ts concluding chapter
explains the twelve terms of the formula of causation
{pratityasamutpada).

The fifth book, Dhatukdaya, is attributed to Piirna in the
Sanskrit and Tibetan texts, and to Vasumitra by the Chinesz
writers, Prof. Takakusu remarks that the original Sanskrit had

" 1. Koda, vii, 12,
2, Cf. Kosa (Transl), ii, p. 150 fn, See Infra.
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probably more than one recension. It was translated into
Chinese hy Hiuen-tsang (663 a. p.). The object of the treatise
is to ennmerate the dharmas, considered as ‘reals’ by the Sarva-
stivadins. The dharmas are classified under the heads : 10
mahabhiimikas. 10 kesa-mahabhiimikas, 10 parittaklesas, 5 klesas,
5 drsis, ete. This classification differs stightly from that found
in Pali texts and the Abhidharmakosa.* Prof. La Vallée Poussin
thinks that this must be a very old text, which may be regarded
as the source of the Pali Dhatukathd also, as it discusses the
sampayutia and vippayutia relations of the dharmas as has been
dene in the Dhatukatha.

The sixth book Prajaptisastra is attributed to Maudgalya-
yana. [t was translated into Chinese at a very late date (1004-
1055 a. p.) by Fa-nu (=Dharmapila) of Magadha. The
Chinese text is incomplete. Inthe Tibetan version this treatise is
divided into three parts. viz.. lokaprajiiapti, kdranaprajiiapti and
karmaprajiiapti. The lokaprajiiapti appears in a well-digested
form in the Abhidharmakosa (IIT). Prof. La Vallée Poussin has
analysed the first two Prajiaptis in the Cosmologie bouddhique
(pp. 275-350).2 In the lokaprajiiapti the cosmological ideas of
the Buddhists are given, in the kdranaprajfiapti the character-
istics that make a Bodhisattva are discussed, while in the karma-
prajfiapti there are enumeration and classification of different
kinds of deeds.

The seventh book Sangitiparydva is attributed 1o Maha-
kausthila by VYasomitra and Bu-ston, and to Sariputra by the
Chinese writers. It was translated into Chinese by Hiuen-tsang
(660-663 a. n.). This text was compiled, according to the intro-
ductory remarks, immediately after Buddha’s death to avert
disputes among the disciples regarding the Buddhist teachings
and disciplinary rules. The scene of this text is laid at Pava,
where dissensions among the Nigantha Nataputtas started after
the death of their teacher. It arranges the dharmas, both doctri-
nzl and disciplinary, numerically in the Ekottra style, i.e., grad-
ually increasing the number of dharmas from one to ten. The
contents of this text agree to a large extent with those of the
Sangiti and Dasuttara sutiontas? of the Dighanikdya.

1. Kosa, Intro, p. xxxvii ff.
2. Cf. Dadottara-stitra in Abhidharmalkosa-vpdakhya (Jap. ed), p. 590.
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Besides these seven recognized texts of the Sarvastivadin
Abhidharmapitaka, there were a few other digests and commen-
taries dealing with the topics of the Abhidharma. The exhaustive
commentary on the JAanaprasthana-sutra was, of course, the
Mahavibhasa, compiled, according to Paramartha, by Karya-
yaniputra himself with the assistance of Asvaghosa of Saketa.
Among the digests, the most important work is Vasubandhu’s
Abhidharmakosa, which has got a bhdsya written by Vasubandhu
himself and a vyakhya written by Yasomitra. Then there are
two other texts, viz., Abhidharma-nyaydanusara and Abhidharma-
samaya-pradipika, attributed to Samghabha’d_i‘a. an opponent of
Vasubandhu. Samghabhadra wrote these works to refute some
of the theses of Vasubandhu, especially 'lhose which were in
support of Sautrantika views.

There was an earlier digest called the Abhidharmasara written
by Dharmaéri. It contained eight chapters, viz., dhatu, sams-
kara, anusaya, arya, jhana, samdadhi, miscellaneous sastravarga
or vada-vargal '

Among other works of note belonging to this school, we may
mention Sariputrabhadharma, Abhidharmamytasastra of Ghosa,
Abhidharmahidaya of Dharmottara and Lokaprajapti-abhi-
dharmasastra of an unknown author.

Daocirines

In the history of the secession of schools, it has been shown
that the Sarviastivadins belonged to the orthodox group, which
is why there are many points of agreement between the Thera-
vada and Sarvastivida doctrines.

1. Sabbam atrhi

The principal point of difference between the two schools is
that the Sarvistivadins maintain the existence of 5 dharmas in
their subtlest states at all times, whether in the past, present or
future, while the Theravadins deny any such existence. The
former accept the fundamental creeds of Buddhism, viz., anatta
and anicca of all worldly beings and objects, and their contention

1, For details see La Vallée Poussin’s Intro, to the Koda, p. lxiii.
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is that the beings and objects constituted out of the dharmas at
a particular time are subject to disintegration bdut not the
dharmas themselves, which always exist in their subtlest states.
Vedand, for 1115t'mcf- may be kusala. akusala or avydkria at a
particular time and place but it exists at all times.!

The Kathavatthu (1.6) presents the arguments and counter-
arguments of the Sarvastividins and the Theravadins thus:
The Sarvastividins maintain that all dharamas exist but not
always and everywhere and in the same form. In reply to the
question whether khandhas which are all different by nature
exist uncombined (ayogam), they answer in the negative. This,
however, gives an opportunity to the Theravidins to show the
fallacy that if all exist then both micchaditthi and sammaditthi
should exist together. Then again by equating the past and the
future with the present, the Theravadins show that if the past
and the future exist then their existence should be predicated in
the same way as of the present.? which the S. deny, saying that
the past and the future exist but not exactly in the same form as
one would speak of the present.

The Th. have recourse to the second argument, saying that
let the ‘present material aggregate’ (paccuppanna-ripa) be treated
as one inseparable object; now, after some time has elapsed, this
material aggregate becomes the past, i.e. gives up its presentness
(paccuppannabhava), to which the S. agree; then in the same
way can it be said that the material aggregate also gives up its
materiality (riipa-bhdava) .7 The S. deny the latier inference,
reasoning thus — let a piece of white cloth be regarded as one
inseparable object; now, when this cloth is coloured, it gives
up its whiteness (like paccuppannabhdva, as in the former case),
but does it give up its clothness (like rilpabhdva as in the former
case) ? This disarms the opponents. The Th., however, follow
up this argument of the S. by suddhikanaya (pure logic) saying
that if the material aggregate (rijpa) does not give up its materi-
ality (riipabhiva)? then rijpabecomes permanent, eternally existing

1. See Pointsof Confrover.sy. Appendix, pp. 375-7.
2. This argument is repeated with cach of the khandhas,
3. Cy. rijpakkhandhena samgahitatta,
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like mibbdna—a conclusion not accepted by the S., as according
to the latter, riipabhdva is different from nibbanabhdva.

The next question put by the Th. is, whether the past (atita)
gives up its pastness (atitabhava)? The S. answer in the negative
hut take care to note that when they say that gizigbhiva exists,
they mean that anagatabhiava (futurity) and paccuppanndbhéva
(presentness) do not exist like the atitabhdva, and similarly when
they predicate existence of andgatabhiva, they mean atitabhdva and
paccuppannabhiva do not exist like anidgatabhava. This general
statement 1s then applied to each of the khandhas. The Th.
round up the discussion by their usual suddhikanaya saying that
atita or atitabhiva would then be the same as nibbdna or nibbina-
bhava, a conclusion rejected by the S. The Th. then take to
vacanasodhana (clearing up of verbal errors), saying that (i) if
the existence of the past (atira) and the non-past (ndtita) as also
of the future (andgara) and the non-future (na anagata)is denied,
then the S. should not say that the past and the future exist: so
also (ii) if they do not accept the identity of arita, paccuppanna
and andgata,! they cannot say that atita and andcata exist.

The next argument of the Th. is that if the S. admit that
paccuppannaiiana  (present cognition) exists and it has the
function of knowing things ( paccupannam fAdanap atthi, tena
Adnena Fanakaraniyam karoti) and then why not should the
atitafiana and aendgatafiana, the existence of which is affirmed by
the S., have the function of knowing past and future thingsin
analogy to that of paccupparma-fiana?® The Th. consider this as
illogical and reject the contention of the S. that atitam fianam
atthi.

The Th. now take up the instances of Arhats, Andgamis, etc.,
and show that according to the S.'s statement that atita raga
exists in an Arhat, that ariva bydpdda exists in an Anagami, and
so forth, an Arhat should be sardga, an Anagami should be

1. By having recourse to the discussion whether hufva hoti, hutvéa hotiti
and na hutvg na hoti, na hutvg na hotiti, the Th. show logically the unten-
ability of this assertion of the 8. (Kvs. p. 125).

2. In the test, this argument is claborated by the application of this
general statement to each of the sense-organs (paras 23-28) as also to hartha
pada, pabba, kava, apo, tejo and vayu (paras 47-49).
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byapanna-cirra, and so on, but this inference is not accepted by
the S.

The last argument resorted to by the Th. is that if the existence
of arira, paccuppannag and andgata khandhas, dharus, dyatanas be
admitted, then the S. should say that there are (3xJ5) or 13
khandhas, (3 x18) or 34 dhéitus, (3x12) or 36 dyatanas, which
the S. reject saying that they may accept the position that arita
or andgara exists from one standpoint and does not exist from
another standpoint (arthl siyd attram ov siyd na atiram or na
andgatan ti). The Th. then bring in their suddhikanaya by citing
the instance of nibbana and establish the futility of the assertion
of the 5. that the past and the future exist. Both the Th. and S.
then quote passages from the Sutta Pitaka in support of their
conientions, one however remaining unconvinced by the other.
The following may be taken as the opinion of the S. :

1. The past and the future, as usually understood, do not exist
though they are perceptible in the present.* In the same sen‘e,
the non-past-future should also be taken as non-existent.

2. Itis bhava of each of the five khandhas, and not thekhandhas,
Lthal persists in the past, present and future.

3. An object (vasri) may lose its pasiness, presentness, or
futurity but not its objectness (vasrutva), but that objectness is
not identical with nibbdna or nibbdnabhdva.

4. An Arhat, e.g, has arita rdga but he is not therefore to be
regarded as ‘sardga’®

‘The 8. admit impermanence (aniiyatd) of the constituents
but they contend that the “dharmas” (or bhavas) of the past are
transmitted into the present and likewise the “dharmas” of the
tuture are latent in the present. This we may illustrate, by citing -
the example of a sweet mango — the past mango seed transmits
into the present its ‘*mangoness’, if not the ‘sweetness’; and,
similarly, the ‘future mango’ receives its ‘mangoness’ from the
present : the mango seed can never produce any other truit
though there may be a change in the quality, shape and colour

1. E.g. andgatam hutva paccuppannam hoti but anggata is not identical

with paccuppanna in the ordinary sense, though in paccuppanna there is (the
dharma of) andgata so in that sense paccuppanna is anagara.
2. Cf. the views of Saila schools re, anusaya, pp. 84f., 1241,
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‘of the mango. The S. speak of a being in the same way.
According to them, a being is composed of five dharmas (not five
khandhas), viz., (i) citta (mind), (ii) caitasika (mental stales),
(11i) ripa (matter), (iv) visamprayukta-samskards ( states indepen-
dent of the mind)? and (v) asamskrtas (the unconstituted).® The

1. In Vasumitra this appears also as a separate cpinion of the S.: The
phenomena jati, jara, sthiti, anityata are citta-visampraywcras but included in
samskdraskandha. One of these four items, viz., jard is discussed in the Kvu.
(VIL 8) under the topic *jardmaranam vipiko ti"” an apinion of the Andha-
kas, the Kvu., supporting the opposite view that ‘jarimaranam” is not
vipika.

2. These five are sub-divided into seventy-five thus :

I. Ripa (11): (@) vitaya (5) (b) indriyva (5) (© aviapri (1)

(i) ropa (i) caksurindriya
{ii) dabda (ii) érotrendriya
(iii) gandha (iii) ghrianendriya
{iv) rasa (iv) jihvendriya
(v) sparéa (v) kayendriya

II. Citta (1)
III. Caitasikas (46) :
(@) Mahabhamika (10)
(sarvacitta-bhavatvat, Keéa, 1L p. 42)

(i) vedani (vi) mati or prajiia
(i) samjiia (vii) smrti
(iii) cetana (vii)) manaskira
(iv) sparsa (ix) adhimoksa

(v) chanda (x) samadhi

(b)) KuSalamahdbhimika (10)

(i) sraddha (vi) alobha

(ii) virya (vii) advesa
(iii) upeksa {viii) ahimsa
(iv) hri (ix) prasrabdhi

(v) apatripya (%) apramada
{€) Klesa-mahabhamika (6) (d) Akusala-malabhamika (2)
(i) moha (i) ahrikata
(ii) pramada (ii) anapatrapya
(iii) kausidya
(iv) asraddhya
(v) sty@na
(vi) auddhatya
{e) Upaklesa-bkiimika (10) () Aniyate-bhimika (8)
© (i} krodha (i) kaukrtya
(ii) mraksa (iiy middha
(iii) matsarya (iii) vitarka
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five dharmas (not elements as usually understood) persist in a
being, the present being the resultant of the past, and potential
of the future. An adept after becoming a sotdpanna remains so
in his following existence, proving thereby that his past dharmas
continue and the three sampojanas' remainineffective. It may be
argued by the Th. that the three samyojanas have altogether
disappeared ; then the Sarvastividins may cite the instance of
Sakadigamin as a better illustration. A Sakadidgamin reduces
raga, dosa and moha to the minimum, and in his following births
that state continues, proving the continuity of past ‘dharmas’.
Now we may pass on to the case of the Arhats. The Arhats, it
will be seen, become completely free from riga, dosa and moha,
but according to the Th., these are destroyed for ever. but
according to the S., these rdga, dosa and moha persist though'
in an ineffective form, and these may reappear and cause an
Arhat fall from Arhathood — a topic discussed inthe Kvu. (L. 2)
and attributed by Buddhaghosa to the S., viz., Parihayati araha
arahatta ti 1*

(iv) Irsya (iv) vicéra

{v) pradasa {v) raga
(vi) vihimsa (vi) pratigha
(vil) upandha (vii) mana
(viil) maya (viii) vicikitsd
(ix) sathya

(x) mada

1V. Citta-viprayukta (14):

(i) prapti (viti) jati
(i) aprapt (ix) sthiti
(iii) sabhagata (x) jard

(iv) asamjiitka (xi) anityata
{(v) asamjii-samépatti  (xii) namakiya
(vi) nirodha-samépatti (xiii) padakiya
(vii) jivita {xiv) vyaiijana-kdya
V. Asamskrta (3); (i) akisa
(11) pratisamkhya-nirodha
(iii) apratisamkhya-nirodha.
See Rosenberg, Di¢ probleme der buddhistischen philosapkie, pp. 128-9.
Rahula Sankrtyayana, 4dbhidharma-kesa. Table 1L
1. Viz., sakkayaditthii silabbatapardamdsa, vicikiccha,
2. For its exposition, see ante, p. 107,
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In Kirikas 25-7 of the fifth Ko$asthana of the Abhidhar-
makosa} there is a detailed exposition of the main thesis of the
Sarvastivadins, viz., Sarvam asti. The contention of the §. that
the dharmas exist in the past, present and future rests on certain
statements found in the Agamas, one of which is as follows

FIAARATHANES | F: (AT Seqeqeer | ugawt qean
TEMERISAIT TSI FAT | wd w7 Arfeaeaiy | TeqeTTET
wre fafaR faemmma fAdam sfaast swafa

[ Riipa (material constituents of a being), whether past or future
Is impermanent, not to speak of the present. A learned Srivaka,
who realizes this, remains unconcerned with the past ripa, does
not rejoice at his future rizpa and exerts to rid his mind of the
present riipal.?

On the authority of this statement taken literally (kanthatah),
the S. contend that if the past ripa does not exist, there was no
necessity of instructing an adept to remain unconcerned with the
same. In the same way, it may be said of the future and the
present.?

The same statement when interpreted (arthatah) vyields a
further argument, viz., every vijfidna (perception, cognition)
requires the combination of two things, the sense-organ and its
object. Now, one speaks of manovifiiana (mental perception,
cognition) of past acts or things. This also implies the existence
of past acts or objects, otherwise how could there be mano-
vijiang of the same. The same argument is applicable to future
acts or objects.?

Then again, if there be no past, how can one speak of an effect
due to past good or bad deeds. At the moment when the effect
is produced there is the vipaka-hetu, which is past.®

1. See Sicherbatsky, Central Conception of  Buddhism, Appendix,
pp. 76-91: La Vellée Poussin®s Fr. transl. of Kosa V. 25-27; Rahula Sankri-
tyayana Abhidharmalcosa.

The exposition given in the Kathivarthy speaks of “hhavanyathitva” of
Dharmatrata.

1. Cf. M. V7., p. 444; Bhaddekaratta-sutta in Mujjhima, iii, p. 187 :
Atitam ninvigameyya, nappatikankhe anigatam,

Yad atitam pahinam tam, appattadi ca anigatam,
Paccuppannam ca yo dhammam tattha ta'tha vipassali
Asamhiram asamkuppam tam vidva minubrihave.
Kosa-vyakhyd (Jap. ed.), p. 468.

Ibid., p. 469.

Ibid., p. 469.
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past and futurc of dravyas only, and not of bhiva, laksana or
avasthd.

The Sarvastivida cxponents, however, differed among them-
selves and intcrpreted the existence of beings and objects in the
past, present and future in diverse ways, thus: '

(i) Dharmatrita states that the objects remain t.he same and
undcrgo only modal changes (bhavdnyathétva), i.e. in form and
quality, giving rise to different notions, such as, past, present and
futurc. A .thing originates when it takes new modes or fcn:m and
quality and is destroyed when it abandens them, He cites ‘r_he
instance of gold and ornaments made out of it, as also of m.ﬂk
and curd, pointing out that the gold and the substance of milk
remain the same, though both undergo changes in form and
quality by the addition or subtraction of something else. The
modal changes are described as past, present and future, decay
and origin, and so forth, A certain object gives up its future
mede or form and quality and reaches the present mode. Similar]ly
it abandons its present mode and attains the past mode. .I{' it
not be so, the futurc, present and past objects would be entirely
different from onec another,

Vasubandhu has criticized this view as similar to the Samkhya
doctrine of cvolution (parinama), admitting, however, the
fundamcental diffcrence between Samkhya and Dharmatrata’s
view that the former upholds the existence of an eternal reality
(pralrti) while Dharmatrata adheres to the impermanent nature
of worldly objccts.

(i) Ghosaka statcs that cvery phenomenal object has three
characteristics, viz., birth, old age and death, and these exist with
the object at all times. When a baby is born, milk is drawn from
the udder, or a gold ornament is made, it carries withit the other
two characteristics, viz., old age and death, which were existing
in the baby, in milk or in gold ornament in a latent form,

The presentness (pratyutpanna) is distinguished by Ghosaka as
actual use or application (samuddcdra) while the other two, the
past and the future, are distinguished as attainable (prapsi). The
inception of an object is called birth or present, while the other
two, old age and death, which will be forthcoming, are future.
When the baby grows old, or milk turns into curd, or the gold
ornament is worn out, its old ape becomes present while its
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inception becomes past and its ultimate decay future. By this
argument, Ghosaka established change in characteristics
(laksananyathatva). Dharmatrata deals with the object and its
form and quality (dravya and bhava) separately, while Ghosaka
takes the two as inseparable.

Ghosaka argues that if the three characteristics (laksanas)
do not exist together and be completely separated (viyuwktam
syat), then present cannot become past nor future can become
present, and so he concludes that the three time-characteristics
exist together. He gives the following illustration : Supposec a
man is attached to a woman; he is not thereby wholly detachad
from other women. The attachment is distinguished by him as
actual application (samuddcdra) and the possibility of his attach-
ment to other women as attainability (prapti).!

Vasubandhu criticizes the above view as a cross-mixture or
blending of time (adhvasamkara). He contends that a past object
or characteristic should not be regarded as posscssing the chara-
cteristics of present and future. In other words, Ghosaka attri-
buted three time-characteristics to onc object, which is illogical,
because one object can have onc time-characteristic,

Again, in the casc of living beings (sattvakhya), the question
of attainability (prapti) may arisc but it is not applicable to
material objccts (asattvakhya), as a pitcher does not take up its
hardness.

(iii) Vasumitra (Ist century a.n.), author of Pariprecha,
Paficavasiuka and other treatises,? states that objects exist at all
the three times : past, present and future, and do not undergo
any change either in substance or in their form and quality or
in their characteristics as contended by Dharmatrata and
Ghosaka.® He holds that it is the activity or function (kdritra)
that determines the pastness, presentness and futurity of zn
object (avasthanyathatva). When activity is taking place, e.g.,
when eyes function and see an object as it is in substance, in

1. Kosa=vyakhyad (Jap. ed)), p. 470,

2. This, according to Fa-pao, is the opinion of Samghabhadra,
According to P'ou-kcung this opinion is also expressed in the Vibhdsa. Cf.
Kosavyakhya, p. 470.

3. Abhidharmakosa (Jap. ed.), p. 167.
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form and quality or in characteristics, it is called present: like-
wise, when the activity ceases, i.e., when ecyes have completed
secing an object, the object is regarded as past. Similarly, when
the activity will take place with regard 1o any object, the object
is described as future. In other words, in all objects, all the three
time-factors arc co-cxistent, and it is the activity or function that
determines the time or naturc of an object (adhvanah kdritrena
vyavasthitak). Had there becn ne co-cxistence of the time-factors,
the past and the future would be non-cxistent like the horns of
a hare. Pastness or futurity, according to Vasumitra, is ncither
an error nor absolutely non-¢xistent. Henee, all phenomenal ob-
jects exist in the past, present and futurc. He cites the instance
of a cipher and its position in a mathematical figurc. Just as a
cipher placed before the figure 1 has no value, and when placed
aftér the figure 1, it carries the value of 10, so also an object
by its activity is determined as past, present and future.

Of the three interpretations stated above, Vasubandhu gives
preference to Vasumitra’s view, but criticises it also as faulty.
Vasubandhu argues that, according to the doctrine of “<all
exists”, “kdrirra” should also be existent along with the object
at all times, for it is not separable from the object. Being an
inseparable property, kdritra should not be distinguished as past,
present and future, Kdrirrg, again, cannot be different from an
object (dhurma), for according to the Sarvastivadins, there is
nothing beside dharma. Again, if kdritra be identical with the
object, it cannol be the determinant of pastness, presentness
and futurity.

Vasubandhu does not supporl the Sarvistivada view whole-
heartedly. He takes here the Sautrdntika view in his critivism
of Vasumitra.

(iv) There is a fourth view expressed by Buddhadeva, who is
mentioned in an inscription (see above, p. 132.). He states that
the phenomenal objects exist at all times; they are denoled as
past, present or fulure relatively (anyarhdnyathikarva)., Like
Vasumitra, he does nolagree with the contention ol Dharmau-
trata and Ghosaka that objects undergo change in form and
quality or in time-characteristics. He says that an object remains
the same at all times, but it is denoted as foture with reference
to ils existence in the past and present, likewise the present is
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denoted with reference to its existence in the present and future.
The use of past, present and future depends on the relative
cxistence of an object, He cites the instance of a woman who
is described both as o daughter and mother with reference to
her father and son. Buddhadeva contends that while every
object possesses all the three time-factors at the same time, only
one time-factor is pointed outin relation to another, It is some-
thing like saying that a certain object is curd in its presentnass,
milk in its pastness and cream in its futurity, An object, the
anterior existence of which is known and not its posterior, I
denoted as future; again an object, the anterior and posterior
existences of whichare known, is denoted as present: then, again,
an object, the posterior existence of which is known and not its
anterior, is denoted as past. In this manner, Buddhadeva esta-
blished the existence of an object atall times (¢tri-k@la-sar).!

Vasubandhu criticizes this view, saying that, according to
Buddhadeva, three time-factors become one (ckasmim evadhvani
trayo prapruvanti), which is untenable.

I.  Maitrf (amity) and Karund (compassion)

The S. in consonance with the Th. regard Buddha as a human
being but they attribute to him divine, sometimes superdivine,
powers. They look upon the Bodhiszttvas as puthujjanas who
must destroy the worldly fetters like an average adept in order
to step mto the samyakivanyama or sotapannahood.

According to the S., “*sentient conscious beings are not objects
of maitri and karuna and so forth on the part of the Buddha,”
and, further, “if anyone adheres to the view that there are sen-
tient beings he cannot realize emancipation.”

The first opinion is opposed in the Kvi, (XVILL 3 : Natthi
Buddhasa Bhagavato karund (i) on the ground that the Buddha
is described in the texts as ‘karuniko’ and that he sometimes
enters into mahdikarundsamdpatri and so he has karund for senti-
ent beings.* In the Pali texts, the practice of four brafumavihdras,
maitrt, karupd, muditd and upeksa, form an essential part
of the Theravada code of spiritual practice. It is by means of

1. Kesa-vyakhyd, Jap edi.), 470-71,
2. Al these views have been discussed earlier, see pp. 73f, above.
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brahmaviharas that an adept 1s able to look upon all beings as
one and the same. Tn other words, he develops samatdiiana.

Regarding the second opinion, the S. state only the axiomatic
truth that in Buddha's eye. no individual beings exist and as
such they cannot be the object of s maitri and karuna.

There are three other views relating to Buddha’s teachings,
which are opposed to those of the Mahasanghikas! but are in
keeping with the human conception of Buddha These are:

() The Buddhas cannot expound all doctrines with a _single
utterance.

(i) The world-honoured One utters words which are not

always in conformity with the truth.

(1ii) The siitras delivered by Buddha have nitdrtha,? and there

are even some anitdartha-sitras.

1L, Arhats

According to the Sarvastividins, Vasumitra says:

() A srota-apanna has no chance of reirogression while an
arhat has. '
(i) All arhats do not gain anuipida-jfidna.

(i) An arhat is governed by pratityasamutpadanga (limbs of

the causal law),

(ivj Certain arhats perform meritorious ceeds.

(v) Arhats are not free from the influence of their past
karma.
(vi) Arhats gain naivasaiksa-nasaik;a-jiiana.

(vit) Arhats gain the four fundamental dhyanas : they carnot

realize the fruits of dhyanas.

The first opinion that arhats may have retrogression is the
same as that of theMahisanghikas and their sub-sects (discussed
above, p. 23f,, 82f., 106f). The S., like the M., assume the exist-
ence of two classes of arhats with different degrees of attain-
ments.? According to the S., all arhats are not completely

L. All these vicws have been discussed earlier, see pp. 73f above.

2. The word witdrtha means ‘literal or direct meaning’ and doee not
convey the real and inferred sense as the neyydrtha does,

3, See Kofa, vi. €4: The Ubhayulobhigavimutta-arhats realise nirg-
dhasamapatti and remove both klesavarana (obstacle of passions) and vimao-
Kszvarana (obstacle to the knowledge of akarmanyara of ngma and ripa)
while the Prajadvimukta-arhets arc those who remove only kle§ivarana by
means of prajida.  For the six kinds of athats, sez Koda, vi. S&F, )
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perfect — an opinion not accepted by the Theravidins, though
the latter have no objection whatever to distingnishing arhats as
Sa( — sva)-dhammakusala and  Para-dhammakusala. Tt is interest-
ing to find this opinion discussed also in the Milindapafiha,*
where it is said that there are arhats who may not be aware of
the name and gotra of any and every person, the various roads
and so forth, but there may bs some conversant with the
vimuttis.?

The second opinion reiterates the first in another form. The
S. hold that some and not all arhats gain the anufpidajiiana (lit.
knowledge of the cessation of rebirth), but all may have kiaya-
JjAana (lit. knowledge of the extinction of all impurities in one-
self). The M. assert that only Buddhas and not Arhats can have
both k;ayajiane and anutpadajfiana.®

Regarding the third opinion, Mr. Masuda on the basis of
Shu-chi says that of the twclve items of the causal law, four,
viz., namariipa, sadayatana, phassa and vedana — (or, according
to another interpretation, only vedand) remain active in the case
of arhats, the other items, i.c., avijja, samkhari, tanhi, upadana
bhava, jati, and jara-marana, becoming ineTective. The Chinese
interprelation can be accepted only if ‘yedand’ is limited to
‘adukkha-asukha-vedand’, for an arhat is chalupekkhot (endow-
ed with indifference to the six indriyas, i.e., the organs of sense)
come into contact with the respective objects of the sense organs
which do not evoke any fecling, good or bad, in him.

The fourth opinion speaks of puiiiopacaya of an Arhat. The
Th. and Mahisasakas reject it, so also do the Mahasanghikas.®
The Arhats are said to have done all that is to be done (kafa-
karniya) and are beyond merit and demerit, good or bad; hence
to speak of some of them as collecting merits shows that the

1. Milindapafiha, p. 267 : Avisayo mahéraja ekaccassa arahato sabbam
janitum na hi tassa balam atthi sabbam janitum. Cf. Kva., 11, 2 above p.82f.

2. The five vimuttis are—(1) tadangavimutti or vippassana-fiina attainsd
by removing the misconceptions of nicca, nimitta etc,, {2) vikkhambhara-
yimutti or paccavekkhana-fiina, (3) samnechedavimutti or magea-iana, (4)
patipassadhivimuti or phala-fidna, and (%) nissaranavimutti.

3. See above, p. 82f

4, Digha, iii, p. 245; Majjhima, 1, p. 219; Kvu,, p 280.

5. Majjhima, 11, p. 103.

-

DOCTRINES OF GROUP IIT SCHDOLS 161

S., like the Andhakas, do not lock upon all arhats as completely
perfect.

The fifth opinion that arhats are subjcct to the influence of
past karma is perhaps based upon somc instances found in the
Pitakan storics that Arhats like Angulimala and Mahamogga-
llana® suffered pain on account of their past karma.?

In the sixth opinion, the word naivasaiksa-nasaik:a, as trans-
lated by Mr. Masuda, appears to be ambiguous,? and preference
should be given to the meaning “nirvana’” as assigned to it by
the Mahavyutpaiti. The sensc would then be that, according to
the S., some, and not all, arhats attain Nirviana (full emancipa-
tion).

The seventh opinion has not been taken up for discussion in
the Kvu. The Kosa (viii. 6) tells us that there are eight funda-
mental dhydnas (maula-samdpatti-dravyani) ie., four dhyanas
and four dripyas (higher dhyinas). The contention of the S, is
that all arhats complete the four dhyanas but all do not neces-
sarily attain the fruits of the four dhyanas,* which are detailed
in the Kosa (viii. 27-28), thus: by the first dhyina, one obtains
drita-dharma-sulchavihdara,® by the sccond jAdng-darsana (or
divya-caksurabhijiid) ® by the third prajiia-prabheda,” and by the
fourth andsravaid.®

IV. Samyaktvanyama® (destined to attain nirvina)

Vasumitra attributes the following opinions to the
Sarvastivadins :—

1. Milindapaitha, p. 188.

2. Milindapafiha, p. 134 : MNa hi maharija sabbantam vedayitam kam-
mamiilakam. See also Kvu., viii, kammahetu arahattd parihavatiti?

3. “For arhats there are things which are no longer to be learnt and
things which are still to be learnt.”” Asia Major, p. 49.

4. Dighaiii, 222; Aig., ii. 4 : Atth’ dvuso samidhibhivand bhaviia
bahulikata ditthadhammasukhavihraya samvattali ianadassanapatildbhaya
salisampajaififidya asavanam khaydya samvattati,

5. lit. enjoyment of happiness in the present body (Pali: ditthadhamma-
sukhavihara).

6. lit. insight into the real statz of things ie. Mree from any vikelpa, (=
Pali : fianadassana).

7. lit. special or detailad knowledge of the things of the world—the
corresponding Pali expression is patisambhida,

8. lit. purity (Pali : dsavanam khaya].

9. For references see Kosa, vi, p. 181 [,
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(i) A person can acquire samypaktvanyama through the medi-
tation of sinyata and aprapihitaia; a person in samyaktva-
nyama 1s called pratipannaka up to the fifteenth (or the
last] moment of the darsanamarga. 1In the sixteenth
moment he is called phalastha when he is in bhdvand-
mdrga.

(i) A person can acquire samyaktvanyama and can also
gain arhathood independently cf the four dhyanas.

{iii) A being (in Ripa or Ariipa dhata) can gain arhzthood
but not samyakivanydma. It is only when heis in Kama-
dhatu that he can have samygktvanyima as also
arhathood.

Alli-d to the above three, there are two other views attributed
to the S., viz.,

(iv) There are certain devas who lead a holy life.

(v) There is no one who is free from passion in the Utlara-
kuru, No saint is born there orin the Asaiifii-sativaloka.

The first three views raise the question of samyaktvanyama,
i.e., of persons who are destined to attain Nirvana, and have no
chance of being diverted from the Aryan path and going to
lower states or joining heretical sects. An adept in samyakiva-
nyama is the same as sotdpattimaggapatipanna, i.€., one after
destroying the three samyofanas (impurities), viz., sakkayadirthi
(belief in a self), silabbatapar@masa (belief In the efficacy of
rituals) and vicikicchd (lack of faith in the Triratna) is on the
way to sotdpattiphala. According to the schems of the S., an
adept remains srotapattiphala-pratipannaka for the first fifteen
moments, i.e., up to the d:velopment of madrge anvayajfiana-
ksanti} when he completes the darfanamdrga; from the 16th
moment he is in srotdpattiphalastha or srotapanna.

Thie first opinion raises the question whether one can become

a srotdputtiphala-pratipannaka by the meditation of Sanyata

(i.e. undtmatd) and aprapihitata (i.e. duplhata) and anityata®

1. See infra.
2. Cf, Asia Major, I1. p. 40, n. Y.

el

DOCTRINES OF GROUP III SCHOOLS 63

and not of amimitiata;’ thc answer given by the S. is in the
affirmative,

The second dcals with the problem whether samyak ivanydrma
followed by arhathood canbe attained without the practice of
the four dhyanas, the S. asserting that it is possible to atlain
arhathood by means of certain practices other than those
necessary for dhyinas, e. g., by means of smylyupasthanas or
bralumavihdras and so forth.

The third is concerned with the problem: whether gods in the
Riipa or Artipadhdtu can gain samyaktvanyama as also arhat-
hood. The S. hold that they can attain the latter but not the for-
mer, as it can only be attained by a being while in the Kama-
dhatu. This problem is discussed in the Kvu. (1.3): Naithidevesu
bralmacariyavaso ti 7—an opinion held by the Sammitivas. The
opinion of the S. is upheld by the Th. In the Kvu. it is contend-
ed that ‘brahma-cariyavasa’ does not mean merely pravrajya
(ordination), mundiyam (shaven-headedness) and so forth as
held by the Sammitiyas, but also includes ‘maggabhavana.’
The Th. and 8. hold that the Anigamis do not coms to the
Kamadhatu but they remain in Ripa or Arfipadhitu and by
maggabhavana there, they become Arhats, without becoming a
samyalktvanyama,

The fourth opinion of the S. is that the gods except the Asafi-
nisattas can have maggabhavand, though not pabbajja, mundivam
etc.

The fifth opinion is based on a passage of the Aag. Nik. (iv.
396) and cited in the Kvau, (1. 8 p. 99), in which it is stated that
the inhabitants of Jambudvipa surpass those of Uttarakuru and
Tavatimsa heaven in energy, mindfulness and . in religious life
{brahmacariyavasa)? from this it has been inferred that there
cannot be any saint in Uttarakuru® It has been mentioned
above that the 8. as well as the Th. exclude the Asafifiisattas

1. Mr. Masudz on the basis of Fa-jen states that Dharmagupta held

that onc cannot attain samiyaktvanydma without amimi(asamédhi, -Asia Mujor,
p. 40, n. 9,

2, Pointi of Controversy, p. 73,

3. The S, are making an anomaly in drawing the irferences, If Utiara=-
kuru cannot have any saint how can the Tavatimsa have any ?
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from the gods who follow a religious life, and so, among the
Asafifiisattds also thcre cannot be any saint.!

V. Anupubbabbisamaya
(gradual realisation of the truth)

Vasumitra attributes the following views to the Sarvastivd-
ding :—
(i) The four truths are to be meditated upon gradually.
(ii) The catur-framapyaphalas are not necessarily attained
gradually.

(i) If one is in sampaktvanyama, he can attain (at once) the
fruits of sakrdigimi and andgimi on account of (the
completion of) the laukikamarga.

An adept, according to the S., develops insight into the four

truths in a gradual order? in 15 moments, thus @ —

Darsana-marga

(i) Dukkhe (or in five skandhas, e,

nama-ripe) dharmajﬁéna—kgﬁmia'& ~ -
(faith, conviction) ~confined to Kamadhatu.

]
(ii) Dulikhe dharmajfidna B

i) Dulkhe anvayajfiana-ksanti4 extended to Rapa and
(iv) Duhkhe anvayajiiana Artipadhitus,

Srotapatti-pratipannaka-darsanamirga

(v) Samudaye (sasrvadharmanim hetu )

i.e, karmaklese) dharmajiidna- i
Ksantit ;,conﬁncd to Kamadhatu.
- 1

(vi) Samudaye dharmajfidna J

1. Mr. Masuda points out (in the fn. dsig Major, 1. 46 J -
ll(-li'rlueli aefar]deléi as gﬂ!larid of ij}lrs happiness and tl-):e ,.f;a%ﬁ)i;gftuﬁ:)atéatfe
ighest devaloka with long life and iness; hence 2i 32
two abodes need not take tng religious ]g.ae?pmcss, bonce the. beings of these

2. (léf, Kosa. vi. Z.f

3. Ksanti means “faith (ksamate=rocate, Kofa. vi. 18 in the
first moment thinks that he has realized {mou,gh gcgrgtlv h% hj}sfl :odlcsetall?zyéi
the fact that the ohjects of the Kamadhiti, ie. the skandhas, are undesir-
able. Itis in the second moment that he realizes that the skandhas ave
undesirable. He acquires now dharmajiina. )

_4A After the realization of the actual state of skandhas ofthas Kama-
dh;tu_. the adc—;pl extends his inner vision to the skandhas of Ripaand Artipa
dbitus (o realice in the next two moments that skandhas of the higher
worlds are also undesirable, and hence, existence in any of the worlds s to

bz avoided, In the same way, the cther three truths to ba .
pe aval ¥, hree truths are to bes compre-
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(viiy ,, anvayajiiana-ksanti Eemcudcd to Ropa and
{viii) ., anvayajiiana Arapadhatus.
{ix) Nirodhe (pratisamkhyé-nirodhe or ‘1
karmaklesa-ksaye) dharmaifiana-
ksanti. ? confined to Kamadhatu.
(x) Nirodhe dharmajfiina J
{xi) Nirodhe anvayajidnaksanti § extended to Rapa and
(xily ,  anvayajiiina Ardpadhéitus

(xiii) Marge (faiksa afaiksa dharma or ) )
samatha-vipasyanyam) dharma- confined to Kamadhatu

jaanaksanti {
(xiv) Marge dharmajiiina J
(xv) Marge anvayajidnaksinti g extended to Ropa and
(xvi) Marge anvayajiana’ Arftpadhatus.

From the above table it is evident how the S.-mark the gra-
dual stages of the development of insight into the four truths. In
the Kvu. the controversies: Anupubbabhisamayo ti ? (L. 9) and
Odhisodhiso kilese jahati 1i 7 (1.4) and also Vimuttam vimuccamd-
nan ti 7 (111. 4) support the view of Lhe S. about the gradual re-
alization of the truths. The problem discussed 18 whether an
adept realizes the four samaiifigphalus, including vimutti, gra-
dually or not 7 The Th. contend that there is no barto the re-
alization of all the phalas at one and the same time. .The. S.
subscribe to this view as will be apparent from the second opinion
of the S. quoted above, except that they do not include the
fourth phala, viz., arhathood or vimufti* Buddhaghosa should
have pointed out this discrepancy as far as the S. are concerned.
According to him, the opinion that the realization of the phalas
is attained gradually is held by the Sammitiyas.

In the third point, it is stated that, according to the S. those
adepts only who have completed the Jaukikamdrga® attain the
second and third phalas at one and the same time. The Th.
hold that bhavanamarga, which commences from the sroi@patti-
phala stage is lokottara and cannot be laukikca; the 3., however,

1. Cf. Vibhanga pp- 225, 315, 329. )
5  There may be ascetics who obtain the four fruits gradually (anu-

piirvena catuhphalaprapti). Kosa, vi. 45. ) _
3, Kosa, vi, 43 : The bhavana-marga is of two kinds : laukika or sdsrava

and lokottara or anasrava.
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contend i i
that it may be either laukika ot Iokottara. A topic allied

to this is discussed i .
hereafter. in the Kvu. (L. 5), which will be dealt with

VL .. )
L Puthujjana, Lavkikamarga or Lavkikagradharma

The(iS)..‘:ts pc:nted out by Vasumitra_hold :—
Puthujjana (av is .
) P th(e Iz;;%:dl::?i 1s able to destroy raga and

[’i(i[il)) ?hpuff?q,ﬁiana can die with a good state of mind

) Th:]}e 1.2 f'ai;kz,’ca-samyc{gdr.ﬁ,rf and luwkika-sraddhendriya.

aukikigradharma is a stage lasting only for one

. tl.l:le;td((;ﬁi‘fik;agz’kacma). mo-
) hougeholger ::tatexts a puthujjana (an average man), whether
P ;:zc_lusct wfm has nol yet destroyed the three
e m, bec.; ;a aya(f‘f'i_t_e‘.’rx, vicikicchd and silabbataparamdsal
roy rage 62 sotdpanna, .cau hardly be expected to des-
oy wh;; k ana ;m moha, which impurities are normally re-
ot puthu"aa ept reaches the anagami stage. The S. hold
et _11;] 'nuhls able to remove from his mind raga and
e Vie’w o t;ls the same as dosa or vyapada. The Th. discuss
ren i I'qum. In these words: Jahari puthujjano kima-
ot d: ? (L 3) conc!_uding that a puthujjana cannot
dpdda (hatred)? gl:m:; af;; I::i.ll_:;;b H;ind e of e e

‘ ible. In course of this discussi
:;:Z:::,;; :}:j;aie c:thcr_ q_uc§t10u: Puthujjano kamesu vitarago ;::;a’
g i anaya anagamiphale santhar ti 7 (Kvu. 1. 5 p. 112),
o oether a1 t}vchragc man, who is free from kama, attains with
s pralizaio as the truth the anagami stage or not ? The S., as
ey e thin?(v:i;;n;iiralzi gluefgtion in the affirmative, but
: ujana can attain arhs !

;:mt h; can attain all the other phalas at one and the samitht(i)g;’
n 0‘1. er words, the contention of the S. is that a puthuii: s
?}tltatm?;cnts through loukika-marga may be of so higpl‘l ;nu”:i?e:

a: ‘the moment the (ruth flashes in his mind he bec
anagami, when he completes all th c ""Omes o
andgimihood, including those of th: 1;1:2‘;5:;?;;;2;?:07]5 o

1. See above, p. 162
2, Ses R‘WJ,, p. [13,4:
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The second opinion that an average man dies with a kusala-
cifta is bascd on many instances of upasakas dying with a good

mental statz. The Th. also subscribe to this view, and hence

there is no discussion in the Kvu. )
The third opinion is the same as that of the Th. and is oppos-

ed to that of the Saila schools (see above. p. 109).

The fourth opinion is not touched upon in the Kvu. but has
been dealt with fully in the Kosa (VI. 19) thus @ —

If the conviction (ksanti) concerning dubkha (= skandhas) of
the Kamadhatu be the strongest, it lasts only for a moment, so
also arc the agradharmas, i.e. laukikagradharmas * which though
sdsrava (impure) are the highest of the mundane dharmas and
lead onc to the darfana-marga(way to the realization of the
truths).

The point is thata puthujjana, according to the S, may attain
spiritual progress up to thc anigami stage by practising satipat-
thana and such other practices, which are laukika so long as they
are practised by one who is not yet in one of the maggas and

phalas.

VIl Anusaya and Paryavasthana

The S. are of opinion that | —

(i) All the anusayas are caitasika; they are cittasamprayukta
and are also objects of thought (alambana).

(ii) All the anusayas can be included in the paryavasthanas

but all paryavasthdnas are not anusayas.

While the above two opinions are diametrically opposed to
those of the Mahisanghikas, they are in fi ull agreement with those
of the Th. The topics are dealt with in the Kwu. fully (see ante,
pp. 84 f., 124) in which it is shown that anusayasare not with-
out drammana; they are not avyakata (neither good nor bad);
parypavasthanas (=pari yutthdnas), which
The S. distingnish the anusayas
are not

they are the same as the

again arc not cittavippayutta.
from paryavasthanas, saying that all paryavasthanas

anusayas, is true.

1. CFf. Saralankira, xiv, 23: laukikagradharmivastha =anantarya-
samadhi. Kofa, vi. p. 166, n. agradmrmazdharma-smrtyupasthéna.
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VI1II. Meditation

The Sarvastivadins hold that

(1) In the state of samdhita one can utter words.
(i) No man ever dies in the state of samdhita,

(iii) It may be said that four smytyupasthdnas can include all
dharmas.

(iv) All dhyanas are included in the smytyupasihanas.
(v) There are four lokottara-dhyanas.

(Vi) The bodhyarnigas are acquired in seven samdapattis and not
in others.

The first opinion is in agreement with that of Saila schools,
and as such, bas been refuted by the Th. in the Kvu. (see ante
p. 89, ’

The sccond is opposed by the Réjagirikas and the Th. and as
such, is discussed in the Kvu. (XV, 9) : Saffavedayita-nirodham
samdpanne kdlum kareyyd il 7 The Th. contend that a meditator
while in the suAifidvediyita-nirodha-samapatti cannot have any
death-like (rmurepantika) contact, feeling, perception, etc. oris not
affected by poison, weapon-stroke, or fire; hence to speak of him
as dying while in the meditation is wrong. The opponents con-
tend that there is no such law (niyama) that a meditator while in
saifiavedayita-nirodha will not die.

The third topic discussed in the Kvu. (1. 9) is : sabbe dhamma
satipafthana 1i 7—an opinion attributed by Buddhaghosa to the
Andhakas. The interpretation of Buddhaghosa is that the oppo-
nents meant by satipatthana the objects which form the basis of
sati (satiya pafthana, satigocara, satiya patitthina).! In this sense
the second opinion may be explained as that the satipasthdnas in-
clude all forms of meditation, i.e., an adept practising saripat-
fhana need not have recourse to other meditational practice's.
The S. may well point to the well-known statement found in
many passages of the Nikayas (vide Majjhima, I, pp. 55-6), that
there is only one way to the attainment of purity and that is the

1. hKo.éa,vi. 14:1e smytyupasthdna est triple : smrrrupasthana en soi
(svubhava), par connexion (samsarga), en qualité d'object (alambanrasmyrty-
upasthana). )
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practice of satipafthdna (ekavano ayam maggo sattanam visud-
dhiva ... yadidam cattéro satipatthand).t

The fourth opinion hardly needs any comment. It refers to the
first four dhyanas when they are practised by adepts, who are in
one of the maggas and phalas. The dhyana of a maggattha or
phalaitha is regarded as Iokottara (supramundane).

The fifth opinion evidently refers to the contention discussed
in the Kosu (VIIL 6) that of the cight dhydnas or somapattis, the
first seven are capable of clevating the mind of an adcpt to the
purest stale but not the eighth, in which samjid is the feeblest
and as such, the meditation of naivasamjia-nasamjfidyatana is
ineffective. Consequently, the attainment of bodhyasngas takces
place while the adept rises from one dhyéna to the next up to
the seventh, leaving nothing for the eighth,

IX. Vijadna

The S. asscrt, as stated by Vasumitra, that
The five sensc-perceptions (paficavijidnakdya) conduce to
attachment (sardga) and not to detachment (virdga), be-
cause thesc only perceive the characteristics (laksanas) of
objects and have no independent thinking faculty of their
own. '

If the reason adduced by the S. that the vijignakayas by
themselves cannot produce viraga, how can they induce sardga?
Hence, the reasoning of the Sarvastivaddins is not quite clear,
and it would be better to accept what the Kvu. says on the point
(see above, p. 111).

X. Avyakrta, Asamskrra, and Antarabhava

The following opinions are attributed to the Sarvastivadins:—
(i) There are indeterminable problems (avydkrta-dharmas).
(ii) The law of causality (pratityasamutpadangikatva) is
undoubtedly constituted (samskrta).
(ili) The samskrta-vastus are of three kinds; the asamskrta-
vastus are also of three kinds.

1. Cf. Kofa, vi. p. 158, n. 1:
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(iv) Only in Kama and Ripa-dhatus there is an inter-
‘mediate state of existence (anfarabhava).

The first two opinions are opposed to those of the Mahi-
sanghikas but agree with those of the Th. (see above, p. 112).

The third also is not accepted hy the Mahasanghikas but is
agreed to by the Th. The diference between the Th. and the
S lies in the fact that the latter make the modification in accor-
dance with their doctrine ‘“‘sabbam atthi” (discussed before pp..
148f)) according to which, the constituted things (samskrta-vastu).
should be classified as three, viz., those of the past, thnse of the
present and those of the future (see Masuda, p. 40, n. 2).

The fourth opinion of the S. that there is antarabhava in the-
Kamadhatu and Riipadhatu is neither accepted by the Maha-
sanghikas nor by the Th. (see ante, p. 114). It has some agree-
ment with the opinion of the Sammitiyas.

XI. Other apinions

There are a few other opinions held by the 8. These are,—

(i) All the dharmayatanas (1.e. the fields of objects of”
ideation)! incomprehensible but they are attainable
by the Aryas.

(ii) Even heretics can gain five supernatural powers (ses
above, p. 125) Wassilljew, Der Buddhismus, p. 272,
n. 3).

(iii) Good karma can also become the cause of existence—

an opinion objected to by the Mahisasakas?

DHARMAGUPTA

The third in importance among the schools of this group is
Dharmagupta. In the I'irst Council, certain supporters of
Purdna and Gavampati did not accept in foro the Vinaya rules
as adopted by Mahakassapa.? In the Abhidharmakosa (iv. 39)
tbere is a reference to the Dharmagupta’s mentioning that they
would not accept the Pratimoksa rules of the Sarvistivadins as

1. Masuda, p. 31 : asamskrta-dharmas, caitasika-dharmes and
ajiAptiriipas.

2. See above, p. 39 fn. 3.
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authoritative on the ground that the original teachings of”
Buddha were lost.

About the literature of this school, the only information we:
have is that there was a Vinaya text of its own (Nanjio, 1117)
and that the Abhiniskramana-siitra belonged to this school. This
siitra was translated into Chinese between 280 and 312 A.p.2
Prof. Przyluski furnishes us with the information that the canon
of this school had the following divisions :

Bhiksuni-pratimoksa
Khandhaka
[ Ekottara

Bhiksu-pratimoksa
Vinaya-pitaka
1

(Dirgha-agama

| Madhyama-agama
Sttra-pitaka < Ekottara-agama

| Samyukta-agama

[ Ksudraka-agama

(Difficult (texts)
Abhidharma-pitaka |} Not difficult (texts)

\ Samgraha

[ Samyukta

Prof. Przyluski, on the basis of the commentary of K’oueiki
on Vasumitra’s treatise, remarks that this school was noted for
its popularity in Central Asia and China. De Graotremarks in
his Code du Mahayana en Chine (p. 3) that the Pratimoksa of
the Dharmaguptas was actually in use as the disciplinary rules
in all the centres of China, The first text was translated info
Chinese in 152 a.,p. by K’aung-seng-kzi, a Sogdian, belonging
to this school, so also was the other text (Kie-ma) translated in
254 A.p. by T’an-tai, a Parthian. Hence, it is inferred that this
school was established in the Iranian countries in the third cen-
tury a.p. Buddhayadas, a native of Kipin (mod. Kashmir),
introduced the Vinaya of this school into China and from this

1. Translated into English by Beal under the title = The Romaniic Legend
of Sakya Buddha” :
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Prof, Przyluski concludes that this school had its centre in the
north-west.! He also identifies Dharmagupta with Yonaka
Dhammarakkhita, mentioned in the Ceylonese chronicles as the
-apostle sent to Aparantaka. The reason adduced by him for
this identification is that the region between the North-west and
Avanti was traversed by the Yavanas, Sakas, and Pallavas about
the beginning of the Christian era, and the preacher is described
-as a Yonaka and then again Dhammarakkhita and Dharma-
gupta are identical in meaning (i.e. rakkhita= gupta).

Doctrines

About the docirines of this school, Vasumitra writes that
‘these were mainly the same as thosc of the Mahasanghikas,
though it was a branch of the Sarvastivadins. The doctrines
specially attributed to them are as follows :(—

(i) Gifts made to the Sangha arc morc meritorious than those
made to the Buddha, though Buddha is included in the Sangha.?
‘This is a view contrary to that of the Mahisasakas and also to
that expressed in the Dakkhindvibharigasutta,? in spitc of the fact
that Buddha asked Mahapajapati Gotami to offer the robe
meant for him to the Sangha.

(i) Gifts madc to a stipa are meritorious. This opinion is
oppesed to that of the Saila schools.

(ili) Vimukti (cmancipation) of Sravakaydna and Buddhayana
is same, though there may be difference in the paths leading to
it. This opinion is in agreement with that of the Sarvastivadins.?

(iv) Heretics cannot gain the five supernatural powers.!

(v) The bedy of an arhat is pure (andsrava).

(vi) Realization of the truths (abisamnaya) takes place not
gradually but all at a time. This is contrary to the opinion” of
the Sarvastivadins (discussed above) but is in agreement with
that of the Theravadins.® '

1. Le¢ Concile de Rdjagrha, pp. 325-6.

2. See Kofa (Fr. Transl), iv. 117; Majjhima, iii, p. 253.

3. See above, p. 125,

4. See abowve, p. 125, for opinions of other schools on this point see
Masuda, p. 42 n.

5. This doctrine is not mentioned by Vasumitra. It is found in the Kosa,
wi. 27, sce Vyakhya (Jap. ed.), p. 542

NOGTRINES OF GROUP III SCHOOLS 173
KASYAPTYA

The Kasyapiva school was known by three other names,
Sthaviriya, Saddharmavarsaka, or Suvarsaka. It issued from the
Sarvastivadins on account of certain opinions, which were more
in agreement with those of the Sthaviravadins or Vibhajyavadins
than with those of the Sarvastivadins. This seems to be the
cause of their being called a Sthaviriya. [ts third name, Suvarsaka
appears in the works of Tarandtha and Ch’en lun, while
Saddharmavarsaka in Bhavya’s treatise !

About the literature of the Kasyapiyas, Prof. Przyluski writes
that it had a canon similar to that of the Dharmaguptas, and
had the following divisions :

(Bhiksu-pritimoksa

Bhiksuni-pratimoksa
Vinaya-pitaka Kathina
Matirka

| Ekottara

( Dirgha-agama
| Madhyama-agama
{ Ekottara-agama

Siitra-pitaka
[Samyukta-égama

Ksudraka-agama

Sapra$naka-vibhanga
i Aprasnaka-vibhanga
1 Samgraha

Abhidrama-pitaka _
| Comparative tables

Doctrines

To the Kadyapiyas Vasumitra attributes the following
doctrines :—

(i) Arhats have both ksayajiidna and anutpidajiiana, and are
not subject to passions.

1. Prof. Przyluski idantifies the Kasyapivas with the Haimavatas, see

infra.
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(iiy Samskdras perish every moment,

(iii) The past which has not produced its fruit exists, -the
present exists, and some of the future exists. This opinion is
discussed in the Karhavarthy (I, 8) and is the only doctrine
.attributed in this text to the Kassapikas.!

SAMKANTIKA OR SAUTRANTIKA

In the Pali tradition the Samkentikas are described as an
offshoot of the Kassapikas, and from the Samkantikas branched
off the Suttavadis. Vasumitra writes? that at the beginning of the
4th century (i.e. after Buddha’s death), there was one schocl
named Sautrantika, otherwise called Samkrantivida, which
issued from Sarvastivida. The founder of this school declares:
<] take Ananda as my preceptor.” From these two traditions,
it seems that the Suttavadis are identical with the Sautrantikas,
having branched off from the earlier school, the Samkantikas,
who may also be equated with the Darstantikas of Vasubandhu.

Dectrines

Vasumitra characterizes the Sautrantikas as the school which
admits the transference of skandhamdatras from one existence to
another as distinguished from the Sammitivas, who maintain
the transference of pudgala only. Both of these views are wholly
opposed to the cardinal doctrine of the early Buddhists, viz.,
ksanika (momentary) existence of skandhas (constituents of a
being), i.e., the skandhas disintegrate every moment to give rise
to apother. The Sautrantikas, in deference to this old kyanika
theory, add that the skandhas in their gross form do not pass
from one existence to another; the mulantika (original or the
subtlest form of) skandhas, all the five of which are of one
nature (ekarasa), in other words, which are in reality one subs-
tance and not five different substances passing from one exis-
tence to another. Bhavaviveka in his Tarkajvala (see Obermiller,

l_.‘ Kvu. 1. 1 Avipakkavipakam atthi, vipakkavipikam natthiti anigalam
atthiti adisu ckaccam althiti uppadinnachamme sandhaya vadatiti.
2. Masuda, p. 17.
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Analysis of the Abhisamayalankara, pt. iii, p. 380) states that the
school admitted the reality of the individual (i.e. prdgala) which,
is something inexpressible but neither identical with, nor different
from, the skandhas.

The second doctrine attributed by Vasumitra to this school
is that ““apart from Lhe aryan paths (i.c. ajfangika-marga) there
can be no eternal destruction happening every moment.” This
shows that, according to the Sautrdntikas, the skandhas, gross
or subtle, end in nirvanu. This view is also allicd to the doctrine
of the Sammitiyas that the pudgala ceases in nirvapa. Hence, it
may be stated that, according to the Sautrantikas, the subtle
skandhas, like the pudgala of the Sammitiyas, may continue
through several existences but totally cease in Nirvana.

For this doctrine of transference of skandhamdtras through
several existences, the Sautrantikas are also called Samkranti-
vadins or Samkrantikas.

Kosa on the Sautrantika doctrines

Though Vasubandhn helonged to the Sarvistivada school,
‘occasionally he gave preference in his writings to the Sautréntika
views. For this, he was severely criticized by Samghabhadra,
who was a staunch Sarvastivadin. In the Kofa. Vasubandhu has
referred to the Sautrantika doctrines on several occasions and
pointed out the differences between the Sarvastivada and Sautré-
ntika views. Prof. La Vallée Poussin has summed up these
references in his introduction to the French translation of the
Kosa. As these throw welcome light on the Sautrantika doctrines
a gist of the same is given here :—

(i) The Sautrintikas do not accept the Abhidharmapitaka of
the Sarvistivadins as authoritative (Kofa, i. 3). On this point
Vasubandhu supports the Sautrantikas.!

(ii) The asamskjtas have no real cxistence. There is a long
drawn controversy in the Kosa (il. 35) between the Sarvastiva-
dins and the Sautrantikas as to whether the asamskrtas have any
cause or [ruits,

[ —
1. Acc. to the Sautrintikas, buddhavacara is vag-vijiapii, see Kosa,
23 v. 2,
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(iif) The Sautrantikas deny the citta-viprayuktas (i.e. samskaras
not associated with mind, e.g. prapii, sabhdgatad, jivitendriva, etc.).
as real as contended by the Sarvastivadins (Kosa, ii. 35-36).

(iv) Like all other schools, the Sautrantikas reject the Sarvis-
tivada view that past and future exist (Kosa, v. 25).

(v) By admitting the existence of the past and of prapti, the
Sarvastivadins explain the function of causality. The Sautrantikas
deny both of these and assert instead the existence of the subtle
citta or bija or vasand and explain thereby the working of the
formula of causation (Kosa, ii. 36, 50).

(vi) The Sautrantikas carry the ksanikatva doctrine to the
extreme, asserting that it almost verges on zero, and as such
objects can have no duration (sthiti). It further asserts that as
destruction of objects takes place almost immediately, there is no
necessity of any effective cause.?

(vii) The Sautrantikas deny the existence of avijigpti (non-
communicating corporezl and vocal acts)® as a real dravya. They
hold in agreement with the Theravadins that an avijfigpii act is
mental (cetand, kdyasamcetand).

(viil) According to the commentary of the Vijiaptimdtrata-
Séstra, the Sautrantikas are divided in their opinion relating to
the conception of citfa (mind) and cairras (mental states). Accord-
ing to the Darstantika-Sautréntikas cirza only exists but not
the caittas, but according to other Sautrintikas, caittas also exist
and their number according to some is three, viz., vedana, samjia
and cefand, while according to others, it is four, ten or fourteen.
Some Sautrantikas admit the existence of all the caiiras of the
Sarvistivadins (for details, see Kosa, transl., ii. 23 fn.).

(ix) The Sautrantikas hold that the body of an arhsat is pure,
asit is produced by knowedge.

(x) There may be many Buddhas simultaneously.

1. Sce Koda, iv. 2-3. The Saddarfanasamuceaya cites this passage from a
siitra of the Sautrdntikas : Paicemani bhiksavah samjfidmatram samvrtimit-
ram vyavahdramatram Katamani pafica, Atito’dava andgato’dhva sahetuko
vinddah akasam pudeala iti,

Ct. Vedantasatra, i, 2, 23;

Nyayavartihatdparyaiifea 383, See also Kosa, il. 46; Madhyamikavri,

pp. 29, n. 5; 173, n, §; 222, 413
2. For details, see Kosa, iv. 3.
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HAIMAVATA

Bhavya and Vinitadeva enlist the Haimavatas as a branch of
the Mahasanghikas (Group I Schools) while Vasumitra remarks
that the principal doctrines of this School were the same as
those of the Sarvastivadins.! He adds that the original (mala)
Sthaviravada changed its name to Haimavata.? In the Ceylonese
chromnicles, however, the Hemavatikas are counted as one of the
later sects, which came inlo existence some time after the appea-
rance of the first eighteen schools. In view of these conflicting
statements, and the acceptance of some doctrines of the Maha-
safighikas, it seems that this school might have branched out of
the Sarvastivadins or Sthaviravadins but doctrinally it was in-
clined more towards the Mahdsanghikas than towards the
Sarvastivadins.

Prof. Frzyluski, however, identifies the Haimavatas with the
Kagyapiyas on the following grounds :—

(i) In the Ceylonese chronicles, the apostles sent to Hima-
vanta are Majjhima and Dundubhissara of the Kassapagotta.

(i) On the relic caskets discovered in the stipa of Sonari
and Safici are inscribed () sapurisasa Kasapagotasa savahe-
mavaticariyasa and (b) sapurisasa Kotiputasa Késapagotasa
savahemavaticariyasa.

(iii) There are other inscriptions which mention Majjhima and
Dundubbhissara.

He adds that there can be no doubt about the fact that the
monks of Kassapa-gotta were responsible for the propagation
of Buddhism in the Himavanta. This school also claims Kassapa
as its founder. So the same school was known by two names,
one, after the region, as Haimavata and the other after its
founder, Kassapa as Kassapiya (=Kasyapiya). Since the
former name was not used, the Chinese pilgrims refer to it by
the other name only, viz., the Kadyapiyas.?

The conclusion drawn by Prof. Przyluski from the inscrip-
tional evidences does not appear to be logical. In the inscrip-

1. Masuda, p. 53.

2. Masuda, p. 16; Points of Controversy, p. xxxvii.
3. Le Concile de Rdijagrha, pp. 317-18.
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tions it is stated thatsome monks of the Kassapagotta propagat-
ed Buddhism in Himavanta, but there is nothing to show that
the Kassapagotta monks necessarily belonged to the Kéasyapiya
school. Herce the identification of Kasyapiyas with the Haima-
vatas is not tenable,

Doctrines

Vasumitra treats the Kasyapiyas and the Haimavatas as
separate schools npholding different doctrines. He attributes to
the Haimavatas a few doctrines which are in close agreement
with those of the Sarvistivadins, e.g.,

(i) Bodhisattvas are average beings ( prthagjonas);

(ii) Bodhisattvas have neither rdga nor kédma when they enter
their mother’s wombs; :

(iii) Ilerctics cannot gain the five supernatural powers;

(iv) There is no brahmacariyavasa among the gods; and

(v) Arhats havc ignorance and doubt; they are subject to tem-
ptation; they gain spiritual perception with the help of others;
and the path is attained by an exclamation.?

UTTARAPATHAKA

From the geographical evidences collected by Dr. B. C. Law?®
about Uttarapatha, it appears to have originally indicated the
high road running north from Magadha to the north-west.
Laler, however, it denoted the area west of Prthiidaka (Pehoa,
abont 14 miles west of Thaneswar) and “comprised the Punjab,
including Kashmir and the adjoining hillstates with the whole
of eastern  Afghanistan beyond the Indus, and the present Cis-
Sutlej States to the west of the Sarasvati.”

The name ‘Uttarapathaka’ appears only in the Kathavatihu-
atthakathd and not in any other text, not even in the Ceylonese
chronicles. Evidently Buddhaghosa had in mind some monks
who could not be classed as adherents of the doctrines of a

1. The Iast two views (iv & v) are in agreement with those of the
Mahasanghikas. See above, pp. 22-23.

2. Geogr. of Early Buddhism, pp. 48-9.
3, Cunningkam’s Ancient Geogr. of India, p. 13.
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particular school, or probably he meant, like the Andhakas. a
group of schools popular in the north. From the seve;al
doctrines attributed by Buddhaghosa to the Uttarapathakas, it
appears that it was an eclectic school having doctrines taken
from both the Mahasanghika and Theravada groups and occupy-
Ing an mtermediale stage between Hinayana and Mahdayana.!
The following are some of these doctrines regarding — ’
Buddha. 1t is the attainment of bodki or perfect knowledge
and omniscience alone that make a Buddha (Kvu. iv. 6); Buddhas
are above maiiri and karuna® (Kvu. xviii. 3, 4). ,

Qoa’;’u‘.mnms. On the basis of the stories of th: previous
existences of Gautama Buddha, the U. remark that the Buddha;:
are always endowed with the mahdrurusa-lak sanas (Kvu. iv.7). ‘

A_n’mfs. All  Dharinas possessed by an arhat are pure
(andsrava) (Kvu. iv. 3). The arhats are able to end their lives in
the same wzy as Buddha did (Kwe. xxii. 3), as described in the
;Hrffzc{parfrf:'bbéna-mua. They admit that there may be persons
clazrm’mg arﬁathood falsely (Kvu. xxiii, 2), Citing the example of
Yz?faa & attainment of arhathood they hold that a householder
{grm) can attain arhathood without giving up the householder’s
life. The Th. point out that Yasa may have the giif signs exter-
nally l?ut his mind was free from the fetters of a householder
(Kvu, . 1). Then on the basis of the existence of Upahacca
(Uppaja-parfnibbéyi) arhats, the Uttarapathakas hold that a
being, usually a god, at the very moment of his birth, can attain
.arl‘lathood‘ They also hold that beings while in the womb or
beings just born may attain arhathood on account of their
ecquisition of sotipanrahood in their previous lives.

Samyaktvanyama The puthujjanas, - who are aniyata
{not destined to attain Nibbanz) or who are doers of evil acts
may ultimately become nivatr and realize the truth. This the_w;
statz on the basis of some statements of Buddha himself who
foretold to certain puthujjanas that they would realize the ,Lruth
ultimately, e.g., inthecase of Angulimila (Kvu. v. 4; xix. 7;
MN. II, p. 103).

1. Cf. Satyasiddhisastra of Harivarman, translated by Yamakami Sogen
(C. U

2. See above, p. 156,
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Allied to the above are two other views of the Uttarapathakas:
one is that the persons who have to take seven more births to
attain Nibbana (sartakkhattuparama) can reach the goal after
seven births and not earlier or later. The Th. are not prepared
to accept this view on the ground that such persons may quicken
their pace by greater exertion or retard their progress by com-
mitting evil deeds (Kvu. xii. 5). The second is that an adept may
attain the four fruits of sanctification by one magga. The Th.
contend that an adept can aitain the phalas of the corresponding
maggas only, ie., a sotapanna gets rid of sakkdyaditthi, etc. and
he cannot attain the phalas of the sakadagami or anagami magga
i.e., by elimination of rdga, dosa and moha. The Uttarapathakas
do not subscribe to the latter view (Kvu. xviii. 5).

Anusayas. According to the U., anuSayas are andrammana
and cittavippayutta (see above, pp. 87f., 124, Kvu. ix. 4); the
Th. contend that past dharmas may be sdrammana (ix.6).

Asamkhatas: '

(i) nirodhasamdpaiti is unconstituted (vi. 5).
(i) space of all kinds is unconstituted (vi. 6).

Immutability (nivata) : All dharmas like ridpa and vedana
do not change their nature (xxi. 7); karmaic efiects also are un-
alterable (xxi. 8).

Gatis (spheres of existence): The U. count the asuragari
as one additional to the usual five, totalling in all six gatis.

Buddhavacana. The U. assert that the religious teachings
were revised thrice in the three Councils (xxi. 1).2

1. All the above references are to the Kathavatthu.

CHAPTER VIII
DOCTRINES OF GROUP IV SCHOOLS

The Vatasiputriya-Sammitiyas, Dharmottariyas and
other Schools

This group of schools comprised mainly the Vajjiputtakas or
Vatsiputriyas, Dhammuttariyas, Bhadrayanikas, Channagarikas
and Sammitiyas. Of these, the Vatsiputriyas, later known as
Vitsiputriya-Sammitiyas,! became the most prominent school of
this group. The monks adhering to these schools were probably
those Vajjiputtakas who submitted to the decisions of the Second
Council and gave up their heresies, as distinguished from those
who preferred to remain apart and form a distinct Sangha of
their own. The Pali and Sanskrit traditions place the origin of
the Sammitiyas in the 3rd century s.c. We do nothear much of
this school in the garly history of Buddhism excepting a few cri-
ticisms of its radical doctrine of the existence of a conceptual
self (prajfiapti-sai-pudgala) apart from the five skardhas. This
school became popular and widespread during the reign of
Harsavardhana (606-647 a.p.), and it is said that the king’s
sister, Rajya$ri, joined the schoolasa bhiksuni. The Chinese
travellers also testify to its popularity in India. The earliest evi-
dence of the existence of this school is furnished by two inscrip-
tions of the 2nd and 4th centuries a. p., attesting to the pre-
sence of the Sammitiyas in Mathura and Sarnath. The earlier
inscription is the fifth stone-slab inscription of Mathura,* which
records the installation of an image of a Bodhisattva and its
dedication tc the Sammitiya monks of Sirivihara by a monk
whose teacher was Dharmaka. Besides the Sirivihara, the stone-
slab inscriptions mention three other viharas, viz, Pravarika-
vihira, Suvarnakara-vihara and Cuttakavihara, but the last men-
tioned vihara was dedicated to the Mahasanghikas. There are

1. ERE Xl, p. 168; Kosa-vyakhyea, I1X. 3 (Jap. ed,, p. 699) Vaisiputriya

Aryasammatiyih,
2. EL, VI, p. 172; Sahni, Caralogue of the Museum at Sarnath p 30.
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Brahmi inscriptions of the Kushan period, very likely of the reign
of Huviska (111 A. p.), inscribed in mixed Prakrit and Sanskrit.
flh; later inscription, mentioning this sect was found at Sarnath,
18 inscribed on the Asokan pillar below the Asokan edict and
an_o_ther inscription. It records a gift to the teachers of the Sam-
mitiyas, who were otherwise known as the Vatsiputrikas (acarya-
nam parigrahe Vatsiputrikanam).! It belongs very likely to the
3rd or 4th century a. p. when the Sammitiyas became more
popular than the Sarvastivadins at Sarnath by propagating their
views and recruiting a large number of monks ard nuns.

This inscription shows that Sarnath was at first a centre of
the Theravada group, the earliest -popular school, which gra-
dually yielded its place to the next popular school, Sarvastivada.
Though Sarvistivada retained its popularity and influence all
over Northern India, it had, at least at Sarnath, given place to
the Sammitiyas. -

The Sammitiyas ascribed the crigin of their school to Mahi-
kaccayana, the famous monk of Avanti. This established their
close connaction not only with the Pili school but also with
f"\vanti, for which their alternative name given in some sources
is Avantaka.? Their robes had 21 to 25 fringes and their badge
was Sorcika flower like those of the Theravidins.®

.Y_gan Chwang writes that he carried to China 15 treatises of
this school* while I-tsing speaks of its separate Vinaya text.® The
latter tells us further that this Vinaya had rules regulating the
use of undergarment, girdle, medicines, and beds for the members
of the scct in a way peculiar to itself. The only treatise that is
expressly mentioned as belonging to this school in Nanjio’s
Cataloguee, and extant in Chinese translation is the Sanumitiya-
Sastra or Sanunitiyanikdyaidstra containing the tenets of this
scct. Most of the passages cited in the Karhdvarthu as giving
the views of the Sammitiya school are traced to the Pali Pitaka.

1. See Infra.

2. Agcording to Yiniiadeva, the Sammitivas were sub-divided into threc
sects, Kuru-Kullakas, Avantakas and \rftISEleik'Tyas..SCE Bu-ston, 1L, p. 99.

3. Bu-ston,IL, p. 100. .

4, Watters' Yean Chwang, 1, pp. 20, 21.

5. Takakusu, [-tsing, pp. 7, 66, 140,
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It is very likely that the Sutta-pitaka of the Sammitiiyas was
substantially the same as that'in Pali.

According to the Karhavarthu and Vasumilta’s treatise, the
main thesis of this group of schools is that there is a persisting
soul (pudgala) passing from one existence to another and that it
is not possible for the skandhas totransmigtate without the pud-
gala. Tn the Tarkajvala of Bhiavaviveka also, a similar statement
is found. It says thatthe Vitsiputriyas, Bhadrayanikas, Dharma-
guptas and Samkrantivadins admit the reality of the individual
seif.! Among other views of this group, we may mention that
they, like the Theravadins recognized the Arhats as not liable to
fall from arhathood s against the opinion of the Sarvastivadins.
‘They, however, adhered to the doctrine that there was an anrara-
bhava (intermediate state of existence), which was not agreed to
by the Theravadins and the Mahasanghikas. Their conceplions
of Buddha and Nirvana, fruits of sanctification and their attain-
ments, various stages of dhyanas (meditation), and beings of
the higher worlds had much in common with those of the
Theravadins and the Sarvastivadins. The doctrines aitributed to
the Sammitiyas in the Kathavarthu and Veasumitra's treatise
along with their criticisms are as follows :— :

Doctrines

The cardinal doctrine of this school is that besides the ele-
ments composing a being, there is a ‘pudgala’ (an individuality,
a personality, a self) which is indefinable and which persists
through all the existences.? It is neither identical with, not
differcnt from, the skandhas as andtman forms the keynote of
Buddhist philosophy. This theory has brought forth vigorous
criticisms from most of the prominent Buddhist philosophers,
including Nagarjuna® and Vasubandbhu.! It has zlso been

T 1. Seo Obermiller, Analysis III, pp. 380. For detailed discussion sce

infra.

2. Kosa-vyikhpd (Jap. ed.), pp. 697-713,

3. Madhyamikavrtti, p. 275 quoting Ratnavali, p. 267, 283 Bodhicaryi-
vatdra ix 60,

4.  Abhidharmeakosia, ch. 1X.
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mooted whether, on account of this thesis, the Sammitiyas
(= Vatsiputriyas) should be regarded as being within or outside
the pale of Buddhism. According to some thinkers, they should
be treated as heretical while according to others, they are
Buddhists though their pudgalavada, being a form of sakkaya-
ditthi, acts as a hindrance to the attainment of Nirvana.t

It isnecessary now to state what the Pudgalavada of the
Sammitivas actually was. It is given here in exrenso.

Pudgalavada

Like the Sarvastivadins, the Sammitiyas also differed on
many doctrinal points from the Theravadins and other sects,
These have been discussed in the Kathdvatrhu and mentioned in the
treatises on sects written by Bhavya, Vasumitra and Vinitadeva.
The pudzalavida gave a rude shock to the other sectarian
teachers, who regarded it as almost heretical and a negation of
the andtma-vdda of Buddha, and was bitterly criticized by
many writers like Vasubandhu and Santaraksita.2 We have to
make out from the criticisms what the exact position taken up
by the Sammitiya-Vatsiputrivas was regarding the conception
of soul and its transmigration from one existence to another.
The publication of Prof. Venkataraman’s translation of the
Sammitiya-nikaya-Sastra in Chinese has been very helpful.

The Sammitiyas Vatsiputriyas stated that Buddha admitted the
existence of an impermanent soul quite different from the Upani-
sadic conception of an eternal and changeless soul, which conti-
nued unchanged through all the existences of a being unless and
until it attained full emancipation and merged in the paramdrman
or Brahman. The Sammitiyas/ therefore preferred to name their
changing soul as pudeala, distinguishing it from the Anatta
doctrine of Buddha.

hIn the Kathavatthu, the view of the Sammitiyas is given
thus:—

The Pudgalavadins rely on the following words of Buddha

1. For details and references, see La Valéz Poussin's preliminary notes
in the Kosa (Fr. wansl.) ix, pp. 227f.

2, Moggaliputta Tissa is the celebrated compiler of the Kathdvatihu,
while Vasubandhu is the author of the Abhidharmaokosa and its Bhajva,
and its ¥yakhva by Yasomitra. Santaraksita is author of Tartvasamgraha
and its commentator is Kamalasila.

AT v
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“<atthi puggalo attahitdya patipanno” (there isa person who exerts
for his own good): <ckapuggalo loke uppajjamano uppajjati
bahujanahitiya bahujanasukhaya lokdnukampaya etc. (there
appears a person who is reborn for the good and happiness of
many, for showing compassionto the world of beings). Basing on
such words of Buddha, the Sammitiyas (henceforth abbreviated as
the S.) state ‘puggala’ of the above-mentioned passages is some-
thing posilive; it is neither a mirage nor a hearsay: it is neither
the unconstituted reality like Nibbana or Aké$a nor a constituent
malerial element (riipa), feeling (vedana), etc. The ‘pupggala’
is not real in the highest sense (parmdrtha). On the one hand,
it is not something apart from the constitucnts (kkandhas) of a
being, and as such il is not possible to cstablish a relation
between the puggala and the khandhas likc that between the
container and the containsd. On the other hand, though it
possesses all the characteristics of the khandhas, it is neither
like them caused and conditioned (sahetu sappaccaya) nor is it
like Nibbanz uncaused and unconditionted (ahetu appaccaya).
Again, it is neither constituted (sampskrta) nor unconstituted
(asamskrta). Though it is different (aiifio) from the constituents
it possesses certain characteristics of a constituted being such
as happiness and unhappiness. It has certain aspects of the un-
constituted inasmuch as it is not subject to birth, old age and
death. It ceases only when the individual attains final emanci-
pation (Nirvana).

In the Abhidharmakosa and its commentary, the relation be-
tween pudgala and skandhas is explained by the simile of fire
and fuel. Fire exists as long as its fucl lasts, so the pudgala
exists as long as there are the constituents, but fire is different
from fuel inasmuch as it has the power of burning an object
or producing light, which the fuel by itsell does not possess.
Fire and fuel are co-existent, and the latter is 4 support for the
former, and just as cneis not wholly different [rom the other
because fuel is not wholly devoid of fiery element (tejus), in the
same way stands ‘pudgala’ in relation to the constituents of a
being. The S. quote the BAdrahdrasitra znd explain that burden
{bhdra) refers to the constituents (skandha) while (heir carrier
{(hdra) is the pudgala. Unloading of the burden is eflected by the
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cessation of desires, attachment and hatred. This ‘pudgala’ bears.
a name, belongs to a family and is the enjoyer of happiness and
unhappiness.?

In discussing the Bharaharasiitra, Santaraksita and Kamalaila
state that Buddha used the word ‘pudgala’ as a mere concept
(prajiiapti). He did not state expressly that it was non-exisient.
as nobody enquired of its real nature. He had in mind the
aggregation of five constituents and tc these collectively he
referred as ‘pudgala.” It 15 not subject to origin and decay,
hence it has no past, present and future. It is neither eternal
(nitya) nor non-eternal (anitya). It isinexplicable and indetermin-
able. 1t is not included in the constituents but appears only
when all the constituents are present.

In the Kathd@vartu it is stated that the S. point out that their
‘pudgala’ has a material form in the world of men and gods,
who have got material bodies (riipa), and itis without any
material form in the world of higher gods, who are without
material bodies (ariipf). They state that the ‘pudgala’ corres-
ponds to the entity called a being (saitva) and also to the vital
force (jiva) of a living being, but at the same time it is neither
identical with, nor different from, the body (kdya), for Buddha
rejected both the views of identity, and difference of vital force
(jiva) and body (sarira) (tam jivam tam sariram afifiam jivam
afifiam sariram). They rely on another statement made fre-

1. Samynptra, 111 p. 25 :
Katamo bhixkhave bharo ?
Paficupadanakkhandha ti'ssa vacaniyam.
Katame pafica ? Seyythidam ropupadanakkhando, vedanupd,
safifiupd. sankhdrupd., vifildnupd. Ayam vuceati, bhikkhave,
bharo -
Katamo ca bhikkhave bharaharo 7
Puggelo ti*ssa vacaniyam. Yo' yam
dyasma evam nimo evam gotto. Ayam
vuccati bhikkhave bharaharo.
Inthe Tartvasafigraha (p. 130, [t. 349) Kamalasila quotes
Dharahirah katamah pudgalaiy ?
Yo savayusmannevam nama,
evam jatily, evam gotra, evamahira,
evam sukhaduhkham pratisamvedi,
evarp dirghayur itvadind pudgalo vyakhyatah.
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quently by Buddha that a monk while practising mindfulness.
(smrtyupasthdna) remains always aware of what is passing with-
in his body (so kdye kayanupassi viharati). In this statement
Buddha uses the word ‘so’ meaning ‘he’, i.e., ‘pudgala’, which
watches the contents and movements of his body. This ‘so’ is
not a mere concept (prajfiapti), it refers to actual ‘pudgala.’

The S. now take up the problem of transmigration. They
hold that ‘puggala’ passes from one existence to another, but
the ‘puggala’ of two existences is neither the same nor different.
The reason adduced by them is that a person, who has attained
the Sordpatti stage of sanctification, continues to be a sofdpanna
in his future existences, whether in this mortal world or in
heaven  (ripadhamny. A sotdpanna man may be reborn as a
sotdpanna god, i.e., sotdpannahood remains unchanged though
the constituents of his body have changed from those of a man
to those of a god. The transition of setdpannahoed from one
exisience to another cannot take place unless the existence and
continuity of ‘puggala’ are admitted.

In support of this contention the S. rely on the following
utterances of Buddha:—

(i) There arc four pairs of (saintly) pcrsons or eight
(saintly) persons (santi cattdro purisayugda aitha
purisapuggald). This statcment rcfers to Buddha’s
Sangha, which consists of disciples who have attain-
ed the preparatory stage and fruits (magga, phala) of
sanctification.

(ii) A sotdpunna has to be reborn seven times at the most

~ lo attain full emancipation (so sarrakhariuparamo
sandhavirvdna puggalo dukkhassantakaro hoti). The
S. lay stress on the words sandhaviivana puggala,
L.e., the transmigration of soul (puggala).

(iir) ‘The cycle of existence (sarmsdra) of a being is without
a beginning, which is not apparent to beings immers-
ed in desires (anamalaggo ayam samsaro pubba kogt
na panfAayati sattanam tophd-samyojanam). The S.
pick up the words ‘samsaro’ and ‘satta’ and deduce
therefrom that Buddha admitted the transmigration
of soul of beings.
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(iv) Lastly, Buddha very often spoke of the acquisition
of higher powers or knowledge (abhijiid), one of
which was the power of remembering one’s previous
existences (pubbe-nivasafiana). He himself referred
to his previous existences and often said, “When [
was Sunetra, ete.”” This also established their con-
tention that there must be a soul (puggaia), con-
tinuing through several existences and Buddha is
able to remember his past births. Memory of past
existences is not possible for the constituents
(skandhas), which change every moment, not to
speak of the drastic change that the beings undergo
when passing from death to rebirth. The 5. add that
admission of memory (smyti) also implies the exis-
tence of ‘puggala’.

The S. state that their ‘puggala’ i1s the percipient but it is
different from mind (citta, vijiiana), one of the constituents of a
being. Itisalso not momentary (ksapika) like mind but is
perceivable in every momentary thought. It is the ‘seer’ whether
the eyes are functioning or not, because Buddha said, I see by
my divine eyes beings appearing and disappearing.” Here 1" is
“puggala’ of the S.

Then S, take up the problem of capacity for effective action
(arthakriyakaritva) of the soul. In conformity with Buddha’s
teaching that the world is not a creation of God (fsvaranirmana)
they do not want to attribute to ‘puggala’ any function of a
doer or a creator. They, however, point out that the ‘puggala’
of 2 parent or a teacher is in a sense the doer or creator (kartd,
karetd) of a being. The ‘puggala’ has no independent function
like that of mental properties. It is not an enjoyer of fruits,
“Puggala’ and ‘fruits’ are not two distinct entities, though
‘puggala’ is said to be fecling happy or unhappy, because the
conglomeration of diverse elements, which make a being, can-
not have the feeling of happiness or unhappiness. There may
be a doer (karaka) or feeler (vedaka), but it is not to be distin-
guished from deed or feeling. The deer and the deed are neither
identical nor different. The S. mention this stance of theirs in
refutation of the opponent’s argument that a semi-permanent
soul like the eternal soul cannot have any activity. It is only

e
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the impermanent, momentary (anitya, ksapika) soul that can
have any activity (arthakriyakaritva).

Santaraksita in his Tattvasangraha (pp. 336-349) writes that
the ‘puggala’ of the Vatsiputriyas is neither identical with, nor
different from, the constitucnts (skandhas). In his comments,.
Kamalasila states that the ‘puggala’ of the Vatsiputriyas is the
doer of deeds and enjoyer of their fruits. During transmigra-
tion it leaves one group of constituents to take up anothér. It is
not scparate from the constituents, for, in that case, it would
be eternal. Again, it cannot be the same as the constituents,
for in that case, it would be not one but many. Itis therefore
inexplicable. The exposition of Kamaladila is supported by
Prajfidkaramati in his commentary on the Bodhicaryavatdra.

In this connection Kamalasila has discussed also the criticism
of Uddyotakara in his Nydyavaritika (11L 1. 1) that a soul must
be postulated if it is not identificd with one of the constituents.
Candrakirti, however, does not dismiss the pudgalavida of the.
Sammiliyas® as wholly untenable. He even admits that Buddha
as an expedient taught the pudgalavada as he later propounded
the idealistic doctrine of vijfianavada.

The Sammitiyanikdyasistra (Venataraman’s translation) men-
tions and discusses all possible views thus (p. 21):

(i) There is no real self.

(i) The self is indeterminable (avyakria).

(ili) Five constituents and the sclf are identical.

(iv) Five constituents and the scif are different.

(v) Selfis eternal (sasvara).

(vi) Sell is not eternal (asasvara) and impermanent (anitya).

(vii) Sell is actually existent though not eternal.

OFf these views the last is held by the S. In this text, the
non-Sammiliya views have been bricfly stated without any
comment or criticism while its own view has been fully dealt
with thus:— ) o

(iy The -puggala’ is the product of five constituents, and it is
neither eternal nor wholly impermanent.

(i) Buddha’s denial of sclf was enunciated to counteract the
wrong vicws that the self was based on mzntal impressions

S —
1. Madnyamikavyiti, p. 276, sce also pp. 148, 192,
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(samkhards) or that it was identical with the body or five
conslituents.

He admonished his disciples to remove the notion of “I-ness”
and “Mine-ness’”, which was based on the notion of a false self,
to which wordly beings bore @ strong attachment, but he did
not refer to that self (puggala) which, strictly spesking, could
not be the object of passionate seeking.

Then, again, in Buddha’s sayings, the term ‘non-existence’
was used in a different context, e.g., he said that some wers
absolutely non-existent like sky-flower and horns of a hare,
and agein some were really non-existent but existent relatively
like long and short, seed and sprout. So Buddha’s denial of
soul does not necessarily refer to the absolute non-existence of
‘puggala’. 1t is sometimes referred to as inexplicable because
of the fact that it can neither be identified with, nor differentiat-
ed from, the constituents, which only are apparent to the un-

-enlightened. Again, if ‘puggala’ be regarded as permanent or
impermanent, constituted or unconstituted, it would be adher-
ing to one of the two extreme views of existence and non-
existence, both of which were discarded by Buddha. Hence,
‘puggala’ as relatively existent was admitted by Buddha.

The S. contend that if self be wholly non-existent there would
be neither killing of beings nor a killer, neither the attainment
-of fruits of sanctification nor a saint, consequently, neither a
Buddha nor his teachings.

In this treatise the Bhdrahdra-sutia has been mentioned and
discussed and emphasis has been laid on the word ‘puggala’
used in it. On the basis of the Sitra, the S. contend that a
distinction has been made by Buddha between burden (bhdira)
and its carrier (/idra), the ‘puggala’ carrying the burden. This
siifrg clearly establishes that the carrier of ‘puggala’ isnot
identical with the burden of the constituents (skandhas). Again, the
carrier and the burden are inseparable; they are interdependent
and hence ‘puggala’ is not distinguished or separated from the
skandhas.

It has been further pointed out that the acquisition or remo-
val of impurities like attachment (raga) or thirst (#rsnd) is effect-
ed not by the ‘puggala’ alone to the exclusion of the consti-
tuents. But at the same time it should be admitted that the
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puggala,” and the ‘skandhas’ are neither identical nor different,
for Buddha denied the identity and difference of the vital force
(Jiva) and body (sarira).

The treatise now takes up for discussion the conception of
*puggala’ from three standpoints:—

(i) The Self js designated by its support (@sraya-prajilupta-
pudgala), ie., the self is sometimes given an appellation or des-
cription on the basis of its dsraya or alumbana, as fire is named
and described by its fuel, e. 2., forest-fire, coal-fire. In a living
being, the impressions (samskaras) are [uel and the “puggala”
is the fire, which derives its attributes and appellation in accords-
ance with the impressions. A beingis called & muu, ndga or
a god in accordance with the type of body possessed by him.
The self is the receiver of the material form (ripy) but the sell”
and ‘ripa’, being interdependent and inseparable, exist together
and at the same time. Itis not clear why Candrakirti stated
in the Madhy amikavitti (p. 192) that the Sammitiyas held that
‘the receiver of the constituents appeared prior to the consti-
tuents to receive them.

(iiy The Selfin transmigration (safikramana-projfiapta-pudgalay
implies tkat the self passes from one exislence (o another. The
‘rudgala’, whose mind (cirra or vijidng) carries with it the eflfects

of his moral observances (§ffg) and meditational practices
(samddhi), is reborn in a higher sphere.  On his death his five
constituents after disintegration accompany the self o 4 sphere
of excellence. His meritorious deeds and spiritual acquisition
are his treasures, which follow him in lis next existence. Thus
his self does not go alone. If the self be different from the
constituents, it would have nothiog tostand Ly in his fulure
existences. Likewise, if the self be real and elernal or unreal and
evanescent, the self’ can take nothing with it when it passes [rom
one exisience to another.

The transmigration of self is expressed in many statzments of
Buddha, e. g, he said, “In this world one peiforms good deeds
and as & result enjoys happiness in the next world”, ““one who
controls his sense-organs gains a happy state in his next life”,
“a dying person arises again, etc.” Buddha himself often spoke
of his past existences, in which he perfected himself in many
piaramitas. He foretold Ajita that in future he would become
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the Maitreya Buddha. He referred also occasionally to miscrly
persons possessing wealth, but when death approaches them,
they have lo part with everything and go alonc all by them-
selves. 1L is clear from such statements of Buddha that he had
in mind a ‘pudgala’ which transmigrated from onc cxistence to
another, accumpanied by the resultant impressions (samskdrasy
of the past lile, i.c., karmaic effects.

(iliy The sell in extinction (nirodha-prajfiapta-pudgale), e,
when it ceases and has no more rebirth. This happens in the
case of an Arhal the perfect, who has removed all his impurities
(ksindsrava) and has attained Nirvana, and thercfore, cannot
have any more rebirti.

In the same treatise has been discussed another statement of
Buddha, in which he said that the cycle of existences has no
beginning (anamaiaggo yum samsiro) and deduced therefrom
that it had a beginning, which was unknowable to the unen-
lightened, and so also, Buddha’s declaration of the non-existence
of atman implied that the self (pudgulu) was unknowable to the
imperfect. It has been argued by the 5. exponents that the
reality or unreality of an object should not be questioned
because of the fact that it is unknowable by men of average
intelligence. It indicates only lack of knowledge on the part of
the imperfect and not existence or non-existence of the real, or
even of an unreal object. Itis true that the Aridpy spherc is.
unknowable by beings of the Ripa sphere, and so il is not
proper to infer from that unknowability that Aripaloka does
not exist. Similarly, self (pudgala) is unknowable by the un-
wise, but that does not establish that ‘pudgala’ is non-existent.
Then, again, a minute speck of dust, tip of a hair, mines within
the earth, shores of ocean, a handful of salt dissolved in waler,
a jewel hidden behind a wall, bodies of spirits or ghosts, even the
eye-lids which are so closeto the eyes arenot seen by the common
physical eyes, but that does not prove their nonexistence. They are
seen by those who possess divine eyes (divyacaksu). Likewise, the
beginning of the cycle of existence is unknowable by the unwise
but is knowable by the fully enlightened Buddha. Buddha
said that the world has no beginning, mainly with a view to
seeing that his disciples did not take to the beliefs of clernalism
and negativism and to seeing that they might not harbour
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any notion like T was, I am and I shall be,” If the beginning
of the world had been non-existent like the sky-flower or horns
of a hare, Buddha would not have cared to state that the world
had no beginning, as one does not say that there is no sky-flower
or horns of a hare. A spherical object has no beginning but

. no ong says it does not exist, so also with the world of existence

{(samsara). Lastly, if the cycle of existences has no beginning
or end, it would bec identical with Nirvapa, which is also with-
out a beginning or ¢nd. From all these arguments, the author of
the Sammitiya-nikaya sistra established that Buddha did not fully
explain many of his deccper ideas, and the existence of self
‘pudgala’ is onc of them. - Buddha’s reticence, therefore, should
not be taken as the denial of the existence of a ‘pudgala’ as
conceived by the Sammitiyas.

Profs. Stcherbatsky and La Vallée Poussin have furnished
the materials of the Abhidharmakosa in English and French
translations, and at present we have also the original Sanskrit
text of its Vygkhya, edited by Prof. Wogihara. Onthe basis of
these three texts, a gist of the arguments of this school for
establishing the existence of pudgala is presented here. This
will be followed up by a summary of the arguments and counter-
arguments given in the Kathavatthu, which has not so far receiv-
ed any attention.!

The Kosa opens the controversy with the question, whether
the Vatsiputriyas can be regarded as Buddhists and whether
they are entitled to emancipation (mieksa)? As has been point-
ed out above, they were regarded by some &s Buddhists while
by others as non-Buddhists.

The Buddhists believe that since there is no mekya outside
the pale of Buddhism, the non-Buddhists cannot have emanci-
pation, and that is mainly because the non-Buddhist teachers
like Kapila and Uluka believe in the existence of a permanent
soul, which, according to them, is different from the consti-
tuents of a being and is not a term indicating the flux of

1. Rathavarrie (PT.5.), pp. 1-69, translated in Poings of Controversy
by Mrs. Rhys Davids,
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elements! (skandhasantina)., The soul, the Buddhists assert, can
neither be established by direct perception (pratyaksa) nor by
inference (anumana).

Vasubandhu (henceforth abbreviated as V.) first defines the
contention of the Vitsiputriyas (henceforth abbreviated as Va.)
thus: Is the pudgala of the Va. real (dravya) or nominal
(prajiiapti)? By 1eal (dravya) existence he meant existence like
that of ripa and such other elements, and by nominal (prajrapti)
he meant existence like that of milk, house or army, which has
no separate existence of its own apart from its constituents.

If the soul of the VA. be of the former category (dravya), it
would be different from the skandhas, as vedana 1s from rupa,
and is not also all the skandhas taken together. Now, in that
case, it should be cither samskrta (constituted), or asgmskrta
(unconstituted). It cannot be the latter, for it would make the
Va. hold the $asvara view, which is heretical.

If the soul of the Va. be of the latter category (prajiiapti), its
existence is dependent on the skandhas,and so it cannot have
any independent existence of its own, ie., it does not exist
(rrdgela iti prajfapiir asat-pudgalah prapnoti).

The Va. contend that their soul is real (dravya), butitis

neither identical with, nor different from, the skandhas as fire
is from the fuel. Fire exists as long as the fuel lasts, so also the
soul (pudgala) exists as long as there are skandhas, otherwise,
pudgala would be either asamskrta (unconstituted), safvata
(eternal) or samsksta (constituted), asiSrara (=uccheda=
annihilating).? Fire is different from the fuel inasmuch as it has
the power of burning an object to ashes or to produce light,
which the fuel does not possess.

Vasubandhu argues that, fuel and fire appear at different

1. Vyéﬁ(.lap. ed.), p. 697 quotes this storra -
ArggI wAld 7 ¥ arfq seasae
ATg g e i GRATaIwgET T §ad |
TF; WA S W AqT ATt ACeeaTE!
AT Ed T [RTIHfAEEETAATR & /1T 1|

2. Cf. the quotation in the Kvi, p. 34 :—

" Khandhesu bhijjzmanesu so ce bhijjati pugealo
Uccheda bhavati ditthi ya Buddhena vivaijita
K handhesu bhijjamanesu no ce bhijjati puggalo
Puggalo sassata hoti nibbanena samasamo.
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times (bhinnakala) like seed and sprout. Hence fire is imper-
manent, and the difference between fuel and fire is one of time
and characteristic (laksana), and again one is the cause of the
-other.

He then states that according to the Va., fuel is constituted
of three mahabhitas, while fire is of the fourth (tejas) only:
then it follows that fire is different from fuel.

_ The Va. reply that fire and fuel are co-existent aad the latter
1s a support of the former (updddaya; asritya), and that one is not
wholly different from the other, for fuel is not totally devoid of
the fiery element; in the same way, pudgala should be distin-
guished from skandhas. Vasubandhu challenges the Va. by
ciling the instance of a burning log of wood and saying that it
represents both fuel and fire. That is why they are identical
(ananya).

According to the Va., pudzala is neither to be described as
-anitya, which is sub-divided into past, present and future nor
nitya, eternal. It is avakravya, indeterminable, inexplicable. It is
not included in the list of the constituents of a being, but is
perceived when only all the constituents are present.

The question next raised is, can the pudgala of the Va. be
-cognized by any sense-organ (indriya). If so, by which? The Va.
reply that itis perceived by all the six sense-organs. They
-contend that eyes do not care to see ripa (object) or recognise
it unless the mind (mana-indriya) is there. Eyes act as the domi-
nating factor when the visual action takes place, hence it is not
correct to say that eyes alone see riipa, or for the matter of that
each of the five sense-organs cannot functicn in their respective
spheres independent of the mind.! For cognition of pudgala, the
Va. state that all the sense-organs point to the mind indirectly
that there is a pudgala; e.g., eyes discern the rijpa (colour-figure)
of a body and thereby induce the mind to cognize the presence
of an individual (i.e. pudgala whichis neither identical with, nor
different from ripa).? V. argues that if rapa be the cause of cogni-
tion of pudgala (ripandm karanatvam adhikriyate), one should not

1. Sze above; Cf. Masuda, p. 23n.
2. see Kosa (Fr. transl.) ix, p. 231 In.
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say that ripaand pudgala are different (anyam).1 Again, if cognition

of riipa leads at once to the cognition of pudgala (ripanyupadaya

pudgalopalabdhir iti), one should also say that ripa and pudgala
are identical (ananya),? in other words, one is only a modifica-
tion of the other (ripantaratvat). The VA., however, would
neither identify rijpa (colour-figure) with pudgala nor treat them
ag different; in the same way, they would neither regard the
perception of riipa (colour-figure) as identical with the percep-
tion of pudgala nor look upon them as different.

V. asserts that if pudgala be an entity, it should be either

material (r#zp) or non-material (nama), but Buddha says rijpa
or vedand or samjiid or samskard or vijidna is not self—all

dharmas are without self—there is no pudgala. He further states.

that saftva, jiva, pudgala is a prajiiapti (desigﬁation) applied to
the false notion of a self cherished by the unenlightened.

The Va. in reply state that they were not prepared to accept

the statements attributed to Buddha as authentic® as these were-

not to be found in their Pitaka, They referred to statements, in
which Buddha spoke of a person’s past existence or recognised
pubbenivasaiiana* as one of the higher acquisitions of an adept,
and asked, who 1is it that remembers? Is it pudgala or the
skarndhas? They further arzue that if Buddha be regarded as
omniscient, i.e., he knows everything past or present, of every
place, of every being etc. it alsoimpliesa continuity of something.
In other words, it implies the existence of a pudealo. The VA.
further state that uniess there were some form of pudgala, why the
disciples should be instructed to avoid thinking of ripavan aham
babhiivitite ‘diivani (in the past T possessed a body) and so
forth.s

V. refutes thiz contention by saying that pudgala bere refers

1. Just as light, eyes and mind, which cause the visualisation of an
object, are not different from the object. Ibid., p. 238n.See Fyakhya, p. 701.

2. Ipid.,p.23% n. See Vyakhya, pp. 701-2.

3. Cf. Vypakhyd : mulasangiibhramsat.

4. Cf. Majjhima, 1, p. 22 : so evam saméhite citte parisuddhe pariyo-
date enanganc .. . pubbenivisinussarati-fidniya citiam abhininnameti.

5. CF Mdgjjhima, 1, p. 8 : ahosin nu kho aham atitam addhanam ...

kim hutva kim ahosim nu kho atitam addhinam, etc. etc.
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only to skandha-santana (continuity of skandhas), not to any-
thing else. The Va. then cite the Bharaharasitra, and assert
that by bhdra is meant the constituents (skandhas) of a being
and by hdra the individual (pudeala), who is known by a name,
gotra ete.! If bhara (=skandhas)included bhara-hara (=pudgala),
there was no need of distinguishing the two, and so pudgala
exisis apart from skandhas; it is meither identical with, nor
different from, skandhas.

The V3, admit the existence of aupapddika beings and antard-
bhava,? and prove thereby the existence of pudgala. They also
cite the passage “ekapuggalo bhikkhave loke uppaijamano uppajjati
bahujanahitaya (Anguttara, i. 22) and lay siress on the word
‘puggala’, saying this ‘puggala’ is born (uppaijati) and hence
thers is besides the skandhas something, which may be designat-
ed as ‘puggala’. V. refutes all these by appropriate quotations
and arguments.

The Va. further state that if pudgala be only a word meant to
designate the five skandhas, then why Bhagavin did not identify
jiva with farira. V. cites the discussion on the topic from the
Milindapafiha. The Va. further argue that why ‘pudgala’ has
been declared by Buddha as indeterminable (avpakrta), if it
docs not exist at all. V. in reply comments on the Vatsagotra-
siitra (—Pali: Vaccha-gotta sutta) and other siitras dealing with
the indeterminable problems.

The Va. puint vut that the statement &rma@ does not exist in
reality (saryatal sthititah)® is a wrong vicw, it indirectly implies
the admissivn of the existence of pudgala.

The Va. next raise the question, if ‘pudgala’ does not exist,
who is it that transmigrates from one existence to another ? If
the elements only exist, how do you explain when Buddha says,
| was at that time the master Sunetra™? In (hal statement
why is the ‘' of the past identified with the I’ of the present?

1. Cf. Vyikhya (Jap. ed), p. 706, bharah ketamah. pancopadana

skandhan . . . bharahirah katamah. pudgala iti syad vacaniyam yo¢ ‘sav
Ayusman cvamnami evamjatyd evamgotra ete.

2. Cf. Kasa, iii, 10, 12, 18-19, gqucting Sapta-sat-purusa-gati-stitram.

3. Cf. Majjhima, i, p. 8. Aithi me attd i vi‘ssa saccato thetato ditthi
uppajjati, natti me atza ti va'ssa saccato thetato ditthi uppajjati, etc.
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Does it indicate that the clements of the past arc the clements
of the present ? V. refutes it by saying that just as firc passes
from one wood to another, though it never remains the same, so
the elements pass from one existence to another, nothing
remaining identical. If, according to the Vi., Buddhas admitted
the existence of ‘pudgala’, they would bc subject to the wrong
telief of sarkavadrsti.

The Vi, now ask, how can memory be explained without
the conception of ‘pudgala’? ‘Whois it that remembers? V.
answers that it is semjia@ that remembers —samjfid  with atten-
tion directed to the object, an idca etc, is similar to, or conncet-
ed with, it, provided therc is no corporcal pain to impair its
capacity.

The Vi. arc of the opinion that there must be an agent, a
doer, a proprictor of memory. There must be a cognizing agent,
an action must have a docr. ‘Devadatta walks® implies the exis-
tence of an individuality. V. replies that it is not so, e states
that just as when a fire traverses from onc forest to another, no
question of individuality arises, similarly Devadatta is a prajiiapti
(like firc) applied to a conglomeration of elements passing from
onc cxistence to another and has no individuality.!

Now, we shall pass on to the arguments of the Va. and the
counter-arguments of the Theravadins as presented in the
Kathdavattiu (1. 1), which is of a much earlier date than that of
the medieval and modern dialectical works.

The first question put by the Theravadins to the Vitsiputriyas
known in the Pali texts as Sammitiyas, is as follows: Can the
puggala be known in the same way as that which is real and
ultimate, e.g., Nibbana (or Ripa)is known ? (para 1).2 In other
words, the Theraviadins want to ascertain whether the Sammi-
fiyas (henceforth abbreviated as Sam.) admit the existence of
puggala cither as the unchangeable, ever-existing reality like
Nibbana, or as a constituted (sappaccaya, samkhata) object like
ripa, or regard it as false like a mirage (mdydmarici viva), or
look upon it simply as a hearsay. The-Sam. deny practically all

1. Kosa-vyikhyd (Jap. ed.), p. 710! yatha tu ksaniko “gnir iti, etc.

2. “Pzra” relers to the paragraphs marked in the P. T. §. edition of the
Kathdvarify.
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the four possibilities, though they assert that the puggala is
known as a real and ultimate fact (.mccfka;‘,rha-paramag_rhena)..

The Sam. now assail the Th. with the counter-question
whether they would admit that puggala isnot known In the
same way as that which is real and ultimate. The Tl}. answered
in the affirmative, as, according to them, puggala is not even
an object like ripa; it . is a mere paiifatti (concept), a sammuii-
sacca (conventional truth). )

But when the same question is repeated by the ng. (as in
paras 2 and 6).! the Th. reply in the negative by saying “na‘ h
evam,”? because the answer is to be_given to a question, which
included both sammutisacca (conventional truth) and pammarr{w-
sacca (the highest truth), The questions and answers which
follow next have mixture of both sammuti and paramattha
truths, and so they appear contradictory to a superficial readey.

Now the Th. give up the logical tricks and put the questicn
straightaway (para 11) thus: whether puggala is a paramattha-
sacca® or not, i.e. whether or not Puggala is known in the same
way as the real and ultimate everywhere (sabbattha) in and out-
side riipa (material parts of the body), always (sabbaaa) .in tl'{:s
and the following existences, and in everything (sabbest), 1.., in
all khandhas, Gyatanas, dhatus, etc. The answer of the Sam. is
also definitely in the negative, i.e., they do not consider ‘puggala
as real in the highest sense, and as existing everywhere, always
and in everything as pointed out by the Th,

The next attempt of the Th. is to find out whether the Sam.
regard puggala as something existing like any of the 57 elements,
riipa, vedana, saiifid etc. The Sam. deny it saying they do not
admit puggala as an element apart from the 57 elements,* and
in support of their contention they quote from the Nikayas
(Digha, iii, 232; Majjhima, i. 341 Anguttara, ii. 95) the passage
“atthi puggalo attahitaya patipanno,” which indicates that
puggala exists but not zpart from the elements, The Th. also

1. The remaining paras 3-5 and 7-10 are mere logical rounding up of
the questions and answers put in paras 1 & 2.

2. ‘The question is, — Yo saccikattho paramattho tate so puggalo
n'upalabbhati saccikattha-paramatthenati ti ?

3, Perhaps like the jivarman of the Vedinta school of philosophy.

4. Samavasuttavirodham disvi patikkhepo paravadissa, Arthakatha, p. 16.
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do not clearly state that puggala (as a pafiiatii) is different from
the elements, the reason assigned by Buddhaghosal is that the
questions of the opponents have a mixture of sammuti and
paramattha truths, and as such the Th. have no other alter-
native but to leave them unanswered (thapaniya).2

The next attempt of the Th. is to show that the Sam. should

advocate either Uechedavidda or Sassatavada. With this end in
view, the Th. putthe questions whether puggala is identical with
or different from riipa, or puggala is in ripa (like the container
and the contained) or vice versa, The Sam. reject all the four
propositions as, otherwise, they would become either an
Ucchedavadin or a Sassatavadin, Though, according to the
Sam., puggala is of the same nature (ekadhammo) as riipa and
other elements,® they would not treat it as an element separate
from, and independent of, the 57 elements.
.- The Th. now assail their opponents by questioning on
laklchanas of puggala, and ask whether puggala is sappaccaya
{caused) or appaccaya (uncaused) like Nibbana, The Sam. deny
both and ask how the Th. would explain the ‘puggala’ in the
statement of Buddha: ‘Atthi puggalo attahitiya patipanno .’
Is the ‘puggala’ referred to in this passage sappaccaya, samikhata
or appaccayya, asamkhata? The Th. deny both, as in their
opinion the term puggala is only a sammutisacca, and as such it
is non-existent.

The next argument put forward by the Th. is, whether the
statement ‘‘puggala perceives” is the same as the statement,
““that which perceives is puggala’t i.e. whether the two state-
ments are identical as citta is with mano or different as ritpa is
from vedana. Buddhaghosa interprets the position of the
opponents thus: the Sam, hold that puggala perceives, but not
everything that perceives is puggala; e.g., ripa, vedand, etc. are
not puggala, but puggala perceives and that which perceives
refers only to the percepient { puggala), and not to ripadi.! The
opponents, howgver, rely on the statement ‘atthi puggalo

1. See his Anhakarha, p. 16.
2. Kvi., pp. 14-17, paras 130-137 dilatc on the akove question, compar-
mg ‘puggala’ with each of the 537 elements.
3. Atthakatha, p. 18.
2«;. Puggalo upalabbhati (yo yo) upalabbhati (so so) puggalo ti ? Kwu,
p. 24,

4 e
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allzhitaya patipanno (i which again is countered by the Th.
by saying that the Sam. should cqually rely on the statement
“sufifiato lokam avekkbassu, ete.” and admit that there is no
puggula,

The Th. now proceed (0 examine the padfatti (description)
of puggalu. In answer (o the guestion, whether the puggala of
the Ripudhatu is riipt and likewise of the Kamadhatu is kami
and of the Aripadhary, aripi, the Sam. affirm the first and the
third but not the second. The Sam. argue that puggala=satta—
Jiva and kdya=sarira. Though they do not admit cither the
identity of, or difference between, jiva and sarira, they hold,
though not logically tenable, thal Adya must be different from
Dpuggala as there are such statements ‘as ‘so kdaye kdyanupassi
viharati and so forth,” in which se cannot but refer to puggala.

The next discussion relating Lo updda-paiifiaiti (rebirth) of
puggala 1aises the question of transmigration. The Sam. affirm
that puggala passes from this existence to next but it is neither
the self-same puggala nor a different puggala—a statement
similar to what the Th. would say about the passing of the
khandhas—avoiding the two heretical opinions of sussefavada
and wcchedavada as also the ekaccasassarikavada and amard-
vikkchepikaditrhi.® In support of their contention the Sam. quote
the passages in whicha ‘puggala” is said to pass from one
existence to another (sandhavati samsarati).

According to the opinion of the opponents that the self-same,
or a different, puggala does not pass from one existence to
another, the Th. point out that they admit that some form of
puggala referred to in the above-mentioned passages, does pass
from one existence to another. This puggala can then have no
death, it once becomes a man and then a god and so forth,
which is absurd.® In reply, the Sam. pointout that a sotdpanna-

1. Atthakatha, p. 20: The opponents say : Mama puggalo, atthi puggalo
’ti satthuvacanto upalabbhati. Yo pana upalabbhati, na so sabbo puggalo.
Atha khoke hi ci na puggalo ke hi ci na puggslo "ti. Tartha kokdratrhe
kekdro hikdre co nipatamatta, Koci puggalo koci na puggalo *ti ayam pan’
-ettha attho. Idam vuttam hoti : puggalo pi hi ripidisn pi yo koci dhammo
upalabbhati yeva. Tattha puggalo 'va puggalo rapadisu pana koci pi na

puggalo 'ti.

2, . See my Early Monastic Buddhism (1941), T, pp. 63 ff.
3. See my Early Monastic Buddhism (1941) 1, p. 63 I,



202 BUDDHIST SECTS IN INDIA

manussa is known to take rebirth as a sotipanna-deva and
question how can this sotdpanna-hood pass from onc existence
to another unless there exists some form of puggala to carry the
qualities, In order to show the unsoundness of the statement,
the Th. ask whether the passing puggala remains identical in
every respect® and does not lose any of its qualities.? The oppo-
nents first negative it on the ground that a man docs not
continue to be a man in the devaloka; but on sccond thought
they affirm it in view of the fact that the carrier of certain
qualities from one existence to another is a puggala, an antari-
bhava-puggala® The Sam. take care to keep clear of the two
extreme views; tam fivam tam sariram and afifian jivam afifian
sariram, They aMirm that the transformed khandhas and puggala,
and not the identical khandhas and puggala, pass from onc
exislence to another. The khandhas are, however, impermanent
and constituted, while the puggalz is not so, but it is not per-
mapent and unconstituted either. Without khandha, dyaiana,
dhitu, indriya and citia, puggala cannot remain alone but for
that reason, the colour and other qualities of the khandha,
avatanu, elc. do not affect the puggala. Again the puggala is
not a shadow (¢chdyd) of the khandhas.

In reply to the question, whether the puggala is perceivable in
every momentary thought, the Sam. answer in the affirmative,
but they would not accept the inference drawn by the Th. that
the puggala in that case would have momentary existence
(khenika-bhavam), i.e,, would disappear and re-appear every
moment like cetasikas (thoughts).

The Sam. now ask the Th. whether they would admit that
one (yo) who sees something (yam) by means of an organ of
sense (yena) is the puggala or not. The Th., after assenting to
it as a conventional truth (sammuti-sacca), put the same
question in the negative form thus: One (vo), who! does not
see anything (yani) by means of an organ of sense (yena', is

1. Anaifio=sabbikirena ekasadiso.

2, Avigato=ekena pi akarena avigato.

3. Theself which exists between decath and rebirth, See above pp.
114, 125

4, E.g., a blind man, an asafifiisatta.
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not a puggala. The Sam., however, without arguing further,
quote a few passages, in which Buddha said: I (i.e. the puggala,
according to the Sam.) see by means of my divine eyes (dibbena
cakkhuna) beings appearing and disappearing and so forth, and
inter therefrom that the seer is puggala.

Their next discussions related to purusakara. The Th. do not
admit the existence of any doer, so they asked the Sam. whether
the latter would subscribe to the same opinion. On their denial
the Th. ask whether the Sam. would admit the existence of the
doer, and a creator of the doer, which is negatived by the Sam.
on account of the heretical doctrine of issaranimmana (God the
creator of the world) but which on second thought is affirmed
by them in view of the fact that the parents, teachers efc. are
also in a sense the makers (katta, kareta) of a person. The Th.
without going into the implied sense of the replies, say that such
a state cof things (i.e., a doer baving a doer and a deed which
implies not just a deed but also a doer) would lead to the
conclusion that so long as there is deed (kammo), there is its
doer (kdrako puggalo), and hence there can be no end to
puggala-parampard and that would falsify the fact that by the
stoppage of the wheel of actions, dukkha can be brought to an
end. Then again nibbina, mahapathavi, etc. must also have a
doer. All the inferences drawn by the Th. are rejected by the
Sam. In conclusion, the Sam. deny that the deed and the doer
can be distinct, just to avoid admitting that the puggala has
mental properties.

While in the above discussion, the 'doer of a deed is enquired
into in the following discussion it is the identity of the doer of
a deed with the enjoyer of its fruit that is enquired into.

The Th. deny the existence of a feeler or enjoyer apart from
vipika-pavatti (that which is realized, that fructification of an
effect). The Sam. hold that patisamveditabha is vipaka (result)
but the puggala is not vipaka.! They further state that Nibbdna
_d].ﬁhmhappen tha puggala, who is in the enjoyment of his fruits
(i.e. merits), may be again an object of enjoyment of another puggala, e.g. 2
son enjoying the fruits of his actions may be the object of affection of his

mother, and so forth. This explaration of Buddhaghosa should be compazred
with the above like the kagrefa of katta.
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or Mahapathavi, elc. is nol vipdka like divine happiness
(dibbasukha) or Awmun heppiness (manussasukha) so none of
them is an object of enjoyment of the puggale but again the
Sam. do not admil that sukha is distincl [rom Lhe sukha-enjoyer.
The Th. logically wanted to make their opponents admit that
there must not only be an enjoyer ol a {ruit but also an enjoyer
of the enjoyer of the fruit and =0 on like an endless chain; in
-other words, according (o them, as shown above, dukkha can
have no end, '

The Th. now put the crucial question thus: whether the doer
of a deed is identical with, or diTerent from, the enjoyer of ils
fruit. The opponents first deny both to avoid contradiction in
Buddhe's saying; sayam katam param katam sukhadukkham,
eic. but on second thought, in view of their theory that there
is a common element keeping the link between the present and
the future life, they admit it. In short, the Sam. affirm that
there is a kdraka (doer) and vedaika (feeler or enjoyer) of a deed,
but the two are neither identical nor different, neither both
identical and different, nor not both identical and different.

The Sam. nextapply the test of abhififid (supernormal powers),
#Adri (relatives) and phala (attainments) and put the arguments
thus:

(i) How can a person perform certain miracles keeping his
-organs of sense. etc. inert and inactive, unless there is soms-
thing else as puggala.

(ii) How can one recognize the existence of parents, castes,
efc. without positing that there is a puggala, and

(1) How can a phalastha continue to be the same in more
than one life, unless the existence of a puggala is admitted.

The Th. avoid the issues by submitting the counter-argument
to the effect that one who cannot perform miracles is nota
pudgala. In this way they refute the other two arguments.

The next question of the 'Th. is whether the puggala is cons-
tituted (sapkhato) or unconstituted or neither constituted nor
uncenstituted (#’eva samkhat nasamkhato). 'Lhe Sam. affirm the
last alternative but would not treat the puggala as something
apart (afifio) from the samkhat khandhas. They state that the
puggala has certain aspects of samkhata, e.g., it is subject to
sukba, dukkha, and so forth; again it has certain aspects of

iz
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asamkhata, e. g., it is not subject to birth, old age and decath
(jari, jard, and marana).

In reply to the Th.’s question whether a parinibbuto puggale
exists in Nibbana or not, the Sam. ncgative both, as the affir-
mation of either would make them ecither a Sassatavadin or an
Utcchedavadin.

Now the Sam. put the counter-question: Docs not a person
say that he is feeling happy or unhappy and so forth ?- How
can a person say so unless he is a puggala and not'a merc cong-
lomeration of separate khandhas ? In refuting this contention,
the Th. put the same question in a ncgative form thus:  Well,
if a person does not feel happiness or unhappiness, then there
is no puggala. The Th. further ask whether Sam. would treat
sukha and puggale us something separate and distinct. The
Sam. evade a direct apswer and ask: Well, when a puggala
(koci or s0) is said to be kdye kaydnupass vilharati, does it not
affirm the existence of a puggala ?

The controversy is then closed by citations of passages from
the Nikayas, the Th. quoting only those which clearly express.
anatid of 21l things, while the Sam. quote those passages in
which the werd puggalu or ailahito or so appear.

Through these controversies, it is apparent that the Sam. are
secking to establish that the five khandhas which are distinct
from one another cannol give rise to the consciousness of I-ness,
a unity. The facts that « persun acts or thinks as ons and not
as five separate objects, that in many passages Buddha does
actually use the words so, artd and puggafa, that a person’s
attainmenis like sordpennuhood continue to be the same in
different existences, and that one speaks of his past existences,.
and so forth, do lead to the conclusion that, besides the five
khandhas, there exists some miental property which forms the
basis of I-ness, and maintains the continuity of Aarina from one
existence 10 another. That mental property, however, is chang-
ing khandhas but in view of the fact that one can think of his
past, even of tbe events of his past existences, the changing
khandhas alone cannot be made responsible for the memory.
The Sam. therefore affirm the existence of a sixth (mental)
property and call it puggala, which can remain only along with
khandhas and s0 must disappear when the khandhas disappcar
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in Nibbana. As this mental property cr puggala is not krapika
(constituted, momentary object) and again, as it is not also
unchanging and ever existing like Nibbana, so it is not asain-
khata. Therefore the puggala must be admitted to be neither
samkhata nor asamichatal

Referring to the pudgala-vada of the Sam., Santaraksita in
his Tattvasargraha, ch. vii (f) remarks jokingly that the
Saugatas (i.e., the Buddhists) as the uphclders of the anaria
doctrine should bother their head with identity and difference
of the doer of a deed and the enjoyer of its fruit. Santaraksita,
of course, dismisses both anattavida and pudgala-vada from the
standpoint of the Vedanta school of philosophy, according to
which the eternality of diman is maintained.

Vasumitra summarizes the doctrines of the Sammitiyvas or the
Vatsiputriyas thus:

I. The pudgala is neither the same as the skandhas nor
different from the skandhas. The name pudgala is provisionally
given to an aggregate of skandhas, dvatanas and dhatus.

2. Dharmas cannot fransmigrate from one existence fto
another apart from the pudgala. These can be said to trans-
migrate along with the pudgala.

Other doctrines

Vasumitra attributes to the Vatsiputriyas a few other views
which hzove already been discussed. These are:
(i) The five vijiidnas conduce neither to saraga (desire) nor
to virdga (removal of desires);?
{ii) To become free from desire (viraga), one must relinquish
the samyojanas which can be destroyed by an adept when he

1. Cf. Obermiller’s Awnalysis of the Abhisamaydlamkdra, 11, p. 380,
referring to Tarkajvald and Schayer, Kamalasila’s Kvitik des Pudgalavada.
Obermiller writes ‘the Vatsiputrivas, Bhadrayinikas, Simmityas. Dharma-
guptas and Samkrantivadins are those that admit the reality of the <indivi-
dual’ They say that the ‘individual’ is something inexpressible, being
neither identical with the five groups of elements nor diferent from them.
It is to be cognised by the six forms of vijAdnas, and is subject to swpsira
{phenomenal existence).

2. Seeantre, pp. 110, 169.
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reaches bhavanamdrga, and not while he remains in
darianamarga.

(iii) When one has entered the samyekivaiydma, one is
called pratipannaka in the first twelve moments of the darsana-
mdrga and when one is in the thirteenth moment one is called
phalastha*

(iv) There is antarabhava.® The Sammiiiyas, like the Sarva-
stivadins, hold that every being, whether destined for Kamaloka
or Ripaloka by his karma, remains for some time in an inter-
mediate state of existence. At that time the body takes no mat-
erial form, not even the skandhas. 1t is not an independent state
of existence but just a waiting stage preliminary to its existence
in one of the two lokas. The Sammitiyas add that those beings,
who are destined for hells, or Asafifii sphere, or Ariipaloka, have
no antarabhava.

(v) Parihdyati areha arahatta ti (Kvu. 1. 2).3

(vi) Natthi devesu brahmacariyavaso ti (Kvi. 1. 3).4

(vii) Odhisodhiso kilese jahatiti (Kvu. 1. 4).%

(vili) Jahati puthujjono kémaraga-byapadan ti ? (Kvu. 1. 5).¢

DHAMMUTTARIYA, BHADRAYANIYA AND CHAN-NAGARIKA

Vasumitra skips over the special doctrines of these three
schools,” mentioning in verse only that they differed regardingthe
attainments of an arhat, and the consequent chances of his fall
from arhathood. It secems that in other matters, these three
schools agreed with the views of the Sammitiyas. Inthe Kvu, 11 4
To the Bhadrayéanikas is attributed the doctrine of “anupubba-
bhisamaya’” (gradual realization of the four truths). In the Kvu.
atthakath@ (p. 56), to the Chan-nagarikas is attributed the

1. Cf Masuda’s notes in the Asia Major, TI. p. 56, Tn short, the
Sammitivas count in all the fourteen moments instead of Sarvastivadins’
sixteen; so the 13th moment of the Sammifiyas corresponds to the 15th of
the Sarvastivadins; sce p, 164-5.

See ante, pp. 114, 125,
See anre, pp. 82, 108,
See ante, p. 163,

See ante, p. 165,

See ante, p. 166.

See ante, p. 30

N W
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doctrine Dulkkhahdroti i.e., the utterance of the word “dukkha’™
leads to knowledge (fiana) (cf. above p. 110).

VIBHATYAVADA

This is one of the schools ealisted by Bhavya and Vinitadeva,

but not by Vasumitra. It does not appear in the list of schools
of the Ceylonese chronicles. Bhavya and Vinitadeva treat it as
an oflshoot of the Survastivida school. Prof. La Vallée Poussin
has traced in the Chinese commentary of the Fijiaptimatrata-
siddfii a passuge in  which Vibhajyavadins are identified with
Piajiiaptivadins.* This apparently refers to the Bahuérutiya-
vibhdjyavadins,? by which name the Prajiaptivadins distingu-
ished themselves from the Bahusrutiyas. Prof. Poussin has shown
that lhe position of the Vibhajyavadins cannot be clearly made
oul 4s (heir doctrines have much in common with the doctrines
of the Sarvistivadins, Mahdasanghikas, Sammitiyas and others.
To add to this confusion, we have the Ceylonese tradition in
which the Pali school, ie., the Theravidins, preferred to call
itself Vibhajyavadins.® This anomalous position of the Vibhajya-
vadins, it seems, may be explained by regarding them not as
an independent school, but as a term denoting those who
did not accept the doctrines of a particular school in toto.4 It
may be shown that those Sarvastivadins, who did not accept the
sarvam asti thesis in toto and held instead the opinion that the
past, which has not yet produced its fruits, and the future do
not exist were known as Vibhajyavadin, ie., Sarvastivida-
vibhajyavadin, just as we have Bahu$rutiya-vibhajyavadin.
On this analogy we may say that among the Theravadins there
were perhaps some dissenting groups, who were distinguished as

1. Kosa, Intro., p.lv.

2. Sce above, p. 101,

3. Mahdvamsa, p. 54.

4. See Knfa, Tndex, p. Ivi; V. p. 23-24 fn., quoting Arthapradipa, 3, p.
48. *“Les Vibhajyavadins ou bien sont des maitres divergents du Grand
Vét}icule, ou bien toutes les écoles du Petit Vehicule sont nommées Vibhajya-
vadins : ceux-ci ne sont pas une école déterminée. Par conséquent, dans le
Mahayanasangraka (Nanjio 1183), les Vibhajyavadins sont expliqués comme
Mahisasakas; dans la Vibhasi, comme Sammitivas.” )
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Theravada-vibhajyavadins. The Ceylonese monks of Maha-
vihira probably preferred to call themselves Vibhajjavadin as
we find it clearly expressed in the versified table of contents
of chapter III of the Cullavagga® and in the colophon of the
commentary on the Tikapatthana? as also in the Dipavamsa
(xviii. 41, 44). In the account of the Third Council, as given
in the Ceylonese chronicles,® as also in Buddhaghosa’s commen-
tary,4 the Vibhajjavadins are declared to be orthodox monks.®
As Vasumitra does not count the Vibhajyavadins as one of
the sects, he has not mentioned any special doctrines of theirs.
It is only in the Abhidharmakosa that we come across certain
doctrines attributed to this sect. Evidently Vasubandhu had in
his mind the Sarvastivida-vibhajyavadins. The doctrines summa-
rized by Prof. La Vallée Poussin are in short as follows :—
i. Sound is an effect (saddo vipako, Kvu. xii. 3; Kosa, 1. 37).
ii. The faculties of faith, memory, etc. (§raddhendriya, smrtin-
driya etc.) are pure (andsrava). (Kosa, ii. 9).
iii. There is no intermediate state of existence (antarabhavay
(KoSa, iii. 10).
iv. Pratityasamutpada is unconstituted (asamskrta) (Kosa,
ii. 28).
v. Abhidhya, vyapada, mithyidrsti are physical acts (kayika).

1. Ses WFinaya, CV. pp. 72, 312 : Acariyinam Vibhajjavidanam
Tambapannidipapasidakianam Mahaviharavasinam vacani saddhamma-
fthitiya ti.

2. Tika-patthana (Cy.), p. 366 : Acariyanam vidam avihaya Vibhajja-
vadi-sissanam etc.: p. 567 : theravamsappadipanam theraguam Maha-
viharavasinam vamsalankorabhitena vipula-visuddha-buddhind Buddha-
ghoso ti . . . therenz katd.

3. Mahavamsa, ¥V, 271,

4. Kathdvatthu-aithakatha, p. 6.

5. Before Vibhajjavada came to te regarded as a sect, it meant those
who dealt with the metaphysical problems znalytically, from a particular
standpoint as opposad to those who solved the problems  straightway
(ckanusavadiny by a direct answer. See Majjhimd, 11, pp. 99, 107: cf. EMB.,
T, p. 124 : Vibhajjavyakaraniva and Ekamsavyakaraniya. In the Majhima
1. p. 163; Papaficasidani, 1L, p. 171, Buddha declared that he knew theravdda,
which, according to Buddhaghosa, meant thirabhavavada (mertal steadiness).
Though these two terms, Vibhgjjavada and Theravadu, were used in the
Nikayas, they did not denote any scet, but we may take them to mean the
source, from which the sectarian name issued later on.
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vi. Bhagavan is always in meditation (Kosa, Fr. transl, iv. p.
43 n.) and has no middha (torpor) (Ibid).

vii. Vibhavatrsna is abandoned by bhivana (Koda, vi. 10-11).

viil. Arhzats have no fall from Arhathood {Kesa. vi. 58).

ix. There are 43 Bodhipaksika-dharmas (Kosa, vi. p. 281 n.) :
the six additional dharmas are anicca-safina, dukkha-s,,
anattars., pahana-s., viraga-s., and nirodha-s.

x. There is ripa (matter) in the Arapya-dhitu (Kosa. viii. 3.
Kosa, Fr. transl, p. 135 n.).

Some schools like the Andhakas, Mahasanghikas, Mahisasakas
point out that ripa exists in Ar@ipyadhatu but in a very subtle
state. The contention of the Vibhajvavadins is possibly the same
as that of the Tamraparpiyas' (Kosa i, 38) who state that mano-
dhatu 1s a material organ, which they call hadaya-varthu (ses
Visuddhamagga, p. 447). This basis of mano-dhdatu, which is mate-
rial, exists in the Arapyadhitu also.

xi. The Arya of the 4th Arlipya (i.e. nevasamjiianasam|fia-
yatana) dhitu obtaing arhathood without the aid of the magga.
This is a doctrine of the Mzhisasakas.

xii. There are twelve viparyisas, (see Kosa-vyakhya p. 454), of
which eight are removed in darsanamarga and four in bha-
vanamarga (Kosa, v. p. 23 n.).

xili. Fidna is the same as dharmas, which are good by nature
(svabhavatah), while vijidna means those dharmas which
are good by association (samprayogateh) with jfidna (Kosa.
iv. p. 33 n.; 1x. p. 248 n),

xiv. Realization of the four truths takes place all at once, and
not gradually? (Kosa. vi, pp. 123, 185).

1. Fyakhya, p. 39.
2. Se: above, p. #8.

CHAPTER X
DOCTRINES OF GROUP V SCHOOLS

Sthavirvada or Theravada

(including Mahaviharaviasins and Abhayagirivasins)

According to both Pili and Sanskrit traditions, the original
school, which the Ceylonese chronicles! do not count as schis-

‘matic, was called Theravida or Sthaviravada.

An alternative name of the Sthaviravadins is given as Vibha-
jyvavadins. Itis doubtful whether there was any independent
school having the name of Vibhajyavada. It has been shown
above (p. 208) thai Vibhajyavada was sometimes affixed to the
name of a school on account of certain adherents differing in
minor points from the principal doctrines of a particular school
and preferring to distinguish themselves as Vibhajyavadins of that
particular school. In this way, we may explain the Vibhajyavida
of the Ceylonese tradition, that is, the Ceylonese did not accept
in toto the doctrines of Theravida and preferred to distinguish
themselves as Sthavira-vibhajjavadi or simply as Vibhajjavadi,
In the Kathdvatt/u, the term Sakavada is used instead of Sthavira-
viida or Vibhajjavada.t

Hiven Tsang speaks of a group of monks as Mahayinists of
the Sthavira school. From his records,? it seems that he divided
the monks of Ceylon into two groups, calling the Mahavihara-
vasins as Hinayana-Sthaviras and the Abhayagirivasins as Maha-
yana-Sthaviras. He came =across such Mahayanist Sthaviras in
the Mahabodhi-sanghirama, built at Gaya by a king of Ceylon,*

1. Dipavamsa, V. 51 : Sattarasa bhinnavada eko vadeo abhinnako. Sce
‘Watters, 1, p, 164,

2. Pouus of Controversy, 2. #li.

3. Watters, II, p. 234,

4. Watters, 1L, p. 138,
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and also in Kalinga® and Surat.2 In the monpasteries of Sama-
tata,® Dravida,® he says, the monks belonged to the Sthavira
school. No mention is made of Mahayana. He was aware of the
split of the Buddhist church into twoschools, Sthaviras and Maha-
sanghikas and quite deliberately used the expression Mahdyanist
Sthaviras. His remarks about the division of monks in Ceylon re-
mind us of the Ceylonese tradition according to which the Abhaya-
giri monastery becamefor some time a centre of the Vetulyakas, the
immediate forerunners of the Mahadyanists,® and very probably
the Chinese pilgrim referred to the Vetulyakas or the monks
generally living in the Abhayagiri monastery as Sthaviras of the
Mahiyina school. By Mahayanist Sthaviras, Hiven Tsang® pro-
bably meant those monks who followed Vinaya rules of the
Sthaviravadins but held doctrinal views of the Mahayanists, like
Susifiata doctrinz of the Vetulyakas.

In the Abhidharmakosa and its bhasya,” certain erudite monks
are referred to as Sthaviras, e.g., Sthavira Samghabhadra, Stha-
vira Vasubandhu, Sthavira Srilata while the Chinese commen-
tators on the texts point out that by “nikdyantara”, the text
referred to the Sthavira schocl. In the KeSavyakhya (p. 705),
there is a reference to the Tamraparniya-nikiya. These references,
however, are inadequate for drawing any conclusion.

Leaving aside for the present the Haimavatas, or the Mahi-
yanist Sthaviras, let us turn to the original Sthavira school, the
Sthaviravadins of the Mahavihara of Ceylon. Vasumitra passed
over the doctrines of this school while the Karthavatthu referred to
them by the word sakavdda. For the purpose of finding out the
distinctive doctrines of this school, we shall elicit from the Katha-
vatthu the views of the Sakavddins as against those of other
schools on any particular doctrine.

Centres of popularity
The Tibetzn traditions ascribe the foundation of this school to
Mahakacciyana,® who was a native of Ujjaini and son of the

Watiers, 11, p. 109,

Ivid., 11, p. 248.

Watiers, Yuan Chwang, 11, p. 188,
Ihid., 11, p. 226.

Watlers L p 164 I, p. 161,

See abov‘ 9

See Koda, mdeX, sv Sthavira.

See alsa Mahakarmavibhanga, pp, 61-2

2N o L
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pricst of king Canda Pajjota of Avanti. The Pali traditions,
however, give promincnce to Upali, and speak of the succession
of his disciples, thc chief of whom was Dasaka. The lalter’s
disciples were Siggava and Candavajji, who were young at the
time of the Second Buddhist Council.!

The events of the Sccond Council, in which the Theravadins
became separated from the main body, indicate that the monks
of the west, cspecially of Kau$ambi and Avanti, formed the
nucleus of this scct. The biography of Mahinda, who is mainly
responsible for the propagation of this school of Buddhism in
Ceylon, also shows that this school was more popular in the
west of India than in the cast. Taking into consideration all
these facts, it may be stated that the Theravadins had one centre
at Pataliputra along with other schools, but were chiefly concen-
trated in‘and around Ujjeini, which became its second but
more important centre.

In the Sarnath inscription,? there is a reference to the existence
of the Theravadins at that place in the carly days, while in the
Nigarjunakonda inscriptions, mention is made of the activities
of this scct in the propagation of Buddhism. In the Mani-
mekalai, we find that it had its popularity in countries around
Kaifici, which became one of their principal centres in the post-
Christian cras.® The fact that Buddhaghosa and Dhammapala
had their training at Kafici goes to show that Kafici became later
the educational scat of the Theravadins. After Mahinda's de-
mise, the school obtained a firm footing in Ceylon and made the
Mahavihara its chicf academic centre. Hiuen Tsang saw one
hundred monastcrics of the Sthavira school in Dravida and also
in Samatata. He says that Dhammapala was born in the Dra-
vida country.! From this survey, it may be inferred that the

I, Atfhasalini (p. 32) however gives prominence to the disciples of
Saripuita, the chief of the Abhidhammikas thus: Sariputta-Bhaddaji-Soblita-
Piyajali-Piyapala-Piyadassi-Kosiyaputta-Siggava-Sandeva-Moggaliputta, eic.
Mozgaliputta Tissa was a disciple of Siggava and Candavaijji. See Samante-
pésadika, 1, p. 40.

1. See above p. 135n.

J. See Aiyangar, ‘A Buddhist School at Kanci (Proceedings of the 4th
Qriental Conference, Allahabad).

4, Watters, TT, p. 226.
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school originated at Pataliputra, became popular in the western
countries, made Ujjaini its second centre, and then it gradually
made headway towards the south, scttling in and around Kafici,
and ultimately established itself in Ceylon.

Language

According to the Tibetan traditions, this school had its Pitaka
in the Paisaci dialect. Much value is attached to this tradition.
Grierson holds that Paidaci had its home in the North-west
(Kekaya and Gandhara, i.e. near Taxila) and that it gradually
made its way to thc western countries as far as the Konkan
coast.! Gupadhya, who belonged to Ujjaini, it is said, wrote
Brhatkathd in Paisaci> On philological ground, Sten Konow
localizes Pai¢aci around the Vindhya hills. He holds that Pali is
the literary form of Pai$aci. The traditions preserved in the
Ceylonese chronicles also indicate that Pali had its home some-
where in Avanti. So it is plausible that the Tibetan tradition
should refer to Pali as literary Paisaci.

Literature

The whole of Pali literature belongs to this school, and as
such it hardly needs any comment. The only information that
we should add is that Hiven Tsang records that he carried to
China fourteen volumes of the Sthavira Sitras, Satras and
Vinaya. No Sinologist has so far dealt with this literature, which
is why we are still in the dark about the Sthaviras, whose litera-
ture the Chinese pilgrim had in view.

Doctrines

The Theravada doctrines are fairly well-known and have been
given in detail in the present author’s Early Munastic Buddhism.
Our object here will be to mention the differences which  this
school had with other schools as pointed out by Vasumitra and

1. Bhandarkar Commemoration Volume, pp. 119-20; see also JRAS.
1921, pp. 244-5: 424-8.
s ZDMG., LXVI, (1910), pp. 114f.
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Buddhaghosa. Since these differences have been discussed in
detail in connection with the doctrines of each school, these are
not repeated here. It should be noted that the doctrines of the
Sarvastivadins, Sammitivas, MahiSasakas, Sautrintikas and the
Mahisanghikas have been mainly kept in view.

The views of the Theravadins, as against the opinions of the
above-mentioned schools are as follows —

Re. Buddhas :

(i) Buddhas possess rupakdya and worldly attributes and
are subject to all the physical frailtics of a human being;
it is the attainment of dodhi that makes a being Buddha.

(i) Buddhas arc above mairri and karund, but they do show
maitri and karund to beings.

(ii)) Buddhas cannot expound all the doctrines through a sin-
gle utterance.

Re. Bodhisativas:

() Bodhisattvas are average beings and are subject to klesas.
(ii) They are not self-born (upapaduka).

Re. Reals:

Past and future dharmas do not exist, not even their
dharmatva. To say that an Arhat has atita rdga though
ineffective is wrong.

Re. Arhat:

(i) Arhats are perfect, hence they cannot have a fall from
arhathood. They possess both ksayajiidna (i.e. the know-
ledge that they have no more klesas) and anutpddajiiana
(i.e. the knowledge that they will have no more rebirths).
There are, however, two grades of Arhats, viz., svadharma-
kusala and paradharmakufala as meantioned above,
p. 24).

(ii) Arhats, having reached the stage which is beyond merit
and demerit, cannot accumulate merits or be subject to
the influence of the past karman.
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(iiiy All Arhats practise the four dhyanar and enjoy their
fruits.
(ix) All Arhats attain Nirvana.

Re, Puthujjana :

An average being does not fully eradicate from his mind
attachment (rdge) and hatred (dosa) but he may dic in a
good state of mind.

Re. Meditation :

(i) In the state of samahita, one cannot utter words.
(i) An Arhat cannot die while in the highest samadhi (sefifia-
vedayitanirodha).

Re, Antarabhava:
There is no intermediate state of existence (anrarabhava)
in the Kama and Ripa dhatus.

Re. Pudgala

(i) Pudgala doe not exist in the highest sense.
(ii) There is nothing which can transmigrate from one exis-
tence to another.

Re. Anusayas and Paryavasthanas :

Anusayas (dormant passions) and Paryavasthdnas (pariyu-
tthanas in Pali=pervading passions) are caitasikas (mental
states), cirta samprayuktah (associated with mind), and
have objects of thought (na anarammana).

Re. Vijiianas :
The five ﬁfjﬁénas conduce as much to attachment to the
objects of the world as ta detachment from the same.

Re. Asamskrtas :

There are three asamskrtas (unconstituted), viz., prati-
samichya-nirodha, apratisqmkhyd-nirodha and dkdsa, and
not nine (see above, p. 125).
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Re. Bralmacarya of gods :

The gzods, except the Asaffiisatras, may practise magga-
bhdvand though they do not have ordination according
to the Yinaya rules.

Re. Anupubbdbhisamaya :
(i) The adepts realize the truths gradunally.
(i) They get rid of klesas (impurities) also gradually.
(iii) They may, only in exceptional cases, realize the
four s@mafifaphalas, including vimutii all at once.
Re. Laukika and Lokotrara :

All the practices and fruits after Srora-dpatriphala are
supramundane (lokottara), and not worldly (laukika).
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The First Buddhist Council, which was presided over by Maha-
kassapa, was held soon after Bhagavin Buddha’s demisc in 487
or 483 B.c. Ananda, the constant companion of Buddha, recited
the Teacher’s sayings, later codified as the Sutta Pitaka, while:
Upali, the foremost Vinayist, recited the disciplinary rules pre-
scribed for the observance of monks and nuns, later codified as-
the Vinaya Pitaka. The procesdings of the Council were approy-
ed by all the monks present except by Purdna of Dakkhinégiri,.
who wanted incorporation of slight changes in the scven or eight
rules relating to the cooking, storage and eating of food by
monks. This difference being of aminor nature, no dissension:
took place in the Safgha, though later, the carlier Mahisasakas
included these 7 or 8 rules in their Vinaya Pitaka (see above,
p. 39, n. 3). It was little over a century afler the session of the

" First Council that actual dissensions took place in the Saigha in
the Second Buddhist Council held at Vesali, in which the
dissenters asserted that they would not regard all Arhats (=Ari’
(kilesas)-+han (destruction) as perfect (see p. 22). Thenceforward,
sects after sects appeared under the two broad divisions, viz.,
Theravida and Mahasanghika, the former having eleven sub-sects.
and the latter seven. Some of the sub-sects of the Mahasanghikas,
particularly the Lokottaravadins and the $ailas, who scttled
mostly at Amaravati and Nagarjunakonda in the Andhra Province,
not only confirmed the views of their parent scct, the Maha-
sanghikas, regarding-the imperfections of Arhats but also deificd
Buddha as a superdivine being. This conception led to the evo-

lution of Bodhisattva-vida, which introduced the doctrine of

Pargmitds(—perfection in six or ten virtues by extreme sacrifice
of one’s ownself for the fulfilment of the six virtues, viz., dana
charity, §ila or moral observances, ksdnti Or perseveiance, virya
or energy, and prajia or perfect knowledge. In this connection,.
it should be noted that the Pali school, i.e., the orthodox and
conservative Theravadins included in their Kkudduka Nikdya 550
Jatakes, depicting the previous existences of Gautama Buddha
and his fulfilment of ten paramis, i.e., in addition to the six

R L
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mentioned above, they introcuced four paramis, viz., (7) upaya-
kausalya (devices for imparting training to the Sravakas for -
developing their mind for the attainment of Buddhahood),
(8) jiiana (knowledge of the ways and means for the attainment
of Buddhahood) (9) pranidhdna (to promise to atiain Buddha-
hood), and (10) bala (to acquire enough strength to proceed to
Buddhahood). The incorporation of paramis by the Thera-
vadins in the Jatakas reveals that they were not immune from
Mahayanic influence. This happened, of course, at a much later
date. In short the conception of the Lokottaravadins, as men-
tioned above, forecasts the ultimate appearance of Mahayanism. :

It will be observed in the discussion recorded in the Katha-
vaithu (see zbove, p. 26) that the distinctions between Arhats and
Buddhas lay in the fact that Arhats got rid of only klesavarana
(--mental impurities) and thereby attained only cessation of
further existences (mirvang) but not of jieyavarana (the veil,
which covers the highest truth (paramdrtha), i.c., the sameness of’
all beings and objects of the universe (fathatd) or the inexplic-
ability of Truth (anirvacaniya(a or Sinyatd) devoid as it is of all
conventional attributes.

How this transition from Hinayina to Mahiyana took place
may be indicated thus :—

The history of Buddhism for the first five or six centuries may
be divided into the following three periods :—

A. EarLy or Pure Hinavinxa BuppHisy preserved mainly in
the Pili Nikayas, Vinaya Pitaka and Abhidhamma Pitaka or in
their Sanskrit versions or fragments of the same so far discovered.

B. Mixep Hinvavina Bunnmisu represented by the various sects,
which came into existence about a century after Buddha’s demise.
The sources for this period are mentioned above (see pp. 11-12).

C. ApPEARANCE OF MaHAivANA. The sources for this period
are mainly the Prajiiapdramitds, the Saddharmapundarika, Daia-
biimikasiitra, Gandavyiha, Lankdavatara as also the works of
Nagarjuna, Santideva, Asvaghosa, Asanga, Vasubandhu and
others so far as they throw light on the relative position of
Hinayana and Mahayana.
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FirsT PERIOD
(circa 450 to 350 3.c.)

A. Earpy or Pure HivavAxa BuppHIsM

There has already appeared a fairly large amount of literature,
-dealing with the first period (i.e., the first century after the incep-
tion of Buddhism) and offering solutions of many problems, a
result which has been made possible by the strenuous labours of
the Pali Text Society, initiated by Dr. Rhys Davids in regard to
the publications of the Pali Canonical texts. By early or pure
Hinayana Buddhism, we mean only that. form of Buddhism
which has been described in a considerable portion of the Vinaya
Pitaka and the four Nikdyas. For the present purpose of draw-
ng a rough sketch of the period of transition from Hinayéna to
Mahayana, we shall state some of the conclusions reached by
scholars about Buddhism of this period in order to show how it
thanged in course of time and gave rise to the different schools.
‘These conclusions are as follows :—

1. The spread of Buddhism was at first confined to a few
towns and villages situated in the central belt of India from the
east to the west, Of these the most noteworthy were : Kajangala,
Campa, Rajagaha, Gaya, Kasi, Nalanda, Pataliputta, Vaisili,
Savatthi; the dominion of the Licchavis, Vajjis, Videhas, Mallas,
Bhaggas, and Koliyas; Kosambi, Sankassa, Ujjeni, Avanti,
Madhuré, and Verafija. There were a few acherents, who came
from the northern country of Maddarattha, and two Brahmana
villages of Kuru, and also from the southern places like
Patitthana. Gandhara and Takkhasila were as yet unknown to
them.!

2. The kings and clans mentioned in them are all pre-Asokan,
*¢.8., Bimbisdra, Ajatasattu, Pasenadi Kosala and Canda Pajjota,
-and the clans like the Bulis, Koliyas, and Vijjis.2

3. The place of the laity was not yet well defined. Laymen
-appeared more as supporters of the Sangha than as actual adhe-
rents of Buddhism. They revered Buddha and his disciples,
heard their teachings and observed some of the precepts, and

1. See my Early History etc., pp. 82 ff.; E.J. Thomas, Life of the Huddha,
Map.

2, Ibid

|
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occasionally uttered the formula of #risarana—the only mark that
distinguished a devotee of Buddha from others. This, however,
did not aflect their social status, whkich in India had always been
associated with caste and religion, as they continued to be the
members of the society to which they belonged.1.

4. The religion in its full form was meant exclusively for those
who retired from household life, entered the order of monks
and observed the patimolkha rules, which was not possible for a
householder. Householders could not comply even with the
first five Silas.

5. The Paramitis were yet unknown. The account of the
Life of Buddha usually commenced from the time of Prince
Siddhartha’s tetirement to his attainment of Bodhi with occa-
sional references to his previous existences, asin the Aahd-
govinda-suita or Mahasudassana-sutta. The conception of a
Bodhisattva performing paramis was hazy, if not unknown.?

6. The Jatakas, as one of the nine Angas, referred to only
some of the stories about the previous existences of Buddha as
found in the Mahdgovinda, Mahdsudassana, Makhadeva and similar
other stories traced by Dr. Rhys Davids in the Nikayas and
Vinaya Pitaka, bt they did not appear as yet asa separatc collec-
tion depicting the Bodhisattva’s practices of the paramitds,

7. Buddha was a human being but possessed omniscience,
supernatural powers, and other attainments beyond the reach of
other beings.3 The appearance of a Buddha was cxccedingly rare
in the world, only one occurring in several kalpas,

8. The doctrines were confined to the three essentials anicca,
dukkha, and anatta, and the four ariyasaccas, paiiccasamuppdda
and afthangika-magga : practices were limited to the thirty-seven
Bodhipalckhika-dhammas. The practices were usually divided
under three heads ; sila (observance of moral precepts), samddii
(meditation), and paifa (development of insight and knowledge,
enabling one to realize the Truth),

I. N. Law. Suedies in Indian History and Cudture, ch. v, “Early DBud-
dhism and the Laity.”

2. Sees ER.E, 1, sv. Bodhisattva.

3. See Saunders. Epochs in Buddhist History, pp. xviii-xix for a scheme
of Buddhology.
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9. The goal of lif: was Arhathood and rarely Pacceka-buddha-
hood, but never Buddhahood. The stages of progress to Arhat-
hood were four, viz., sotdpaiti, sakadagami, anagami, and arhatita.

10. Nibbana was a state of absolute rest and marked the end
of all kilesas (impurities) and, consequently, of all dukkha. 1t was
an extremely happy and peaceful {s@nra, panita, accantasukha)
condition.

Seconp PEr1OD
(circa 350 ro 100 B.G.)

B. Mixip HINAYANA BUDDHISM

The history of the events and doctrines of Buddhism of this
period—one of the most important periods in its history—is still
not fully known; first, because the sources from which the recon-
struction can be made are scanty,! and secondly, because those
that are available are of a very late date. This period witnessed
the breaking up of the Buddhist Sangha into many sections and
the dispersal of these over the various parts of India, each grow-
ing in its own way. Though dissensions in the Sangha may_be
undesirable from the orthodox point of view, they were indicative
of the deep interest taken hy the disciples in ascertaining the
real teachings of Buddha as also of the attempts to interpret the
old teachings in a new way, and to adapt them to the changed
circumstances bronght about by the advancement of knowledge
for over a century.

Growth of the Abhidhamma Literature

To keep pace with this movement of thought, the older schools
had to gird up their loins in order to make their position strong
and unassailable. Asa result of this effort, there is the Abhi-
dhamma literature of the Theravada and Sarvastivada schools.

1. E. g. Sanskrit: Mahavaste,  Lalitavistara, Diviavedana, Avaddana
Sataka, Asokdvadana, Vasumitra’s treatisc on the Schools, fragments of the
Sanskrit Canon discovered in Eastern Turkestan and the neighbonring re-
gions and Gilgit. Kathdvatthu, Ceylonese chronicles, Nikdyasangraha and the
texts, enlisted in p, 48,
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The agreement between the Nikiyas (Agamas)! and the Vinayas?
of the Theravada and Sarvastivada schools and the disagreement
in their Abhidhamma3 literatures show clearly that while compil-
ing their Nikayas and the essential parts of the Vinayas, the two
schools lived close to each other in Magadha or thereabouts,?
and utilised a common source,d but while compiling their Abhi-
dhammas, they lived far apart from each other and developed
the Abhidhamma texts independently.® From the nature of the
contents of the Kathdvatthu of the Theravadins, it is also evident
that the Abhidhammas were developed not only to add strength
‘to their respective views but also to criticize the views of their
opponents and establish their own against them. Hence we can
say that this period witnessed not only the appearance of the
new schools but also a new development of the older ones.”

1. Theravada : Suttapitaka : Dighanikiva, Majjhimanikdaya Anguttara-

.nikdya, Samyuttanikiya and Khuddakanikaya.

Sarvastivada: Dirghagama, Madhyamagama, Ekottaragama and Samyu-
krigama.

2. Theravada: Vinayapitaka: Pdtimokkha, Mahivagga, Cullavagea,

Suttavibhariga and Parivara.
_ Sarvastivada: Vinayapijaka: Vinayavastu, Pratimoksasitra, Vinaya-

vibhaga, Vinayaksudrakavastu and Vinaya-uitara-grantha.

3. Theravida: Abhidhamma: Dhammasaigani, Vithaiga. Dhatukatha,
Puggalapafifiatti, Kathavatthu, Yamaka and Patthana.

Sarvastivada: Abhidbamma: Saigiiiparyaya. Dhdtukdya. Prajfiaptisara,
Dharmaskandha, Vijfianakédya and Prakararapéida.

For details see Early History ete. pp, 277 ff,

4. i.e., in the first period.

5. For a comparison of the fragments of Sarvastivada Agamas with
the corresponding portions of tue Pali Nikayas, sec Hoernle, Munuscripi
Remains ete., pp. 30 f. ‘

For the cerrespondence, verbal and otherwise, between the Prdti-
muksasirra of the Sarvastivadins and the Patimoklkha of the Theravadins,
see J. A. 1913; sce also Leévi, J.4., 1912; Oldenberg, Z.D.M.G., vol. lii;
Waltanabe, Tables of Problems in the Samyukta Agama and Samyutta Nikaya
(Tokyo, 1926), and also my Early Monastic Buddhism 11, pp. 1251

6. See J.P.T.S.,1204—S35, pp. GO fF,

7. An evld_epce. for the later growth of the 4bhicdhamma litersture is the
orthodox tradition (Arthe., pp. 28-32) that Buddha did not preach the
Abtidhamma in extenso bul gave only the marika, which was later developed
by_Sar_mutta ‘:m_d handed down by him through his disciples to Revata.
This evidence is important in view of the fact that this is a statement made
by persons who believed that everything of the scriptures was Buddhavacana.
The rejection of the Abhidhamma by the Mahasanghikas as nor-canonical
Is alsoan evidence in support of our contention. See Early Hisrory etc.,
p. 235. In the Kosa-vydkhya (p. 12) it is stated that the Abhidharma was
preachad in fragments by Buddha.
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Appearanice of the Jarakas and Avadanas

Besides the efforts of the old and the new schools to vie with
one another in the field of literature, one notices also a keen
competition among them for propagating the tenets of their res-
pective schools, which, as a matter of fact, resulted in a great
measure in the wide propagation of Buddhism.! 1t is a well-
known fact thzt the Jaiakas and Avaddanas were meant for inspir-
ing in the minds of common people a faith in Buddhism and
thereby popularizing the religion.2 The Jatakas were only an
afterthought of the Theravadins. They originally did not form a
part of their scriptures (Buddliavacana). The Jataka Bookd or
the floating mazss of stories, some of which found their way into
the famous stone-monurent of Tndia, helongs certainly to an
ancient date as is proved by scholars like Rhys Davids, Cunning-
ham, Oldenberg, and Winternitz, but still all of them are not
considered to be of the same age as the Nik@yas. Dr. Rhys
Davids® suggestion, that the stories found both in the Nikdyas
(i.e., Suttanta Jatakas of Cullaniddesay and in the Jataka collzc-
tion form the oldest type Jataka stories and may therefore be
called Pre-Jataka, is of great value?

1. Theinscriptions, which speak of the gifis made to a particular
school, add sometimes that the gifts were meant also for the cdrurdisa
sangha, i.c., members of the Buddhist Sangha of the four quarters.

Compatre the Ava. S., p. Xxxix (Kalpadrumdvadana):

Gacchata bhiksavo yiyam sattvanam vinayarthatah,

Deséan pratyabhigacchantah prakasayata samvriin.

(The word samvrii in this verse is noteworthy. The Mahayinists will
not admit that the dharmas which were mostly propagated by the Hinayan-
ists at first wete anything but the conveniional truth, There is, of course,
also the hint that paramdrtha truth is a a matter for realisation and cannot
be the subject ol preaching,)

2. See Speyer, Preface to the Ava. §., pp. v, vi.

3. Inthe ILH.Q., vol. iv, p. 6. Prof, Winternitz draws our attention to
the fact that the Mandalay and Phayre Mss, of the Jataka-Book (i.e., Verse-
Jitaka) have been examined by Dr. Weller and found to be extracts made
from the Jataka commentary. He, howewver, suill cherishes the view that
there was a canonical Jaraka-Book and that it was in verses.

4. Buddhist India, pp. 190f.; Mr. G.D. De (Cal. Rey. 1929-30), however
shows that versions of some of the Suttanta-Jitakas are posterior to the
versions of those of the Jataka-atthakathi; hence all Nikiya-Titakas are
not of the oldest type and cannot be regarded as pre-Jataka,

EPILOCUE 225

Mention of Jarakas in the Navaigas (nine sections), an ancieat
division of the Buddhist scriptures, may lead one to think that
the ancient Buddhists werz not without a Jataka literature of
their own. This seems plausible at first sight, but it should bs
remeindered that the division of the Buddhist scriptures into
nine Angas does not refer to nine different groups of literature
but to nine types of composition to be found in the collections
of the ancient Buddhists. In one Sutta or Suttanta there may be
portions which can be called a sutta, a geyya! a gathd, an udana,
a veyyakarana, an abbhutadhamma, or a jaraka. It was long after
the navanga division was known that the compilations Udéna,
ftivurtaka, and Jaigka came into existence. The explanation of
navangas as attempted by Buddhagosa? alsa shows that he did
not know any particular sections of literature corresponding to
navangas. It is very interesting to note in his exposition that for
two of the nine angas, viz., Vedalla and Abbhutadhamma,? he
could not find any work or group of works, which could be
classified under these headings, and so he named some suttas
which came under them. Taking these two as our clue, we may
suggest that the other seven of the navangas should also be ex-
plained in the same way, Instead of putting the whole Abhj-
dhgmnla collection under Veyyikaran,4 the Suttas, in which
Sariputta, Mahakacciyana or Buddha® gave detailed exposition

L. Auwia., p. 26: Sabbam pi sagithakam suttam Geyyan ti veditabbam,

2. Sum. Vil., pp, 23, 34; Autha,, p, 26; Petavarthu A., p. . '

3. Aitha., p. 26: Sable pi acchariyabbhutadhammapﬂ;isa]r.yui[a sutlania
Abbhutachamman ti veditabbam. The 'Acchariyabbhutadi{amma Sutta”
(Majjhima, 11, pp. 118 f.) may be treated as one of the Abbhutadhamma
class. For Abbhutadhamma, see also Mz, III, p. 200.

4. As is done in the Artha., pp. 27-28.

5. The Mahakaceanabhaddekarattu-sutta (Majjfitma, 111, No. 133) offers
ii; ie.!_slcellent e';;ample of a sutta containing githa and Vu:)y;‘;karana. Tha

ahakammavibhanga-sutta (Majjki I Ay s
iy o (Maifhima, 11T, No. 136) is a type of veyya-

Buddhaghosa makes himself quite clear in his attempt to establish that
the Kuridvartin is as much Buddha-bhisita as were the Madhupindika and
such other Suttas cxpounded by Muhakaccana, Ananda and nfl‘;ers. His
argument is that Buddha at some places gave only the matiki (substance)
which was sometimes explained by Mahikaccina, and the whole of it wn;
regarded as Buddhavacana. Suttas of this ype, in my opinion, were meant
to be included under Veyyikarana-division. See Attha., p. 5.
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of the four truihs or of the eightfold path, or of any tenet of
Buddhism or of any of the pithy sayings of Buddha, should have
been included. So also the Jitaka-Anga does not refer to the 5350
Jatakas as Buddhagosa says, but to the few stories found in the
Nikdyas, in which Buddha referred to the incidents of one of
his previous existences. Pirvdrusmyti is one of the abhijids (sup-
erior knowledge) acquired by the Arhats, and so it is quite in
keeping with the tenets of early Buddhism to speak of one's pre-
vious existences. But the idea of utilising these stories of Piirva-
nusmrti as a means of propagation of the religion came later, at
least subsequent by a century and a hall to the inception of
Buddhism. So it is in the second period of our division that we
must place the compilation or composition of the Abhidhamma
and the Jataka literatures.

Like Buddhaghosa, the Mahayinic expositors attempted to
classify their literatures according to the twelve angas — a division
current among the Sarvastivadins, Mahasanghikas and others,
placing the Astasahasrika PrajiaparamiiG under Sitra, the Ganda-
vyitha, Samadhiraja and Saddharmapundarikaunder Veyyakarana,
and so forth.2 But this division of scriptures into iwelve Angas
was not the work of the Mahdyinists. It had been made by the
Sarvastivadins® and the Mahasanghikas, followed by some of the
other Hinayanic schools. The three additional Angas are
Nidana, Avadana and Upadesat Burnouf explains Nidina as

1. In addition to what had been said in connection with the Abhi-
dhamma (see in, ante, p. 224), it may be pointed out that the Mahasun-
ghikas also rejected that claim of the Theravadins that the Abhidhamma and
the Jatakas were canonical, Compare the Yogicara tradition that in the first
part of his life, Buddha preached the four Agemas., Dhermanusmrtyupas-
thana, Lalitavisiara, Karmafataka and Avadinasataka. Wassiljew, Buddhis-
mus, p. 352, According to the Sarvastivadins, each of the Abhidharma
books had a compiler. Ct. Kosa-vyakhya, p. 121: sruyante hi abhidharma-
sastranam kartdraly,

2. Burnouf, Imtre., pp. 51-67; Hodgson, Notices ete., in the dsiasic
Researches, XV1; Wassiljew, Buddhismus. pp. 118 ff.

3. Kosa, V1, 29b. Professor La Vallée Poussin drew my attention 1o
the fact that the 12 angas were mentioned in Yasomitra’s Vydkhyd and not
in the Kosa itself.

4. Taking Vaipulye=Vedalls, sce Kein, Mand of Buddhism, p. 7. For
a discussion about WVaipulya=Vaitulya, see J R.4.5, 1907, pp. 432 ff and
1927, pp. 263ff; but ¢f. Buddhaghosa's interprteation in the Arshas, p. 26,
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those trealises which show the causes antecedent to events, ¢. g.,
how Siakyamuni became a Buddha. The cause was the comple-
tion of the Paramitds by Buddha and so thetreatiscs or portions
of (reatises, describing the completion of paramitas arc called
Nidéanas. He also points out that there is no literaturc which can
be classified under Nidana.! The explanation of Burnouf is
supported by the Nidanakatha of Jatakatthavannani, but in the
Mahiyana literature as well as in the Mahdvasty, Nidana signi-
fies the introductory description which somctimes contains, as in
the case of the Mahdrvasty? hints of the topics to be dealt with
in the treatise. The description of the preparations madc by
Buddha, viz., entering into samidhi and putting forth rays of
light from his body, the appearance of Buddhas on lotus, and
so forth before preaching the Prajiiapiramird, is called Nidéna.*
In the Tibetan versions of the Ratnakirasiitras, the place where
a particular siitra was delivered is referred to as Nidana.* Con-
sidering the use of this expression, we may take it as thc anga
(portion) of a treatise, which contains the introductory mattcrs.
The sense of the term Avadana is clear and needs no comment,
It includes stories of previcus births whether of Buddha or any
of his disciples or of any prominent figure professing thc
Buddhist faith, and a huge literature has grown undcr this
heading.® In the cxplanation of the term Upadesa, however,
there is some obscurity. There is hardly any justification for

«considering the Buddhist Tantras as coming under the heading

Upadesa, for these had_ not yet come into existence when the
term Upadesa came into vogue® It certainly means ‘instruc-
tion” and this is supported by the Tibetan rendering of the
term by bab-par-bstan pafi-sde. In onc? of the Chinese texts it

1. Burnouf aiso points out the technical significance of the term
Nidéana as 12 links of the Pratityasamutpiada. Cf. Nidanasutta in the Digha.

2. M, T pp. 2, 4.

3. Fafica., p. 17.

4. M. Lalou’s paper in the J.4., 1928.

5. Sege Spever’s Intro, to the Ava, 5. The Pali collection has also an
Apadina. It contains accounts of the previous lives of Arhats.

6. Burnouf. op, cir., pp. 55-6; 4s. Res., XVI, p. 427; Wassiljew, op. cil.,
p. 119: *die Upadesas eire analytische Untersuchung det Lehre.”

7. On 12 Angas, see Nanjic's Caralogue. No. 1199 (Taisho ed. ol the
Tripitaka, vol. 31, p. 586).
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has been explained as those discourses which coatained exposi-
tion of the profound and mystic dharmas. That the term later
bore this sense is also apparent from the fact that the
Abhisamaydilaikarakarika 1s  sometimes  called  Prajid-
paramiiopadelasastral

INCORPORATION OF Paramis IN THE DOCTRINES
OF THE THERAVADINS

One can easily observe the type of literature that was intend-
ed for inclusion under at least two of these headings. 1t cosist-
ed more of anecdotes, stories, parables and so forth than of
actual doctrines of Buddhism. These were incorporated into
the Buddhist literature in the garb of Plrvanusmrtis, their chief’
object being to popularize Buddhism and tc show that they
were meant as tuch for the benefit of the mass as for the
select few, who would retire from the worldly life. This isan
innovation which the earliest orthodox school, the Theravadins,
had to make reluctantly under the pressure of circumstances.
Their early literature did not refer to the paramitas,? and much
later, when they spoke of the paramis, it was only to inspire
faith in the mind of the people and not to set an example to
encourzge them to fulfil the paramis. The attitude of the
Sarvastivadins and the Mzhasanghikas, however, was different.
They did not minimise in the least the extreme difficulty of the
task of fulfilling the paramitas, but thev did not discourage
people from the endeavour. Not only to inspire taith, but also to
encourzge people in the performance of dana, Sifa, ksanti, virye,
dhyana and prajiia, they mvented story after story and associated
them not only with the life of Buddha but also with the lives
of persons, who attained prominence in the history of the
Buddhist faith.

The Theravadins, it will be observed, speak, of'ten paramis
mentioned above ({p. 218). Throughout Sanskrit Iliterature,

1. See my intro. to the Padicavimsatiséhasrika.

2. ‘I'he omission of *Paramiia’ in the Dasuttara and Sangiti sutfantas
of the Digha is significant, The word ‘paramippatto’ (Mujjfhima, 111, p. 28)
iz sometimes found in the sense of success, perfection but not in the techni-
cal sense of six or ten paramis.
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whether Hinayana or Mahayana, earlier or later, the paramitas
are mentioned as six.! it is in the Dasabhirmika-sitra® that we first
find mention of ten piramitas, the following four added to the
usual six,— Upayakausalya, Pranidhana, Bala and Jiana. If we
compare the three lists, it would be evident that the conception
of the six paramitas was the oldest. The Theravéadins added to
it Nekkhamma, Sacca. Adhitthana, Merrd and Upckkha, and
dropped Dhydna. Apparently, thislist lacks a system,® for the
last two. Metia and Upekkha, are included in the four brahma-
vikdras and have to be practised by all Arhats (o attain perfec-
tion, while Sacca may easily be included in Sila. Of the other
two, Adhitthana is to take a resolution (which in the casc of
Sumedha only was to become a Buddha) and (o cairy it out

any cost. It corresponds to Pranidhana of the Mahaiyanists.*
@he Nekkhamma parami, ie., retirement from the houschold
life, was emphasized by the Theravadins; it, in fact, formed one
of the chief features of the doctrines of this school, while it was
not insisted upon by the Mahasanghikas and Sarvastivadins.
The Mahdyanists also gave to Nekkhamma a superior place,
but they did not make it imperative upon every person to retire
in order to derive the benefits of the religion.

One of the main reasons for the varying treatment of the
Paramitas by the three schools is that the Theravadins rejected
the idea of any person aspiring to Buddhahood, while the other
two schools regarded the probability of a person becoming
Buddha as a very rare event. In the Divydvadana® there are
passages, in which it is stated that after the delivery of a dis-
course, some persons were established in the Truth, some in
one of the four stages of sanctification, some developed aspira-
tion for the attainment of Sravakabodhi or Pratyekabodhi, and
some for Anuttarasamyaksambodhi. Remarks like these are
significant and show that the Sarvastividins, to which school

Diyyd., pp. 95, 127, 180; Lal. Vis., pp. 345, 474; Sasm., p. 242.
Dasa., pp. €3, 72, 81, 94. Cf. Myyut. 34,
Cf. Prof, La Vallé: Poussin’s remark in the E.R.E.., sv. Bodhisaitva,
4. See my Aspects efc. ch, 1V; four kinds of Adhitthana, see Muvyut,
80 and P.T.5. Pict.; Adhitthina in the Mahdavamsa, ch. XVIL. 46.
5. Divyd., pp. 226, 271, 308, 403, 476, 478, 495, 569,

]
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the Divyavadana belonged,! were not as conservative as the
Theravadins. The Mahasanghikas, as is well known, were the
first to bring about this change in the angle of vision. They
were the precursors of Mahayana, and hence it is hardly
necessary to adduce reasons why the practice of Paramitas should
form an integral part of their doctrines. So the introduction
and formulation of the Paramitds were due originally either to
the Mahasanghikas or the Sarvistivadins and wers adopted
later in a modified form by the Theravadins.

Closely connected with the Paramitas are the Jatakas and
Avadanas, and, consequently, the Bharhut and Sanchi sculptures.
All the three schools put forth their best efforts in propaganda,
but it is still an open question as to which of the three schools
inspired the origin of the famous stone monuments. Attempts
have bzen made by many scholars? to identify the sculptural
representations of the Jitakas, representations which have been
traced to the Jarakatthavannand, but still the identifications are
not all beyond doubt, and it is not improbable that a better
elucidation of these sculptures will be found in the huge
literature of Avadanas.

PropacaTiON

The efforts of the various schools to propagate their parti-
cular faith met with success, as isevidenced by the early
stone-monuments of India. Every school no doubt increased
the number of its adherents, and we have evidence of this in
some of the inscriptions, belonging to a period a little later
than that with which we are here concerned. These inscriptions
are records of gifts made specially to a particular schocl.® But
along with these there are some inscriptions in  which no parti-
cular sect is mentioned, but gifts are made for the benefit of
the sangha of the four regions (caturdisa-sangha).* This shows
clearly that the devotees might have had faith in the tenets of

1. Csoma Korosi, 4s. Res., XX; Spever, Intro. to the Awa. 5.

2. Of whom Cunningham, Oldenberg, Baruz, Charpenticr may be
mentioned.

3. See Liders’ Lisr, Nos. 1105, 1107.

4. See Liiders’ Lisr, Nos. 1099, 1107.
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only onc of the schools but they supported all the schools, i.e.,
Buddhism in general. As the dates of these inscriptions do not
help us much with regard to the period underreview, we have
to confine ourselves to the scanty evidence yielded by the few
works, whose dates of composit on might be a little later, but
which may be regarded as yielding evidence for this period.

It has been seen from the Nikayas that early Buddhism was
confined to the central belt of India from Anga to Avanti, though
it also claimed a few adherents from the distant countries of
the north and the south.! The account of the distribution of
relics as given in the Mahaparinibbina Sutta in its Pili and
Tibetan versions® gives a fairly correct idea of the spread of
Buddhism towards the beginning of the first period. The people
who shared the relics were the Licchavis of Vaisali, Sakyas of
Kapilavatthu, Bulis of Allakappa, Koliyas of Réamagima,
Brahmanas of Vethadipa, Mallas of Pivi and Kusinara,
Moriyas of Pipphalivana, and the inhabitants of Magadha.
The places mentioned are all in eastern India. The only place
mentioned outside the eastern territory is Gandharapura,
where a tooth of Buddha is said to have been enshrined.®  This
is, as the commentator points out, a later addition; in any case,
the people of Gandhirapura did not share in the relics. A
further hint about the spread of Buddhism in the first period is
furnished by the boundaries of the Majjhima-janapada as given
in the Mahdvagga of the Vinaya.® The boundaries are as follows:
Kajangala nigama in the east, next to the Mahasala forest, the
river Sallavati on the south-east, Setakannika nigama on the
south, Thiina brihmanagima on the west and Usira pabbata
on the north. According to this account, Avanti-dakkhinapatha .
was a paccantima-janapada (border country)® and so also the
country in the east beyond Kajangala, which is identified with

1. See for details, my Early History erc., pp. 92. 137ff., 153, 16%9f; Dr.
E. J. Thomas, Life of the Buddha, Map.

2. Digha, 11, p. 167; As Res., XX, p. 316.

3. Digha, 11, p. 167,
My, 1, p. 187; Jar. 1, 49; Divya., p. 21.

4.
5. My L p 197
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Bhagalpur.! The Divydvadana® preserves this tradition replacing
only the eastern boundary Kajangala by Pundravardhana. If
Pundravardhana be identified with a place in North Bengal,
the Divpavadgna shows a slight extension of the castern
boundary. The only other name in this account that descrves
attention is the Usiraddhaja of the Mahdvagga and Usiragiri
of the Divyavadara. We know of an Usira mountain situated
near Mathura,® and Tarapatha also tells us that Upagupta, the
famous monk of Mathura and spiritual adviser of Asoka accord-
ing to the Sarvastivida tradition, lived there for three years
before going to Kashmir after leaving Varapasi.* So itis
apparent that Mathura, a stronghold of the Sarvastivadins, was
included in the Majjhima-janapada.

From the accounts of the Vaisili Council also, as given in
the Cullavagga® and the Vinayas of the Sarvastivada and
Dharmagupta schools, it seems that the horizon of Bucdhism,
even at the beginning of the second century afler its appearance,
did not extend farther. The geographical information has been
given above (p. 14).

TRADITIONS OF Acariyaparanpard

The traditions of the Second Council as preserved by the
Theravadins and the Sarvistividins are the same,® and as far
as the succession of monks is concerned, there is also no dis-
agreement. The Theravadins conly refer to Sambhiita Sinavasi
as a member of the committee of the Second Ccuncil while the
Sarvastividing speak of him as the patriarch, who succeeded
Anznda. The two traditions bifurcate after the Second Council,

1. For the identification of the boundaries of the Majjhima-janapada
see §.N. Majumdar’s Intro. to Curningham’s Geography, p. Xliii,

2. Divya., p. 21; Pundravardhana on the east; Saravati on the south;
sthoucpasthiinaka [ brahmanagramas on the west; and Usiragini on the
north.

3. Watter’s Yuan Chwang, 1, p. 308,

4, Tara., pp. 10, 13,

5. Cv., X1, 1, 7f. See Ind. Ant, 1908, Council, erc.; Pag Sam Jon Zang,
p. viii,; for the Mahisdsaka tradition, see Wassiljew's notes in the App. tv
TGra, pp. 289-90.

6. I.4. 1908, pp.4 ff; 89 1.
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one speaking of the Asokan Council under the leadership of
Moggaliputta Tissa, while the other speaking of Upagupta as
the religious adviser of Asokz, and dwelling at length on the
Kaniskan Council at Jalandhara instead of the Asokan Council.
This divergence of traditions is significant, and henceforth, the
history of Buddhism is no longer the history of a single form
of Buddhism but of many, principally of the three schools,
Theravada, Sarvastivada and Mahasanghika.! The Theravada
is pre-eminently a Vinaya school? and though the Tibetan
tradition ascribes to Kaccayana its leadership,? it may be noted
that Upali as the compiler of the Vinaya was highly venerated
by the Theravadins, and his connection with the ASokan
‘Council is established through his disciples. It should be observ-
ed that though the Theravadins speak of lines of disciples
(dcariyaparampard) from Upali or Sariputta, there was no
system of patriarchal succession. In the Majjhima Nikaya'
it is expressly stated that in the Buddhist Sangha there was
no recognized head. It had, according to the Founder’s
dictum, a fully democratic basis. The Tibetan and Chiness
traditions gave, in fact, currency to the idea of patrar
chal succession,® which, however, is not worth credence.®
The Atthasalini also gives us a list of dcariyas of the Abhidham-
mikas, tracing it from Sariputta. The traditions of the

1. Taranitha (p. 44) refers also to Sthavira Vatsa who Introduced the
Atmaka theory. He adds that Dhitika, who succceded Upagupta, convened
a council in the Puskarini vihdra (of Maru Land) to suppress the Atmaka
theary of Vatsa and succesded to convince the followers of Vatsa and,
ultimately, the teacher himself of the untenability of the theory. This legend
-evidently refers to the Vatsiputrivas or the Vajjipuitakas, or Sammitiyas,
who attained prominence during the reign of Harsavardhana. See Appendix
-and Early History etc., pp. 29711

2. Early Iistory efc., p. 211; Watters, Yuan Chwarg, 1, p. 302 referring
to the Vinayists, (f.e., the Theravadins) as worshipping Upali.

3. Wassiliew. op cit.. p. 295: Eitel. Handbook eic.

4. Majjhima, Sutta 108; see also Duti, Early Buddhist Monachism,
pp. 141 ff,

5. Attha., p. 32: Acariyaparampari: Sariputtatthero Bhaddaji Soblilo
Piyajali Piyapélo Piyadassi Kosivaputto Siggavo Sandcho Moggaliputto
Visudatto Dhammiyo Dasako Sonako Revato ti, (Then in Ceylon) Mahindo
Jddhiyo Uttivo Bhaddanamo ca Sambalo,

6. Tara,p. 9.
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Theravadins and the Sarvastivadins about the deariyaparamparad
of the first two centuries may be combined thus:—

Mahakassapa Sariputta
|
Ananda Bhaddaji Upali
) l. Sobhita Dasaka
Sapavasika Madhyantika - of
(teacher of (Benares-Usira, 3 (Vesali)
Sravasti and and then leacher 2 |
its neighbour- of Kashmir) 7. Sonaka
hIood) / < (Pataliputta)
|
Upagupta _» __ Siggava
(Tirhut-Mathura: (Pataliputta)

religious adviser
of Afoka, according /
to the Sarvastivada

Moggaliputta Tissa
(Pataliputia: religious

tradition) adviser of Asdoka, sccording
\ to the Theravida tradition
Dhitika MNagasena of Milindapaitha

(converted at Mathura, visited or (if Mindra of Taranatha

lived in Kashmir, Tukhira, Kamarnipa,

and Milava. His contemporary and

converts were Menander and
Hermaios)

As mentioned above, there was no such dcariyaparampard as.
patriarchal succession, nor shouldan attempt be made to calculate
the duration of abbotship on the basis of an average peried, as
is usually done in connection with kings, for the Buddhist saints
were generally long-lived, and there was no custom of a disciple
succeeding his teacher. Morecover, the ordination of disciples
could have happencd in the eatlicst or the latest part of a
teacher’s life. According to Taranatha, Madhyintika was
ordained by Ananda shortly before his death; hence itis quite
possible that he was a contemporary of both Sanavasi and
Upagupta, or of Dasaka, Sonaka, Siggava and Moggaliputta.
Reading the tradition in this way, and also observing the rames
of places, which were the centres of activity of the various
bhikkhus, it may bc stated that after the Council of Vaisili,
the Sarvastividins attained morc and more popularity and
sprcad towards the north, having two important centres, one at
Mathura with Upagupta as the chief teacher, and the other in

Milinda of the Pali text).
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Kashmir with Madhyantika as the chief, the two centres having.
later on coalesced under the leadership of Dhitika, who, it
scems, greatly extended the horizon of influence of the
Sarvastivada school by pushing it eastwards to Kéamariipa,
westward to Malava, and north-westward to Tukhdrz, the realm.
of Minara and Imhasa. The Theravadins retained their seat in
Magadha all along with a branch at Ujjayini, founded by
Mahakaccayana. Mahinda and Sanghamitta,! it seems. were-
closely connccted with the Ujjayini hranch of the Theravada
schocl and propagated the same in Ceylon.

ASOKA’S PARL IN THE FROPAGATION or BuppHIsM

Emperor Asoka had no doubt Buddhistic leanings but in his.
exhortations, so far as they have been found in the edicts, there-
is not the slightest hint of his actively helping the propagation
of Buddhism. His edicts refer to dhammavijaya as opposed to-
conquest by arms, but by dhamma he did not mean Buddhism.
His dhamima consisted of maxims for leading an ideal life and
performing meritorious deeds, which made a person happy in.
this world as well as in the next. The edicts do not contain
any reference to Nirvana or Sinyatd, Anitma or Duhkha,
whilc on the other hand, these speak of heaven and happiness.
in a heavenly life,2 which was never an ideal of early Buddhism,
for it considered existence in any one of the three dhitus: Kama,
Rilpa and Ariipa to be misery (dukkha). But it must be admit-
ted that when an emperor like Aéoka showed a bias for a
particular religion and even proclaimed himself to be a Buddhist
upasaka, and paid visits to the monasteries or sacred places of
the Buddhists, the religion automatically received an impetus
and its propagation by the Buddhist monks then became easy.
So it may be regarded that Agoka was a passive propagator of

1. Itis noteworthy that with the ordination of Mahinda are associated
the names of Majjhantika (very probably of Kashmir fame) and Mahadeva,
the propagator of Buddhism in Mahisamandala along with Moggaliputta.

See also Early History ete., pp. 260 ff.
9. Hultzsch, Corpus, p. liii. The remark of Dr. Hultzsch that Asoka’s.

dhapmmu, preaching for heavenly life, represents an earlizr stage of Nirvana.
is without any basis.
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Buddhism and, during his rule, the religion very probably made
its way throughout his kingdom, reaching also places beyond
his dominion, viz,, the kingdoms of the Yavanas, Kambojas,
Gandharas, Pitenikas in the west, and Codas, Pandyas as far
-as Tamraparni on the south! As Adoka was an adherent of
Buddhism only as a supporter, or at most as an updsaka,? he
cannot be expected to be interfering in the sectarian disputes that
were going on at his time. Hence it is difficult to attach impor-
tance to the tradition of the Malavamsa according to which he
supported the Vibhajjavadins (= Theravadins),® or to the state-
ment in the Avaddnas that he was a devotee of Upagupta. It
may zlsc be observed that he did not refer to the Bodhisattva
.conception, nor to the paramitas, which could suitably have been
incorporated into his code of moral maxims. His admonition
to his subjects to choose the middle path, avoiding the two
extremes, viz., of retirement from worldly life on the one hand
and of indulgence in envy, anger, laziness, and so forth on the
-other,* shows that he was not so much in favour of retiremznt
from household life, upon which the early Hinayana Buddhists
always laid emphasis. Asoka’s preference for the life of an ideal
upisaka as agzainst that of a monk may have stimulated the
Buddhist monks to devise ways and means to popularize their
religion, and as a result of the efforis of th: monks in this
direction, appeared a large number of Jatakas and Avadinas,
The tradition of the Mahdvamsa about the part played by
Agoka in the Third Council with Moggaliputta Tissa as its
president, and about the despatch of missionaries to the various
parts of India, still awaits verification, It is not improbable that a
sectarian council of the Theravadins was held under the leader-
ship of Moggaliputta Tissa during Adoka’s reign and that active
propaganda was set on foot to sprezd Buddhism in the wvarious

For details, see Hultzsch, Corpus (1925), pp. xxxviii, Xxxix,
Ibid., pp. xliv-xlv,
Mahavamsa, p. 54.

4, Hultzsch, op. cit., p. 114, The rendering of Prinsep, Bhandarkar and
Smith is adopted here in preference to that of Hultzsch whose rendering
doss not appear to be in consonance with the general tenor of the inscrip-
tion. See M.N. Basu’s remarks in this connection in the LH.Q., 111, p. 49.
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territories in and outside India,® which the Mahavamsa record-
ed with a colouring of its own. In thc same way, we can
account for the religious advisers of Afoka, viz., Upagupta and
Moggaliputta Tissa. Asoka as an impartial ruler must have
offered equal treatment Lo (he Buddhists and the non-Buddhists,
In the circumstances il may be inferred that he would not
support one sect of Buddhism against another, The Theravadins
as well as the Sarvastivadins associated his name with the
contemporaneous leading figures of their rcspective sects in
order to add importance to themselves. It would be fruitless
therefore to attempt an identification of Moggaliputta Tissa
with Upagupta—as has been done by Smith and other scholars.?
We may with some amount of confidence accept the tradition
of the Mahavamsa that aboul the time of Asoka, Buddhism
mads its way to the countries of Kashmira-Gandhara,
Mahisamandala, Vanavasi, Yona, Maharattha, Ilimavantapadesa
Suvanpabhtmi, and Lankadipa.®

CAREER OF THE MAHASANGHIKAS

Further light could have been thrown on the propagation of
Buddhism during this period, if the tradition about the pro-
pagation of the Mahasanghikas had been available. It may be
that the Chinese versions of the Mahasanghika Vinaya may
yield some information, but as yet we are in the dark about it.
From the account of the Vaisali Council, it can be stated that
they retained their seat -at Vaisali, and from the inscriptions on
the Mathura Lion Capital (120 r.c.)! and on the Wardzk vase

1. Theagreement of the tradition of the Sarvastivadins taat Madhy-
antika was the propagator of Buddhism in the north with that of the
Mahivatnsa that Majjhantika was despatched to convert Kasmira-Gandhara,
and the corroboration of the tradition by the caskst containing the relics
with the inscriptions (on the top of the lid) sapurisasa Kasapagotasa sava-
hemavalicariyasa, and (inside the lid) ‘sapurisa(sa) Majhimasa' deserve
consideration. Ses Cunningham, Rhilsa Topes, p. 287.

7 Waddell in J.4.8.B., 1897, pt., i, p. 76; Proc. A.5.B, 1895, p. 70;
Smith, Farly History of India, 4th ed., p. 199 fn,

3. AMuahavamsa, p. 94: Sdsanavamsa, p. 10. For detailed treatment see
Smith, Asoka (3rd ed.), p. 44; Bhandarkar, Asoica, pp. 159 ff.

4. Ep. M., 1X, pp. 139, 141, 146
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in Afghanistan,! it may be inferred that they made attempts to
proceed towards the north, but the caves of Karlz and the
location of the centre of activities of their offshoots, the
Pubbaselivas and Aparaseliyas at Dhanakataka? (i.e,, Amarivati
and Nagarjunakonda stiipas) indicate that they were later
successful in their prepagation more in the south than in the
north.

According to Dr. Burgess, the Amaréavati stiipas at Dharani-
kota (Dhanykataka) were originally constructed as early as the
2nd century B.c,® and Nagarjuna was closely asscciated  with
the Buddhist establishment of this place. At any rate there is
no doubt that Dhanyakataka was the chief centre of t(he
Caityakas, the Parva and Apara Saila branches of the
Mahasanghika school, and that the people living there and in
its neighbourhood lavished gifts on this Buddhist establishment.
The Marfijusrimiilakalpa® also mentions that it contained the
relics of Buddha.® This is corroborated by the recent find of an
inscription, recording the gift of a pillar by the sister of
Mahardja Madhariputra Srivirapurusadaita to the Caitya
enshrining the dhatu of Sammasambuddha. Among the inscrip-
tions of this place, edited by Dr. Burgess, there is one (No.
121), which refers to the Caityakas, of which the Parva-and
Apara-failas were branches. Another important place near
Dhianyakataka was Sriparvata (Srigailam), where, according to
the Tibetan tradition, Nagirjuna passed his last days.® The
Mudijusrimilakalpa also takes notice of this mountain as a
suitable place for Buddhistic practices and one of the inscriptions,
recently found, records that some devotees constructed a number
of caityas and viharas, and dug wells for pilgrims visiting the
sacred place from Gandhara, Cina, Aparanta, Vanga, Tamba-
pannidipa, etc.” (Sec above. p. 63).

1. Ibid.. XI, p. 211; for other places in India where the Mahisanghikas
made their way, see Ean’y History ete., pp. 24111,
See Pag Sam Jon Zong, p. 74: Dhana-srihi-glia.
Burgess, Amaravari and Jugguyapera Stupas, p. 100,
Madjudrimalakalpa (Trivandrum Sanskrit Series), p, 88,
Ihid. Sridhanyakatake caitye jinadhitudhare.
Burgess, op. cit., p. 6; Tdra., pp. 73, 81. See above, pp. 67 f.

Arnual  Report of S 1. Epigraphy, 1927, pp.43,7l. Dr. L. D.
Bamcu kindly drew iny atlention (o the recent finds u[‘thc inscriptions.
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BuppHisy AFTER Adoka

The Mahdvamsa and the Sdsanavamsa present a connected
history of Buddhism in India up to the period of Asoka, and
then turn to the history of Buddhism in Cevlon, leaving us in
the dark about the career of the Theravadins in India, till we
come to the Milindapaiiha. From it is learnt that king Milinda
of Sagala (Sialkot, Lahore) took great interest in Buddhism,
and that Nigasena, a native of Kajangala, the easternmost
boundary of the Majjhima-janapada, came to him, passing
through Vattaniya and Pataliputta. He stopped at the Sankheyya-
parivena at Sdgala. This account of Nagasena’s route indicates
that Buddhism had already made its way as far north as
Sagala.l

Taranitha, however, continues the story and gives us an
account of the spread of Buddhism after ASoka, but as his
narrative 13 based mainly on the Sarvistivida tradition, we may
regard this story as essentially that of the Sarvistivadins. He
tells us that Upagupta ordained Dhitika,? a native of Ujjayini,
at Mathura, the usual place of residence of Upagupta. The
teachership was transferred from Upagupta to Dhitika, who
spread the religicn widely, and converted Mindra, the king of
Tukhdra. Many monks of his time went thither from Kashmir
and established firmly the religion at that place. They were
supported by both King Minara and his son Imhasa.® Dhitika
then went to the east to Kamaripa where he converted the rich
Brahmana Siddha and established the religion there. After this,
he visited Malava and converted the rich Brahmana Adarpa,
laying thereby the foundation of the religion in that region. He
came at length to his native place at Ujjayini and there spent
his last days. He was succeceded by Kila or Krsna * who was
followed by Sudar$ana of Bharukaccha. The spheres of activity

1. Mil, pp. 8, 16.

2. Tira., p.23: All Sarvastivada traditions both in Chinese and Tibetan
mention Dhitika as the successor of Upagupta.

3. Schiefner suggests that Minira=Menander, and Imhasa=Hermaios,
see Tara, pp. 23, 24 fn,

4. Thereisa reference to the spread of Buddhism in Caylon; also
Krspa is said to have visited the place. Tara., p. 44.
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of both these monks were in the west (Sindh) and the north
(Kashmir) of India generally. In connection with Krsna, it 18
stated that he spread the religion in the south of India, in many
small islands including Ceylon, and subsequently in Mahacina.l
Poshadha, who came after him, spread Buddhism in Orissa
during the rule of Vigatidoka? Tiranitha's history is full of
legends, and as such all his statements cannot be taken as
authentic. But considering the fact that he makes some state-
ments which are not prima facie unreasonable and are, in many
cases, corrcborated by the Chinese travellers, we can attach fo
them some importance, though, of course, great caution should
be exercised.

DocTrival DEVELOPMENTS

We shall now proceed to take a panoramic view of the
doctrinal developments that took place during this period and
heralded the advent of Mahayanism. The Mahasanghikas were
evidently the carliest school of the Ilinayinists to show a ten-
dency towards conceiving Buddha docetically, which was later
on brought Lo completion by a branch of theirs, the Lokottara-
vadins.? But whether the conception of the Bodhisattva and the
practice of the six paramitas was introduced for the first time
by the Mahasanghikas or by the Sarvastivadins is uncertain.
The mention of safpdramitd, the fulfilment of which is com-
pulsory for the Bodhisattvas, is frequently found in the works of
both the Sarvastivadins and the Mahasanghikas, and both are
responsible for the growth of the large mass of Avadana litera-
ture,! the central theme of which is the fulfilment of the paramitas.

1. Kala is called Krinavarna in the Chinese tradition, see Samyuktavastu,
11, p. 95b; Tara., p. 47. Tarandtha’s statement that Sudarsana and Asoka
died at the same time cannot be accepted.

2. Tara., p. 50.

3, E.R.E., sv. Docetisin, for details.

4, Hiuber has traced 18 Avadanas of the Divpdvaddna in the Chinese
version of the Sarvastivida Vinaya (B.EF.EO. V., pp. 1-37). See also
Lévi, T'oung Pao, Ser. 1[I (1907), no. L. So it is quite probable that the
Divyavadana is a book of the Sarvastivadins.
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Tue Goat. oF BuDDIIAHOOD

Then thare remains the other conception. viz., the attainment
of Buddhahood as the goal to be aspired after, and the conse-
quent lowering of the position of the Arhats.* The Theravadins
do not definitely deny that Buddhahood is unattainable, for
there is the instance of Sumedha Brihmana becoming sakya-
muni and that of a certain being, who will in future become
Maitreya Buddha, but such instances are s¢ few and far between
that it would not be reasonable to hold up the ideal for the
generality of the human beings to follow. They assert that a
Buddha is hardly expected to arise even in 50 many kalpas,? and
this is echoed in the Lalita vistara, Mahavastu, and some of the
Mahayanic texts: but still one reads in the Divyavadana that
after the delivery of a discourse, some aspired to Sravakabodhi,
some to Praivekabodhi, and some to Samyaksambodhi® The fact
mentioned last that some aspire to Samyaksambodhi leads us 1o
infer that by the time of the Divyavadana the Sarvastivadins
admitted the practicability of holding up Buddhahood as an
ideal. So. clearly, the Sarvastividins encouraged the aspiration
to Buddhahood and hence to the life of a Bodhisattva, and the
goal of Buddhahood was not purely Mahisanghika or Maha-
yanic. The Sarvastivadins like the Theravadins conceived Buddha
as an actual human being, but they magnified his attainments
and powers so much that one is led to regard their conception of
Buddha as that of a superhuman being.

1. In Vasumitra’s treatisc as well as in the Karhdvatthu it is stated that
the Sarvastivadins believed that the Arhats were liable to fall from arhat.
hood. On this point the Theravadins hold a different opinion. They believe
that the Arhats arc as purc as Buddhas, and cannot fall from that position.
The Mahasanghikas also do not support the Sarvastividins in regard to this
point. See above, pp. 81, 108.

2. Kadaci karahici Tathdgata loke uppajjanti. Digha, 11. p. 139 Miu.,
I, p. 35.

3. Divyd., pp. 226. 271, etc. The treatise of Vasumitra also says that
the Sarvastivadins were aware of the three Yanas. The date of the compila-
tion of the Dipydvadana may be later, but it contains many avadanas which
are old. The mention of three Bodhis in the Divyavadinas and the reference
of Vasumitra in connection with the Sarvastivadins to the three Yanas show
that, to the Sarvastividins, the Samyaksambuddhahood was a goal as much
as the other two Bodhis,
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CONRTIBUTIONS OF SARVASTIVADA To Mapmivina

The Sarvastivadins had two Kiva conceptions. viz., ripakiya
and dharmakdya, but these did not bear any Mahayanic sense,
though their conception of dharmakaya helped the Yogacarins
in the formulation of their conception of the same. The Sarvasti-
vadins wers also responsible for the addition of the fourth
term, §iinva, to the usual trio, viz., duhkha, anitya, and anatma,
though the word conveyed no Mahayanic meaning as it connot-
ed no other sense than andtman.!

But the most important doctrine of the Sarviastivadins, which
contrarily led to the development of Mahiyina, is their extreme
Astitvavida (the theory of the actual existence of elements com-
posing a being). It may be said that Mahayina is a continuation
of the Buddhological speculations of the Mahasanghikas and
their offshoots, and contrarily against the astitvavida of the
Sarvastividins —a dogma which appeared to the Mahayinists
as an utter distortion of Buddha’s teachings.? It was this reac-
tion, which led tothe other extreme, the establishment of dharma-
Stnyatd (non-existence of everything whatsoever) us the real
teaching of Buddha.

The third contribution made by the Hinayénists. especially by
the Sarvastivadins, is the exposition or analysis of skandhas,
dhitus, dyalanas, aryasatyas, angas of the pratityasamutpada,
and so forth? The Mahayanists incorporated them in their
work in roro, although they relegated them to the domain of
Samvrti or Parikaepila, Paratanira, admitting, however, their

1. Lal Vis.. p. 419; Diyya., pp. 266,367 anitya, dubkha, $inya, andtma.
Sce Kofa, VI, p. 163 and VIIL. pp. 31 f. where sonya is explained as bring
devoid of atman, purusa, and so forth.

2. Tt will be observed that the remarks of Négarjuna and other early
Mahayana writers are mostly directed against the realism of the Sarvasti-
vadins. The Madhyumakdvatrara cannot help admitting that the Hinayéanists
also teach $onyatdi as much as the Mahayanisis do (see Le Museon, Vol.
VIII, p.271) but in the general attack of the Manayanists against the
Hinayanists, they hold the latter as Afgnyawidins, evidently kecping the
Sarvastivadins in view,

3. That the Mahayanists incorporated mostly the Sarvistivida ex-
positions and analyses may be asserted in view of the fact that Prajidpéra-
mitds mention many terms, which are not very commoen in  Pali suttas, e.g.,
Paryavasthana, Samgrahavastu, Dvadasanga (instead of Navanga).
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atility as being indispensable to Bodhisattvas in arriving at the
Paramartha or Parinispanna truth.

CONTACT OF THE SARVASTIVADINS WITH THE MAHAVANISTS

TheMahasanghikas may have been the forerunncers of Maha-
vana but it isclear that thc Sarvastividins contributed much
to the growth of Mahayina in onc way or the other. Asa sign
of close contact, it may further be pointed out that Subhiti,? a
prominent figure in the Sarvastivada tradition, playcd an import-
ant role in the Prajiaparamita. Itisanomalous to find a Hina-
yana monk cxplaining the $inyata doctirne, which goes dircctly
against his own: so the Prajiidparamitd offcrs us an explanation
of the anomaly by saying that whatever was preached by Su-
bhiti was notaccording to his own lights but through the inspira-
tion of Buddhas. Thc adoption of the Lalita Vistara by the
Mahiyanists as the rccognized Life of Buddha also shows a
point of contact between them and the Sarvastivadins, for, as
we lcarn from the Chinese translators, the Lalita Vistara was a
biography of Buddha of the Sarvastivida school. Mahayéanism
in all probability germinated in the south, where the offshoots of
the Mahasanghikas had their centres of activitics, but where
it appecarcd more developed was a place somewhere in the east-
ern part of India, a place where the Sarvastivadins were pre-
dominant. Taranatha tells us that the Prajfigpdramitd was first
preached by Mafijusri at Odivisa (Orissa),® which, if not the
actual centre of Sarvastivadins, was in the neighbourhood of the
Sarvastivaida spheres of influence, for it has already been stated
that Dhitika propagated Sarvastivada Buddhism in Kamriipa
and Pundravardhana, which was the extended castern limit of
the Madhayade$a. But the most fruitful contact between the
Sarvastivadins and the Mahayanists took place at Nalanda,
which became the principal centre of Mahayana and the seat
of Nagarjuna.

1. Sec wy Aspects of Mahdyana, etc. chapter I1L
2. See, eg., the 4ya. $, pp. 127-132 and p. xl. (Kelpadrumdradina);
R. L. Mitra, Nep. B. Lit., pp. 295-6. In the Apadina, and in the Arguttara,

and its commentary, Subhati 1s mentioned as the chief of the Aranaviharins,
but he is not given much prominence in Pili works.

3. Tika., p.58.
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The Mahdsaighikas were basically Hinayanists

Thus it is apparent that the Sarvistivadins were as much res-
ponsible for the growth of Mahayina as the Mahasanghikas.
Apart trom the Buddhological speculations, the Mahasanghikas
cannot claim much as their contribution to the growth of Maha-
yina. It may be that the Prajidparamiid which, as the Tibetan
tradition! tells us, was possessed by the Pirvasailas, contributed
much to the philosophy of Mahdyana, but as yet we are com-
pletely in the dark about this Prgjfidparamia. From Vasumitra’s
account of the tenets of the Mahdasanghikas? or from the discus-
sions found in the Kathavarthu about the doctrines of the Maha-
sanghikas, one hardly notices anything particularly Mahayanic
in them. For instance, the Mahasanghikas speak

(i) of the pafica-(or sad-)vijiinakayas, differing from the
Theravadins and the Sarvistivadins as to the function of the
physical organs of sense;®

(i) of the four or eight Hinayanic stages of sanctification
along with the attainments appertaining thereto,* the Kathavaithu
adding that the Maihasanghikas assert that the Arhats have
avijja, vicikiccha, as they cannot comprehend the things that
come within the purview of (Buddhavisaya);?

(iiiy of the indispensability of the application (prayoga) of
prajiia, for destroying duhkha and obtaining accanta-sukha (i.e.,

AN

1. Tdra., p. 58.

2. Masuda, op. cit. Scc also above, pp. 110, 169, 206.

3, Masuda, ep. cir., 1, 22-4; Kwe., xviii, 9; x, 3-4: Paficavifiiinasa-
mangissa aithi maggabhivand (one may practise the path while he has five-
fold consciousness. The conception of Vijiidna of the Mahasanghikas is a
little different from that of the Theravidins and the Sarvastivadins, specially
in view of two other temets held by them, viz., **At one and the same
moment, iwo mental states can arise side by side” and “the naturs of mind
is pure in its origin, etc.” Masuda, op eiz,, A. 43, B. 3.

4. Masuda, op. ¢it., I, 26-30, 33-5, 39, 48; Mri., 1, p. 139,

5. Kww, xxi 3; i, 2. The Theravidins hold that sabbaffiutafiina
(omniscience) is a special acquisition of Buddhas and beyond the scope of
Arhats; so it is wrong to hold that Arhats have avijja, vicikiccha. Cf.
Vasumitra (Masuda, op. cit., I, 35): “That according to the Mahasanghikas,
Arhats are liable to sink while the Kathgvarthu (i, 2, Cy, p. 35) says that
some of the Mahisanghikas hold that Arhats are not so liable.”

EPILOGUE 245

findl beatitude, Nirvana), one of the most important tenets of

the Hinayanic schools

(i) of samyagdrsti, ¢raddhendriya as not laukika (worldly),
the Kathivatt/u? adding that the Mahasaighikas hold that old
age and death could neither be lokiya (worldly) nor lokottara
{&anscendentai), because they are aparinispanna (unmade)? and
because the “decay and death of supramundane beings and
things is supramundane and cannot be mundanc™;*

(v) of samyaktva-nyana’ (destined for right knowledge) and
the consequent destruction of samyojanas (fetters);

(vi) of Buddha’s preaching the Dharma in the nitartha

sense ;8
(vii) of asamskrta dharmas as being nine in contrast to three

of the Sarvastivadins;?

(viii) of upaklesas (impurities), anusayas (dormant passions)
and paryavasthanas (pervading passions);®

(ix) of the non-existence of phenomena of the past and
future, as against the opinion of the Sarvastivadins,® and

(x) of the non-existence of antaribhava (existcnce inter-

mediate between death and re-birth) as against the opinivn of
the Sarvastivadins!® and the Sammutiyas.

In these and on a few other points of difference noticed in he
work of Vasumitra and the Kathavatthu, there is very little to
distinguish them as distinctly Mahayénic. In the Mahdvasi*?

1. Masuda. ep. cit, 1. 31: For Prajia and Prayoga, see also Miu I,
p. 270. Throughout M. one notices that MNirvina was conceived as sukha
{kscme sthale $amc nirvane, Mz, 1 p. 34). The Mahayanists have nothing
to do with duhkha or sukha.

2. Kwu., xv, 6. See also above, p. 92,

3. Mrs. Rhys Davids translates it as “not pre-determined.”

4. Points of the Controversy, xv, 6.

5. i, one who has entered into the Darsanamarga, see Masuda, op.
vir., p. 27 fn.; CL FParica, leaf 262b .

5. Masuda, op cit.. I, 5, 40. This goes directly against the Mahayanic
view that Buddha’s discourses have two senses, mtartha and neyartha, and
also against the Sarvastivada view. See Masuda, op ¢ir., p. 52,

7. Masuda. op. cit., I, 41; sec above, pp. 113, 123,

8, 1bhid., 1, 44; see above, p. 52.

9. Ibid., I; 45; sce above, p. 1586

10, Thid., 1, 47; see above, pp. 114, 125,

11. 1t does not really belong to the Mahasanghikas; so its date must be
Juter, and it may be relegated to the third period of our division. Only those
passages which corroborate the tenets of the Mahasanghikas mentioned in
the treatise of Vasumitra are referred to here.
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also, the discourses on the Truths! or the Causal Law, or on
anilya, duhkha, and anatma do not go beyond the limits of
Hinayana conceptions. The only Mahayanic traces in the tenets
of the Mahasanghikas are :

(1) the Buddhological speculation, viz., that Buddhas are lIoko-
ftara (supramundane), without any sisrava dharma (defiled
. elements), possessed of limitless riipakiya (physical body),2z
prabhava (power), and ayus (length of life), can remain without
any sleep or dream, are always in samadhi, and do not preach
by name or designation, possess ksanikacitta (i.e. understand all
dharmas with a moment’s thought), and so forth (see above,
p. 100); and

(i) the Bodhisattva conception, viz., that the Bodhisattvas
are not born and do not grow in the womb the same way as an
ordinary being, are not defiled by the impurities of the womb,
enter the womb in full consciousness, never harbou; any feeling
of kama (lust),® dvesa (hatred or enmity), and moha (delusion)
take birth in hina-gatis (lower forms of existence) for the benefit
of the various classes of sentient beings, and so forth.?

These Buddhological speculations are more or less corollaries
to the Mahasanchika conception of the life of Sikyamuni. The
Mahisanghikas do not show thereby any recognition that alt
beings can become Bodhisattvas and ultimately Buddhas. The

s _
1. Mz, I, pp. 334, 446.

2. Cf. Mtu, I,p. 263 : Buddha appears everywhcn‘:. In the Nikdyas
one also reads =“eko pi hutva bahudha hoti, etc.” Digha, I, p. 78, In the
Lalita Vistara (p. 100) we read of the Bodhisattva appearing in all the
houses presented to him by the Sakiyans.

3. Masuda, op. cit., I, pp. 18, 19: Evu., i, 5 : The Mahasanghikas cite
the passage of the Mahdparinibbana Sutta, in which Buddha szid to Ananda
that he could live many kalpas if he had su wished. The Theravadins with-
out refuting this statement cite another passage which goes against this
view.

4. M, 1, p. 143, II, pp. 14-15: Garbhavakrinti and sthiti are all
miraculous; Bedhisattvas are not touched by any impurities. M., IT, pp.
16, 20, See above, p. 103.

5. M, 11, p. 10.

6. M., T, p. 153 : Kama na sevanti. Rihula was an aupapaduka. He
descended from Tusita heavenand remained inhis mother’s womb for six
years (Mue., I1I, p. 159).

7. Masuda, op cit., p. 21.
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conception of the four caryas and ten bhimis ?f the Lokottara-
vidins indicates a slight leaning to Mahayanism. Thus_, t!tere
appears to be little of Mahdyéna inth_e tenets of the Mahasar!gh-
ikas! The Mahéasanghikas, therefore, were baslca_liy Hina-
yanists, only with the conception of Buddha slightly different.

Now we can state briefly the history of Buddhism in the
second period thus :

1. Buddhism is no longer one. It is divided into three principal
scctions, viz,, Theravada, Sarvastivada, and Mahasanghika.
The Theravadins remained in the central belt of India, making
their position stronger in Avanti where Mahikccayana
had laid the foundation of Buddhism and from which place
Mahcndra was despatched to Ceylon to propagate Theravada
Buddhism there. The Sarvéstivadins were also in the ¢entral belt
of India with their centres of activity in Mathura and Kashmir,
the former having been founded by Upagupta and maintained by
Madhyantika, who spread it widcly all over Northern India
including Tukhéra on thc north-west, Malava on the west and
Odivisa (Orissa) and Kamariipa on the cast. The Mahasanghikas
established themsclves at Vaisali and had followers sprinkled all
over Northern India, but they became popular in the south. In
short, Buddhism during this period spread all over Northern
India and parts of Southern India.

2. Emperor Asdoka took great interest in Buddhism but did
not help any particular sect. The dhamma preached in his edicts
is mainly ethical and lacks the specific colouring of any school
of Buddhism. He encouraged leading a righteous household life
rather than the life of a monk or an ascetic. He, however,
respected and supported the monks and recluses. The interest
taken by rulers, like Minira and Imhasa, helped greatly the
propagation of Buddhism outside India,

1. The tenct of the Mahasanghikas that **the nature of mind is pure in
its origin; it becomes impure when it is stainced by passions (upaklcsas), the
adventitions dust (dgantukarajas)” has, according to Masuda, been added
by Asvaghosa in his Awakening of Faith. See Masuda, op. cir., p. 30.
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3. The relation of the laity to the Buddhist Sangha was not
materially altered as compared with the previous conditions but
a greater interest was created for the laity by popularizing Bud-
dhism through the Jatakas and Avadanas, and by holding up the
Paramitd practices before them as ideal.

4. Much stress was laid on the composition of the Jarakas and
Avaddnus, and zreat religious merit was attached to reading,
writing, painting, and carving them. This caught the fancy of
the laity as a means of carning religious merit, and resulted in
many sculptures, some of which only arc preserved at Sanchi and
Bharhut. The credit for popularizing the religion through the
Jatakas and Avadanas goes, at the first instance, to the Sarvasti-
vadins, and, later, to the Theravadins.

3. The old division of Navanige was increased to Dvidaiiiga
by the addition of Nididna, Avadina, and Upadesa. Though the
- Jatakas Tormed one of the divisions of the Navinga, they did not
exist as 1 separate literature, but were embodied in the discourses
purperting to have been delivered by Buddha and his disciples.

6. The account of the Life of Buddha commenced not from
the time of Sidhartha’s retirement but from the first resolution
(pranidhana) made by Sumedha Brahmana. and the prophecy
(veyyikarana) made by Dipankara Buddha.

7. The essential doctrines are sill the same as in the first
period with slight changes e.g., the addition of sinya to the
usual anitya, duhkha, and anatman, and of the six paramitas to
the thirty-seven Bodhipaksika dharmas.

8. Some radical changes were cffected in the tenels of the
schools, which developed during this period, e.g., the Sarvasti-
vadins started their doctrine of realism, of the existence of past,
present, and [uture, and so forth, while the Mahasanghikas con-
ceived Buddha docetically and intreduced the Beodhisattva
conception.

9. The goal of life remained Arhathood and Pratyekabuddha-

hood with the Theravadins, while the Sarvastivadins added to
them the goal of Samyaksambuddhahood.
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10. The conception of Nirvdna as sukha, $anta, etc., did not
change much, the Sarvastivadins, and the Mahasanghikas agree-
ing mainly with the Theravadins.! But the doctrine of realism of
the Sarvastivadins has led Prof. Stcherbatsky to interpret their
Nirvana as an ultimate lifeless state.

11. The growth of the Abhidhamma literature Look place during
this period. As the principal schools located their centres of
activity at different places, the development of the literature of
each school was independent of one another. This accounts for
the wide divergence between the Abhidhamma literature of the
Theravadins and that of the Sarvastivadins.

12. The corccption of Bodhisattva, Piramita practices, and
the goal of Buddhahood are the only Mahayanic traces that
appeared in the doctrines of the Mahasanghikas and Sarvasti-
vadins, and their offshoots.

THIRD PERIOD
(cirea 100 B.C. fo 300 A.D.)
C. Tue Beciryning oF MAHAYANA

Before proceeding to ascertain the approximate time of the
emergence of Mahayana, the special characteristics, which distin-
guish Mahayiana from Hinayana should bedetermined. Generally
speaking, Mahayanism denotes:

(i) the conception of Bodhisattva,

(ii) the practice of Paramitias.

1. The Sarvastivadins held tFat the vimuksi of the Sravakas, Pratyeka-
buddhas, and Buddhas is the same. (Masuda, op. cit,, p. 49.) The
Mahisasakas held the same view (Masuda, op. cir., p. 62), but not the
Dharmaguptas, The Sitralaikdra, however, holds that with regard 10
yimukti, the Buddhas and the Sravakas stand on the same footing. This is
also the opinion found in the other Yogicara texts. Cf. also Mru, 1L, pp.
285, 345,

2. Stcherbatsky, Corception of Nirwipa, pp. 25f.
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(iii) the development of Bodhicitta,
(iv) the ten stages (bhiwmi) of spiritual progress,
(v) the goal of Buddhahood,
(vi) the conception of Trikaya, and

(vii) the conception of Dharma$unyata or Dharmasamata or
Tathata.

The Mahéyanists distinguish themselves by saying that they
seek the removal of both kjefdvarapa (veil of impurities) and
Jheyivarapa (veil covering the paramartha truth), and this is poss-
ible by the realization of hoth pudgalasinyata (absence of soul)
and dharmasinyata (non-existence of all beings and objects).
The Hinayanists realize only the former and thereby remove
kledivarana only. They, therefore, attain vimukti (emancipation)
from klefas, and as far as this is concerned, they are on the
same footing as the Mahayanists, but they lack true knowledze
as conceived by the Mahayanists, viz., dharmadinyatia, because
they do not remove jieyavarana. The Hinayanists, however, do
not admit their inferiority with regard to jiana, for they consider
that the destruction of avidya (ignorance of truth) or, in other
worids, acquisition of true knowledge is the only means to eman-
cipation, and this is effected by Arhats in the same way as by
Buddhas. The Arhats are very often mentioned in the Pali works
as attaining sambodhi. They, however, admit that Buddhas on
account of their superior merits (technically, gotra) due to their
long practice of meritorious deeds, attain some powers and
excellences and also omniscience, which are beyond the reach of
the Arhats. This in short, is the relative position of the Hinayi-
nists and the Mahayanists.

If the development of Hinavana in its various phases be
examined, one cannot help observing that some of the distinguish-
ing characteristics of Mahdyana mentioned above are also found
in the later phases of Hinayina e.g.,

(i) conception of Bodhisattva,
(i1) practice of six paramitds,
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(iii) development of Bodhicitta,

(iv) goal of Buddhahood, and

(v) two of the three Kiaya conceptions, viz,, Riipa (or
Nirména-)kaya and Dharmakaya, the conception of the latter
being cssentially different from that of the Mahdyénists.! So, to
be cxact about the time of emergence of Mahdyana, we should
consider when the conceptions of Dharmastnyatd and Dharma-
kaya (-- Tathatd) were introduced.

SEMI-MAHAYANA

From what has been sta‘ed above in regard to the lines of
development in the preceding period, it is evident that the
Hinayanists, either to popularize their religion or to interest the
laity more in it, incorporated in their doctrines the conception
of Bodhisattva and the practice of paramitds.2 This was effected
by the production of newliterature: the Jarakas and Avaddnas.
While the Jitakas are confined to the previous lives of Buddha,
the Avadanas introduced the Bodhisattva conception, and pre-
sented the same as an ideal for the laity. The object of the
Avadanas is to show how the devotees sacrificed everything,
even their lives, for perfection in one of the paramitis, not for
any earthly or heavenly pleasures, but for the attainment of
bodhi and then for rescuing all beings from misery.?

1. Tn the Mty the expression Sambhogakiya does not occur; yet the
description of Buddha’s body sometimes shows it to be tantamount to that
conception,

2. Foran interesting discussion on this point see Speyer, Ava. 5.,
rp. v ff.

3. Divyd., p. 473 : Ripavati makes sacrifice for “na rajyirtham na
bhogartham na svargartham na Sakrartham na rajiam cakravartinam
visayartham nanyawdham anuttaram samyaksambodhim abhisambudhya-
dantan damayeyam amuktin mocayeyam anasvastan aévisayeyam aparinirve=
tan parinirvipayeyam.”
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The Divydvadana, as stated above, refers to the aspiration
after the attainment of Buddhahood; the Mahdrascu® also refers
to devotees developing Bodhicitta and aspiring after Buddha-
hood by the simple act of worshipping a stipa or offering some
gifts to it. In connection with the Sarvastivadins, Vasumitra
speaks (i) of the sameness of vimukti of Buddhas, Sravakas and
Pratyekabudchas (ii) and also of the three Yanas; and (iii) of
Bodhisattvas continuing to be prthagjana till they step into the
samyakiva-nyama (the path leading to right knowledge).? The
Muahavastu also speaks of the existence of the three Yanas® and
of the paths and practices to be followed by a Bodhisativa. It
mentions the four caryas of a Bodhisattva and the ten bhimiis,
but the conception of the bhimis? has very little in common
with that of the ten bhimis of the Dasabhiimikasitra and
Bodhisattva-bhitmi® except the first two. Of course, it may
be assumed that the Lokottaravada conception of the bhiimis
served as the source for the later development of the Mahayanic
conception.

Thus the Avadanas, which are primarily the production of
the Sarvastividins, clearly show a new phase of development of

1. Mitu., pp. 364, 365, 367 : bodhdya cittam nametvi; pp. 372, 377
bodhim atulyam spriati. See above, p. 78,

2, Masuda, op. cit., p. 49 : “The Buddha and the two vchicles have
no differences as to emancipation (vimukti) : the Aryan paths (marga) of
the three vehicles thowever) differ from one another. This is wanting in the
Tibctan version,” Masuda refutes Wassiljew’s opinion (p. 275, n.4) that it
was zn interpolation of the later Mahivanists. For vimuktisamianya of
Sravakas, Pratyekabuddhas, and Buddhas, sez above p. 125.

Mazsuda, op. ¢it.. p. 50 : The Haimavata school supported the Sarvasti-
vidins on this point, adding, however,thzt the Bodhisattvas were not sub-
ject toraga end kama. See Masuda, op. dit., p, 32. The Miu, calls a Bodhi-
sativa in the first balimi a prthagjana, who becomes an Arya from the
second bhimi.

3. Mtu,, 11, p. 362,
4. Rahder'sIntro. to Dasa., pp. 1ii f.
5. Edited by the present author.
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Hingvanic Bodhisattva-yina. The Lokottaraviadins! of the
Mahésaflghikas show a litile more development than the Sarva-
stivadins by defining the four caryas, viz. prakrticaryad, pranidha-
nacarya, anulomacaryd, and anivarianacarya® the first referring
to the preliminary practices of a Bodhisattva while he isa prthag-
jana. the second to the development of Rodhicitta, the third
to the gradual progress made by a Bodhisattva up to the sixth
bhiimi, and the fourth to the practice of the last four bhiimis,?2
from which a Bodhisattva can never retrocede but ultimately
must attain Bodhi. The attainment of Bodhi, therefore. came
to be regarded as one of the goals of Hinayéna. It is for this
reason that the koia® has discussed the thirty-four moments re-
quired for the attainment of Bodhi, and other matters relating to
Buddhahood, and the Hinayanic works* mention some of the
Bodhisattva practices as well as philosophical expressions like
siinyatd, dharmadhatu, dharmakaya, tathatva, though these are
devoid of their Mahayanic sense.

In view of these facts, it may be held that before Mahavana
came into being with its new interpretation of Buddha’s words
evolving a new sense of $unyata, there had already been a Hina-
yanic Bodhisativayana, which might be called semi-Mahayana,
or Mahayina in the making. This semi-Mahayanism concerned
itself only with the six Paramita practices and the extraordinary
powers and knowledge attained by Buddhas. It was as yet un-
aware of *‘Advaya Advaidhikara,” Dharmasiinyata or 'lathata.
That the six paramitas belong to the domain of Hinayana is
also hinted at in the DaSabhumikasitra. 1n this sitra as well as
in other treatises dealing with bhumis, the ten bhiimis are divided

I. M, 11, p, 46; Lal. Vis,, p. 35.

2. Since the writer of the Mre. had very vague ideas about the last
four bhumis, he dismissed them with mere enumération of some names of
Buddhas and recounting some stories.

3. Kosa 11, 44, V1, 2la-b; ef. Kwu., 1. 3. Papis. M., 1, pp. 1211
discusses the fana of Buddhas.

4, Mrea., 11, p. 357 : Stnyatlam santam bhaventi, sec also Samyurra 11,
p. 267: I, p. 167.
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into two sections, the first six carrying a Bodhisattva to the
realizetion of Pudgalasinyata, or in other words, the Truth as
conceived by the Hinayanists, and the last four leading to the
realization of Dharmasétinyata, the Truth as conceived by the
Mahiyanists. So the actual Mahayanicstages of progress com-
menced from the seventh, but it is stated in the Dasabhimika-
siitra that the six paramitds are completed by a Bodhisattva in
the first six bhiimis. Thus it follows that the practice of Para-
mitas alone does not make a person a follower of Mahayéna,
though it must be admitted that Mahayana takes its stand upon
the paramitas asfar as the practices are concerned, for it is said
in the Prajfiaparamitds that Buddhas deliver discourses connect-
¢d with the six paramités,’ and also in thc Madhyamakavatara®
that Mahayana tcachcs not only élinyatd but also paramitis,
bhimis, and so forth, Lastly, the fact namely, that the concep-
tons of nirnimitta and nibsvabhdva, indicating the chicf fcaturcs
of the attainments of a Bodhisattva in the last four bhiimis, werc
yet unknown to the compiler of the Mahdvasiu, is evident from
his non-mention of the qualities attained in the last four bhiimis.
Hence, it may be concluded that Buddhism entered intoits semi-
Mahdyanic stage very caily, if not at the time of Asoka, at any
rate, soon after him.

THE 1TIME OF COMPOSITION OF THE Prajigparamitd

The new Mahayanic conception of Siinyata was for the first
time propounded in the Prgjfigparamitas. It should, therefore be
ascertained when the Prgjfiparamita first came into existence.
This is a Tibetan tradition that the Piirvasailas and Aparaailas
had a Prajiaparamii@ in Prakrt dialect;® unfortunately no other

1. Padca., p. 7 : satparamitiapratisamyuktim dharmadefanim karoti.

2. M. Ava., (Le Muséon. V1L, p. 271) : En effet, la doctrine ¢u Grand
Véhicule n'enseigne pas seulement le néant des éléments, mais encore les
terres des Bodhisattvas, les vertus transcendantes (piramitas), les resolu-
tions (pranidhina), 1a grande compassion, etc., mais encore I'application du
merite 4 illumination, les deux equipments de mérite ct de savoir et la
nature incomprehensible du dharma (acintya-dharmata).

3, Wassiljew, Buddhismus, p. 291 quoting the Tibetan Siddhania.
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information ahout it is forthcoming. Taranatha tells us that shortly
after the time of king Mahipadma Nanda, a king called Candra-
gupta reigned in Odiviga (Orissa)l. Mafijuéri came to his house
in the form of a bhiksu and delivered the Mahayana teaching.
The Sautrantikas maintained that this teaching denoted the
Astasahasrikda Prajidparamitd, but the Tantric school asserted
that it indicated the Tattvasangraha.? It may be safely stated that
the Tantric tradition was baseless in view of the subjects treated in
the Tartvasaigraha,?® and preference should be given to the Sau-
trantika tradition that the Astas@hasrika was the earliest text to
contain Mahayana teaching. If the contents of the A stasahasrika,
Paficavimsatisahasrika, and Satasdhasrika be compared, it will
be seen that the Asrasahasrikd is the earliest of the three and
that it can be as early as the first century r.c4

THE GEOGRAPHICAL DATA ABOUT THE ORIGIN OF MAHAYANA

Without attaching much importance to the chronology of
kings and such other information presented by Taranatha, one
may with sufficient caution utilize some of his statements with
regard Lo the developments in the history of Buddhism, the
geographical distribution of the schools, and the succession
of teachers in the various centres. He states that, according to
one tradition, 500 bodhisattvas® took part in the Jalandhara
Council of Kuniska, that about this time the Mahayiana texts
appeared and were usually preached by monks who had attained

L.  lara, p.58; Pag Sam Jon Zang.,p. 82 also says that Mahiyana
Buddhism had its beginning in Odivisa shortly after the reign of Maha-
padma Nanda,

2. Recently published in the Gaekwad Oriental Scries.

3. For asurvey of its contents see my review in LH.Q., Dec., 1929,

4. For dealils, see Intro, to the Pajica,

: 5. Advaghosa is called a bodhisattva in the Chinese Samyukta-ratna-
pitaka-sitra. (Nl‘J. 1329, Yol. VI). See Takakusu, I-tsing, p. lix, Cf. De
Groot, L? .C'oae du Mahayana en Chine, p. 3 : Two or three days after the
first ordination, according to the Pritimoksa rules, the monks pass through

a s;;:ac[al ordination according to the Brahmajala siitra and bacome bodhi-
sattvas.
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the anutpattika dharmaksanti (faith in the non-origination of all
dharmas)l, a dogma characteristic of Mahdyanism. It may be a
development of the Hinayanic Ksayajiiana,t (eradication of asra-
vas) and Anutpadajiidna (non-origin) and hence non-rebirth, but
it bore a completely different sense in the Mahivana scriptures.
The reference to the existence of a class of monks called Bodhi-
sattvas at the time of Kaniska's Council is also significant, for
the Divyavadana speaks of the existence of a class of monks
called Bodhisattvajatika along with a hint that they were not look-
ed upon with favour by the Hinayanists.? Taranatha expresses his
difficulty in accounting for the existence of monks called Bodhi-
sattvasin the Kaniskan Council. He tells us further that about the
time of Kaniska, the Brihmana Kulika of Saurastra invited the
Sthavira Arahanta Nanda, a native of Anga, who had comprehen-
ded the Mahiyana teaching, in order to hear from him the new
teaching.4 The only point that deserves notice is the use of the
appellations, Arahanta and Sthavira, indicating that Nanda wasa
Hinayanist monk, who had comprehended the Mahayana teach-
ing. The remark of Taranatha that the manks who had attained
anutpattikadharmaksanti preached also Mahiyana, shows there
was a class of Hinayina monks, who had been propagating the
Mahayana teaching.’ Then the associations of Odivisa with the
beginning of Mahiyina teaching and that of the monk Nanda
with Anga suggest that the origin of Mahayana should be looked
for somewhere in the east. A passage occurringin all the Pra-
jidaparamitas, partially lends support to the statement of Tara-
natha. In this passage it is stated that Mahayana teaching would
originatc in the south (Daksinapatha), passto the eastern count-
ries (Vartanyam),} and prosper in the north. Fvidently, the

1. Téara., p.6l. See M Vr, p. 363c., Lanka., p 8li Asta., D. 331
anuipadajiana-ksantika bodhisattva.

7. For Anuipadajiana and Ksayajndna, sce Kosa, VI, 17, 71. The
Ksayajiiana with the Anutpadajiiina produces Bodhi; see also Kosa, vi. 30,
vii, 1, 46, 7. See above, pp. 139-61.

3. Diwvpa., p. 261

4, Tara., p. 62.

5. Perhaps Asvaghosa, author of the Buddhacarita, and the Sraddhot-
pada-siitra belonged to this class of Hinayana monks.

€, Asta., p. 225. For Vartanyim, see Trikandasesa, 2, 1. 12.
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statement of the Prajiidpdramird was writlen while the work was
composed in the north after the Mahayanz teaching had been
effectively propagated there. This stateruent may be substan-
tiated by pointing to the Tibetan tradition about the existencs
of a Prajunapdramird in the Prakrt dialect belonging to the
Saila schools, the centre of which was in the south (Gun-
tur District). Very probubly, this Prajiidpdramii@ contained the
rudiments of Mahaydna teaching. Then the shifting of the
centre of Mahiyana to the east is hinted at by Taranatha, as
mentioned above. In this connection it may also be pointed
out that Nalanda was one of the earliest centres and store-houses
of Mahdyana teaching, becominyg, later on, the seat of Nagirjuna.
It seems quite probable that Mahayanism originated in the south
some time before Kaniska and became a recognized form of
Buddhism by the time of Kaniska, ie. about the beginning of
the Christian era whan it established its chiel centre in the east,
gradually pushing its way towards the north to blossom forth
in its full glory under the care of the great Nagacjuna. In the
south too, it continued to thrive, for in the Gamgdavyifia il is
stated that Mafijusrl started from Jetavana (o (ravel in Daksina-
patha® and came to Taladhvajavyfiha-caitya in the greal city of
Dhanyakara ? where many devotees lived. Here he delivered
a discourse and aroused aspiration for bodhi in the mind of
Sudhana, son of a rich banker of the place and directed him to go
to Sugrivaparvata in the country of Ramavartta (also in Daksina-
patha) in order to learn the Samantabhadra-bodhisaltva-carya.
Sudhana travelled to many places® of the Daksindpatha in search
of knowledge, arriving at last at Dvaravati. After learning all
that he could in southern India, he went Lo Kapilavastu
and visited some countriest of the north. In the Mafjusrimily-

. Gandavyitha edited by D. T. Suzukiand Hokei Idzumi, p. 154
2. Ibid. p. 50 ; Daksinipathe Dhanyakaran ndma mahanagaram; very
likely it is the same as the famous Dhanyakataka (Dharanikota).

3. The names of places in some cases scem to be fictitious; some of
the names are :—Sigaramukha, Sagaranima Lankipatha, Vajrapuranama
Dravida-pattana, Vanavisi, Milasphuranam nima Jambudvipa$irsam,
Potalaka (the dwelling place of Avalokitesvara), and Dvaravail.

4. The northern countries visited by Sudhana are : Bodhimanda and
Kapilavastu.
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kaipa' also Dhanyakataka, Sriparvata, anda few other places
of the Daksinipatha are mentioned, showing the preva-
lence of Buddhism there, Nagarjuna, whose birth-place was
in Vidarbha (Berar),? also dwelt in the south, passing his last
days at Sriparvata (mod. Srifajlam).® Aryadeva likewise came
from Southern India, as did Naga,* the other disciple of Nagar-
juna. It appears therefore that the south may claim credit for
being not only the place of origin of Mahayana but also of some
of the notable figures, who were instrumental in making Maha-
yana what it was in the 2nd and 3rd centuries ap. The dates
of Aryadeva and Niga are placed in the early part of the 3rd
century (200-225), and, Nagarjuna precedes them by a few deca-
des.5 The glory of Nagarjuna and his school of philosophy
threw into shade the great figure of Maitreya, the traditional
founder of the Yogécara school, until the time of Asanga, who
brought his works into prominence and placed this school of
philosophy on a high pedestal.

NATURE OF THE -CONTENTS OF EARLY MAHAYANA WORKS

The first two centuries of the Christian era witnessed a conflict
between Hinayana and Mahayana as well as the systematization
of the Mahayana doctrines. The works, which depict (in one-
sided fashion, it must be admitted) this struggle, are, viz., the
Prajiiaparamitds, Saddharmapundarika, Lankavatara, Dasabhii-
mikasitra and Gandavyitha were very probably the products of

1. Mafijusrinmiilakalpa (Trivandrum Sanskrit Series). p. 88,

2. Walleser, Die Leébens:eit des Néagarjuma in Z. fur Buddhismus
+{Munich), 1, pp. 95f.

J. Nagarjuna’s name is closely associaled with Dhanyakataka, near
which are Sriparvata and Nagarjunikonda (west of Palnad Taluk); for
details see Burgess, Stipas of Amardvati, pp. 5, 6, 112; Annual Report of
South Indian Epigraphy, 1926-7, p. 71. _ '

4. Nagahvaya in Lasikd., p. 286 : see Vaidya's Catunsatika Intro., pp.
22, 61; Wassiljew, op. cit., p. 130; Vidyabhisana's Logic (Ist ed.), p. 71.

5. Prof. Walleser thinks it should be the beginning of the 2nd century.
See Z. jur Buddhismus (6 Jahrgang, Schluss Heft), p. 242; [I-tsing. p. lvii ;
Nagéarjuna, Asvaghosa, and Aryadeva are regarded as contemporaries of
Kaniska.
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this period, but evidences are still lacking as to the exact dates
of composition of these works. The only clue is supplied by the
dates of their Chinese translations, but these are to be regarded
as the latest limits of the time of their composition.! In the
absence of any definite data about the earliest limit, one can take
into consideration the nature of their contents, indicating a time
when the Mahayanists were trying to belittle the Hinayinists.
The Prajiiaparamitas are full of Hinayinic technical expressions
and phraseology and show how the position of the Hinayanists
is untenable, how they are deluded by the superficialities of
their religion, and how insignificant is their knowledge in compa-
rison with that of a Bodhisattva practising the prajiaparamita.
The Saddharma-pundarika applies itself to the task of proving
that the Hinayanists are of poor intellect, but they can still make
progress in religious matters, ultimately turning to Mahiyina
and comprehending the truth. The Gandavyitha essays to depict
the great struggles of a Bodhisattva—struggles which are beyond
the capacity of the Hinayanists —in order to learn the Samanta-
bhadra bodhisattvacarya. Sudhana visits many Bodhisattvas,
bhiksus, bhiksunis, upisakas and upisikés versed in certain por-
tion of the Carya, and acquires the same from them. The Dafabhii-
mikastira, as the title indicates, describes the practices connected
with the bhimis, the gradual stages of a bodhisattva’s sanctifica-
tion. It also never misses an opportunity toattack the Hinayanists
and to show how the last four bhiimis of the Bodhisattvas are

l_. Dates of the Chinese translations :

:;z) Of the Frajnapiramitis, the earliest version translated was the
Dasasdhasrilka, which, however, has no Sanskrit original. Tt was translated
between 25 and 220 A.c.; the Pafcavimsatisahasrikd between 265 and 316
AD. and the Satasahasrika about 659. A .

(i) The Saddharmapundarika was translated between 265 and 316 A.n.
by pharmaraksa, and between 384 and 417 A.D. by Kumirajiva. For its
varlous versions, see Hoernle, Manuscript Remains, erc.; J.R.A.S., 1927, pp.
252L.; Feer, Annales du Muysée Guimet. 10, p. 342; As. Res., XX, p. 436;
Wassiljew, Buddhismus, p. 151,

(i) The Lankdvatara was translated by Gunpabhadra (413 a.c) and
Bodhiruci (553). See Eastern Buddhist, 1V, p. 99.

(iv) The Dasabhamikasiaira was translated by Dharmaraksa (297 A.C.)
and by Kumarajiva (384-417). See Rahder's Intro. to th: Dase.

(v) The Gandavyiha was translated between 317 and 420 A.C.
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wholly boyond the capacity of the éravakas. The Lankavatira,
though onc of the latest books of this group to be translated into
Chinesc, contains an exposition of the early Yogacara system and
harps throughout on the theme, viz, how the Hinay@nists are
concerned only with svasimanyalaksana (particular and generic
characteristics of objects) and are ignorant of the non-existence
of all objects.

The Mahayana works that immediately follow are those of
Nagérjuna, Asanga, Aryadeva, Vasubandhu, etc. Though the main
object of Nagarjuna’s Karika is to establish the thesis that things
arc relatively existent, and that the truth is one and realizable
only within one’s own sclf, he takes up the dogma of the Hina-
yanic schools and trics to prove its hollowness from the new stand-
point set up by him. Asanga, though of a much later date, not
allow the Hinayanic doctrincs to pass unnoticed. He shows
in his Sagralankdra the inferiority of the Hinayanists in mental
calibre and their unfitness to comprehend the truth. Vasubandhu
likewise in his PijAaptimdtratasiddhi pointedly indicates how
the Hinayanists labour under misconceptions, complete eradi-
cation of which is the aim of the Mahayanists. Thus it is
seen that (hough most of the works mentioned above belong to
a time poslerior to the appearancc of Mahayana, they present
materials illustrative of the conflict for ascendancy that was
going on between the Hinayanists and the Mahayanists.

One remarkable feature, however, of the criticisms contain-
ed in these Mahiyanic works against the Hinayanists is
that they do not attempt to distort the position of the Hina-
yanists in order to take advantage. The statements made in them
with regard to the Hinayanists are mostly borne out by the ear-
lier and later Hinayana works. Ilence, instead of distorting their
real position, they throw a flood of light on the Hinayanic
doctrines. The Mahayanists found fault with the Hinayinists,
not because they failed to comprehend the real teachings of
Buddha but because they looked upon as truth that which
appeared (o the Mahayénists as only partial truth.

APPENDIX

HIUEN TSANG ON THE DISPERSION OF BUDDHIST
SECTS IN INDIA

(629-645 A.D.)

Hiucn Tsang (henceforth abbreviated as HT.) remarks in his
introduction to the account of the state of Buddhism in India
that Buddhism at his time, i.e., in the Tth century A.p,, was
purc or diluted according to the spiritual insight and mental
capacity of its adhcrents, The first split in the sangha took place
at Vaisali between the Sthaviras and Mahasanghikas. Both
rccognized the three Pitakas. The Mahasanghikas, however,
added the fourth Pitake known as the Vyakarana (prophesies
of Buddha) (W.1. 103-6).r The tencts of these scetskept them
a}part and became the subject-matter of controversics among the
sastra-matters of different scets. Each sect claimed to have
intellectual supcriority. There were “many noisy discussions,”
but side by side there were also monks “sitting in silent reverics”
(nisidana), strolling to and fro (caikrama) usually while circum-
ambulating a stiipa or temple, standing still (¢hdna) or laying
d'own {(sayana). After such general remarks HT. procceded to
give an account of the state of the religion in differsnt places,
where he came across its adherents, mentioning the number of
fnonks and monasteries, as well as the sects, to which they
Dc}c&ng.cd‘ A bricf synopsis is being presented here as per the
peregrinations of the pilgrim within India.

‘ Tllc first country visited by HT. in India was—

Ddyan.a (=Ujjanay in Swat valley, correspouding to the
four districts of Panjkora, Bijawar, Swat and Buniz, situated on
the north of Peshawar (Parashawar) (C. 194). The people of this
T ——

I. For distribution of sects on the basis of inscriptions so far discover-
ed, sec above, pp. 51T,

2. Abbreviations used in this account are as follows ;

HT.—Hiuen Tsang. The page numbers indicated are from Waiters’ Yuan
Cawang, T and 11,
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place held Buddhism in high esteem and were reverential
believers in Mahayana. There were formerly 140 monasteries with
18,000 monks. All these were in ruins and the number of monks
was few. Fa-hien writes that though they were Mahayanists,
they followed the Hinayina Vinaya rules. HT. remarks that the
monks could recite texts, but they did not comprehend the
deeper meaning of the same. At this place there were 4 or >
hamlets, one of which was known as Mang-kil. About 200 Ii
from Mang-kil there was the Mahavana monastery; not far
from this monastery was the Rohitaka stipa. At this place HT.
came across five redactions of the Vinaya Pitaka, belonging to
the five sects, viz., Dharmaguptaka, Mahisasaka, Kasyapiya,
Sarvastivada and Mahasanghika. (W.1. 226 f.).

Darel, the ancient capital of Udydana government. It has
been identified by Cunningham (p. 95) with the country of the
Dards. In the valley, an image of Avalokitesvara was erected at
the instance of the missionary Madhyintika. After the erection
of this image, Buddhism became popular. Cunningham writes
that the image of Buddha erected here was colossal.

Bolor, about §3 miles across the Indus. Cunningham identi-
fies it with Balti or Little Tibet (C.96).1 HT. records that there
were several monasteries and monks, who were without learning
and careless ahout the observance of the Sangha-rules.

Taksaéili, (modern Taxila in Pakistan). Its boundaries
were as follows : in the north Urasa, in the east the Jhelum;
in the south Simhapura, and in the west the Indus. The city has
been identified by Cunningham with the ruins near Shah-dheri
(= Royal Residence), 12 mile: north-west of Rawalpindi (C. 120;
Notes, 681). Here have been found, among other objects, traces
of at least 55 stipas, 28 monasteries, 9 temples, a copper-plate
inscribed with the name ‘Taksa$ila’ and a vase with Kharosthi
inscription. (For further details, see Sir John Marshall’'s Guide
to Taxila) HT. refers to Santaraksita and the Sautrantika
teacher Kumaralabdha, who dwelt here formerly.

HT. visited this country twice, once in 630 A.p. when he came

. C. indicates Cunningham’s Ancient Geography eof India with Intro -
duction and Notes by Prof. Surendranath Majumdar Sastri (edition 1924),

and figures indicate page-numbers.
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to this country and again in 645 A.p. on his return journey. He
saw numerous monasteries but all in ruins. The few monks he
saw were all Mahiyanists. The people were adherents of
Buddhism. Emperor Asoka sent here his son Kunila for quelling
disturbances and restoring peace to the region. The prince,
however, was blinded through the machinations of his step-
mother Tisyaraksitd. His eyes were restored later by arhat Ghosa.
who was a physician and an occultist (vide Divyavadana,
XXVII).

There is a tradition that the ruler of Taksasila was exceedingly
rich, having nine crores of gold and silver coins (C.12). He was
a contemporary of King Bimbisara, who invited him to meet
Buddha. He came and took ordination as a monk, but unfor-
tunately on his way back, he met with an accident and lost his
life ( Divyavadana, XXVI). He donated his vast wealth for the
construction of stiipas over Buddha’s relics to be distributed later
by Emperor Asoka (W.I. 248).

Simhapura. From Taksasila HT. travelled south-cast about
117 miles to reach this place. This country was a dependency of
Kashmir. Cunningham (p. 142) identifies its capital with Ketas,
situated on the north side of the Salt Range. Near the south of
the capital there was an Aoka stiipa known as the Manikyala
stiipa, commemorating the sacrifice of his body by the Bodhi-
sattva (i.e. in one of the previous lives of Buddha) to save the
life of a tigress. Near this stlipa there was a monastery but it
was deserted. HT. saw here Svetambara Jaina monks. He noticed
one monastery, in which there were about 100 monks, who were
all Mahayanists. From this place HT. proceeded about 8 miles
eastward to an isolated hill where also was a monastery with
about 200 monks, who were also Mahdyanists.

Kaskmir. On his way from Simhapura to Kashmir HT.
came across several monasteries. At Huskara-vihara he spent the
night. He was welcomed by the king of the place. He lodged
for one night in Jayendra-vihdra (W.L. 259). The king gave him
20 clerks to copy the manuscripts. HT. remained there for two
years and devoted his time to the study of the Sitras and
Sastras.

Kashmir was variously known as Kapis, Nagar, Gandhara, and
Udyana. Kapis (or Kipin) was formerly occupied by the Sakas.
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Rsi Revata or Raivataka was converted here to Buddhism
(W.1. 260). HT. refers to Madhyandira, a disciple of Ananda,
the missionary sent to this country after the Third Buddhist
Council held at Pataliputra. HT. saw there 100 monasteries and
5,000 monks. On his way he crossed Uskara and Baramula
(= Varaha-mula-pura). Along with Madhvandina went 500 Arhats
and 500 ordinary monks. Among the latter was one called Maha-
deva of great Jearning and a subtle investigator of a@ma and
riipa (=mind and matter). He was the son of a Brihmana mer-
chant of Mathura (W.1.268). He committed the anantariya (deadly)
sins. It is evident that he was mistaken for the Mahadeva who
brought about the split in the Sangha in the Second Buddhist
Council (vide above, p. 22). There was also another Mahideva,
who preached the Devadiitasiitra and was an influential abbot of
Pataliputra (W.I. 269).

The outstanding event that took place in Kashmir was the
session of the Fourth Buddhist Council under the auspices of
Emperor Kaniska in the 400th ysar after Buddha’s mahapari-
nirvana. The emperor was puzzled by the different interpretations
given by his spiritual teachers while he was studying the Buddhist
texts, and so he wanted that the main object of this Council
shou]d be to record the various interpretations given of Buddha’s
words by the teachers of different sects. It was at Arhat Paréva’s
advice that the Fraperor decided to hold the Council (W.I. 271),

HT. found in this country one monastery with 300 monks,
but no mention is made of their sect. In one monastery he saw
1_hc image of Bodhisativa Avalokitesvara. He refe red to
Acérya Sampghabhadra, a Kashmirian Sarvastivadin, who com-
pused the Kose-karikasasira in 25,000 §lokas, and to Acarya
Skandhila, who composed the Abkidharmavatiraiasira. He
found here a Mahasafighika monastery also (W.I. 279).

Punach. From Kashmir HT. travelled 117 miles north-
west to reach this place. According to Cunningham (pp. 147-8),
it was bounded on the west by the Jhelum river, on the north
by the Pir Panchal range, and on the east and south-cast by
Rajaori. In the 7th century it was subject to Kasahmir.. HT.
records that there were 5 monasteries in ruins. In one monastery
there were only a few monks, No sect is mentioned (W.1. 284).
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TRijapura (=Rajaori, south of Kashmir). HT. travelled
67 miles south-east from Kashmir to reach this place. It was
bounded on the north by the Pir Panchal range, on the west by
Punach, on the south by Bhimbar and on the east by Rihan
and Aknur (C.149). HT. saw here 10 monasteries with a few
monks. No sect is mentioned (W.L 284).

Sikala (=Sangalawala Tiba: C.212=Sagala of the
Milindapafiha). Cunningham traces (i) a modern town in the
midst of the ruins, (i) a siipa of Asoka, one mile to the north-
west of the monastery inside the town. The low ridges of a
rock have been identified by Cunningham with Mundapéapura,
which is still known as the land of the Madras. HT. records
that it was the capital of King Mihirakula. It was also known
as the Yona country. This king wanted to study the Buddhist
scriptures and requested the monks to depute a learned monk,
but unfortunately the monks selected a Sramana, who was an
attendant of the monks. For this, the king feit insulted, got
enraped and hecame determinad to exterminate Buddhism from
his realm. At this time Baladitya, a Gupta ruler and a zealous
advocate of Buddhism, rebelled zgainst him and made him a
prisoner, but at the request of his mother, he was released, but
Mihirakula was later murdered by his brother, who then occu-
pied the throne, was also a persecutor of Buddhism (W.1 289).

From Réijapura. HT. proceedad south-cast to

Takka (Cheh-na =Taki or the Punjab between Vipisd on
the cast and the Induson the west). According to Cunningham
(p. 219). it was then the capital of the Punjab. It is 19 miles in
direct line from Sakala. Its antiquity is proved by the find of a
large number of Tndo-Seythian coins at this site.  Tts history
therefore goes hack to the Ist century a.p. HT. found here 10
monasteries with only a few beliavers in Buddhism (W.1. 286).

From Cheh-na (Takka) HT. proceeded to

Chinapati-Bhumi or China-Bhukti identified by Cunning-
ham  (p. 230) with Patti. This place was selected hy
Emperor Kaniska for the residence of his Chinese hostages, to
whom. according to the Chinese commentator of HT.'s life, he
gave good treatment. HT. records that there were 10 monas-
teries but he does not mention the number of manks living nor
their sect. The Chinese commentator of HT.s life therein
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furnishes us with the information that there was one monastery
known as Tosasana (= pleasure-giving seat), in which dwelt the
Sastra-master Vinitaprabha, who wrote commentaries on the
Abhidharma texts. HT. stayed with him for 14 months to study
the Abhidharma treatises (W.T. 291).

From the capital of Chinapati-bhiimi HT. went south-east

about 80 miles. Tn HT.s life the distance is said to he only 8
miles and reached.
- Tamasdvana. It was an isolated independent estahlish-
ment. In the Divyavadana (p. 399) it is szid to be the name of
a monastery also. This monastery had 300 monks of the
Sarvastivida sect. The monks observed the monastic rules
strictly. The §astra-master Katyayaniputra composed here the
Jianaprasthana-siitra. (W.1. 294).

From Tamasivana monastery HT, proceeded to

Jalandhara, identified by Cunningham (p. 156) with
Kangra. It was the name of a city as wzll as of the district. A
former King of Mid-India Wu-ti { —Udita) met an Arhat and
appreciated Buddhism. Hs gave the Arhat sole control of
matters relating to monks without any distinction. He travelled
all over India and erected stipas and monasteries atall the
sacred places. HT. found here 20 monasteries with 1,000
monks, who were either Hinayanists or Mahayanists but the
number of Hinayanists was few, There was one monastery call-
ed Nagaradhana where HT. studied Abhidharma with Acirya
Candravarma (W.I. 266-7). Cunningham (p. 129) adds that
here an inscription, said to be of 80l ap., has been found,
mentioning the name of the king of this place as Jaya Malla
Candra,

From Jalandhara, HT. proceeded to

Ku-Lo-To identified by Cunningham (p. 162) with Kullu
in the upper valley of the Bias. HT, found here an Asoka stiipa
and 20 monasteries with 1,000 monks mostly Mahayanists, a
few being Hinayanists (W.L 298).

Satadru  (Shc-to-t’u-lo). From Ku-lo-to HT. travelled
south over a high mountain and across a river for more than
116 milcs to reach this place. Cunningham (pp. 166-7) identifics
the placc with Sar-hind (— Fronticr of Hind) occupicd later by
Sairindhas of Sirind, i.c., Sar-hind. Satadru was bounded by
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the Sutlez on the west and north and Tihara to Ambala on the
couth and from Ambala to Simla on the east. HT. found here
10 monasteries with a few monks (W.I. 299).

HT. proceeded from Satadru to

Piriyatra (—=Bairat), the capital of Matsya. The present
town ic 105 miles south-east of Delhi and 41 miles to the north
of Jzipur (C. 391). HT. found here 8 monasteries with a few
Hinayana monks (W.I. 300).

HT. then proceeded from Bairatto

Mathuri. This famous city was the capital of a large
kingdom, lying between the districts of Bairat and Atranji, ex-
tending beyond Agra as far as Narwar and Seopuri on the
south and the Sindhu river on the west. It included the present
districts of Mathura with the small states of Bharatpur, Khiraoli
and Dholpur, and the northern half of the Gwalior territory
(C. 427-8). HT. found here 20 monasteries of both Hinayana
and Mahdyana schools. Fa-hien (pp. 44, 46) saw here 30
monasteries with 3,000 monks, 4 stijpas of past Buddhas, and
one stiipa each for Sariputra, Mudgalaputra, Pirna Maitrayani-
putra, Upali, Ananda and Rahula and one hill-mound of
Upagupta. The site of Upagupta monastery was Uru-or Ruru-
munda hill. Thc monastery was built by two brothers, Nata
and Bhata, which is, why it was also called Nata-bhata-vihara.
Upagupta had a great success as a missionary (W.1. 307).
Growse identified the Upagupta-vihara with Yada-vihira in the
Kankali-tila.

HT. saw here 20 monasteries with 200 monks, who were all
diligent students of both Hinayana and Mahayana (W.1. 301).
He rcfers to Fa-hien’s account of the stipas of the past
Buddhas and the noted disciples of Gautama Buddha. He also
noticed that the worship of the stiipas was continued as it was

in Fa-hien's time. He refers to the cave-monastcry where a
monkey offered honey to Buddha.t

I. C. (376) writes that HT, referred to the large provinces of Central
India, but he dic not tollow the different directions sysiematically. Hence
C. prefers to deal with all the places of Central India in the follewing

order :
[contd.
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Sthnesvara. lis northern boundary may be taken as
a straight line drawn from Hari-ka-patan to Muzaffarnagar
near the Ganges, and its southern boundary is an irregular line
drawn from Pak.patan on the Sutlez, via Bhatner and Narnol,
to Anupshabr onthe Ganges (C. 379-83). (The name Sthineé-
vara is derived from Sthanu | Tévara— Mahadeva). It is said to
be the scene of the epic battle of Kuruksetra, also known as
Dharmaksetra! HT. records that at this place there were 3
monasteries with 700 Hinayina monks very probably of the
Sarvastivada school (W.1. 314-7).

Kapittha (Sen-ka-she—-Sankasya) on the Iksumati river.
Buddha, it is said, descended herc from Traystrimsa heaven, 18
vojanas south-east of Mathura midway between Piloshana and
Kanauj (C.425, 765). HT. speaks of 4 monasteries with 1,000
monks of the Sammitiya school. Within the wall of the
monastery there were triple stairs made of precious substances,
symbolizing the descent of the Tathdgata from the (rayastrimsa

heaven. There was also an Asoka stone Pillar (W.1. 3334,
338),

Matipura (= Madawar — C. 399, 401), a small district
between the Ganges and the Rimgangd river. There were 10
monasteries with 800 Sarvastivadins. Gunaprabha, auther of

1. Sthinesvara 2. Beira| 3, Srughna 4. Madawar 2. Brahmzpura
6. Govisana 7. Ahicchatra 8, Pilosana 9. Sankisa 10, Mathua
IL Kanauj 12, Ayuto 13, Hayamukha 14, Praviaga 15, Kausambi
16. Kusapura 17, Vaisakha 18, Sravasti 19. Kapila 20, Ku$inugara
21. Varanasi 22 Yodhapatiputra 23, Vriii 24, Nepal 25, Magadha
26, Hiranya Parvata 27, Campi 28, Kankjol 29. Pundravardhana
30. Jajhoti - 31. Mahesvarapura 32, Ujjain 33. Malwa 34, Kheda or
Kiaira 35 Anandapura 36. Vadari or Eder.

(This serial list is no doubt valuable for forming a cormrect view of the
ancient Geography of India, but as our object s to present HT.'s account

of the state of Buddhism in Central India, we have o follow Watters Yuan
Chwang.

Lo Mahabhdrara Vanaparva: scuth of Sarasvati and north of Drsadvati,
those who dwelt in Kurukzetra lived in paradise.
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the Tattva-siddii-sasira ot [ativa-sandeia-siitra which deals with
Sarvastivada doctrines, dwelt here. He did not show raverence
to Maitreya Bodhisattva (W.L 323, 325). His contemporary
was Devasena. Burnouf thinks that Gunaprabha was also
known as Gunamati, teacher of Vasumitra of the Abhidharma-
kofavyakkya, who had a dispute with a Sankhya teacher,
Sanghabhadrz, the Kashmirian Vaibhasika teacher, died here.
Another contemporary of Samghabhadra was Vasubandhu,
devoted to mystic doctrines, evidently because he was also the
author of the Vijiapri-matraid-siddhi of the Yogacara school
(W.1 322-4).

Brahmapura (near Matipura). Its  another name was
Barat-pattana or Lakkhanapura and it was situated amidst the
hills, north-cast of Haridvara (C.408). There were 5 monasteries
bur with few monks (W.L 325).

Ahicchatra, capital of West Paiicila near Ramgarh in
Rohilkhand (C.416). There were 10 monasteries with 1,000
Sammitiya monks, (W.1. 332),

Virasana (Bhilsana) (C.417), § miles to the north of Etah.
Buddha delivered here the Skandha-dhatu-sthina siitra. There
were 2 monasteries with 2,000 Mahayina monks. (W.T. 332).

Kanyakubja (Kanauj) (C. 430-43). At the time of HT.’s
visit the reigning king was Harsavardhana with his capital at
this place. He was a patron of Buddhism. There were 100
monasteries with 1,000 Hinayina and Mahayana monks. In Fa-
hien’s time there were only 2 monasterizs. It is therefore
apparent that after Fa-hien’s time there was a great increase in
the popularity of Buddhism. Harsa reigned for 30 vears and
held quinquennial assemblies of Buddhist monks. There were
3 monasteries with 5,000 Sarvastivida monks (W.1. 343-8).

Govisana (or Kashipur). On its north was Brahmapura,
on the west Madawar and on the south and east Ahicchatra,
It corresponded to the modern districts of Kashipur, Rampur
and Pilbhit. (C411-2). There were 2 monasteries with 100
Hinayana monks (W.1. 330-1).
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Srughma (= Sugh). It is 50 miles from Sthanesvara,
wherefrom H1. reached this place. (C.394). There were 5
monasteries and about 1,000 monks, the majority of whom were
Hinayanists. The monks were learned and lucid expounders of
abstract doctrines. Many monks came to them for having their
doubts resolved by them. (W.I. 318).

Navadevakula (at present Nohbatganj) on the eastern
bank of the Ganges (C.438). HT. travelled about 16 miles
south-east from Srughna to reach this place. There he saw 3
monasteries with 500 Sarvastivada monks. These were enclosed
within a wall with separate gates for each vihara(W.L 352, 361).
It was 20 miles south-east of Kanauj.

Ayodhyd. From Navadevakula HT. travelled about 100
miles and crossed the Ganges to the south to reach Ayocdhya.
C. (p. 438) furnishes us with the following information:

“From Kanauj the two Chinese pilgrims followed different
routes, Fa-hien having proceeded direct to Sha-chi (Ayodhya,
near Fyzabad on the Ghagra) while HT. followed the course of
the Ganges and proceeded 21 miles to the south to the forest of
Holi, where were several stiipas erected on spots where Buddha
had taken his seat. There were 100 monasteries with 3,000
Hinayana and Mahayana monks. Here, in an old monastery
resided Asanga, who composed the Yogacaryabhumi-sastra also
known as the Sapradasa-bhami-sastra as also the Satralankara-
fika and Madhyantavibhaga-tika (edited partially by Prof.
Vidhusekhar Sastri) and fully by the Japanese scholars.”

Asanga at first was a follower of the Mahisasaka school;
his brother Vasubandhu joined the Sarvastivada (later
Vaibhasika) school. His third brother was Buddhasimha.
Asanga became a Mahayanic Yogacarin and converted
Vasubandhu to that school. Vasubandhu developed the Yogacira
philosophy further and started the Vijflaptimatrata philosophy.
This change took place when Vasubandhu heard the Dasabhii-
mikasitra from a student of Asanga.

Hayamukha, north of Ayodhya across the Ganges. C.
{p. 444) prefers Tod’s identification with Baiswara bounded by
the Ghagra river on the north and the Jumna on the south.
HT. states that there were 3 monasteries with 1000 monks of
the Sammitiya school. Here formerly resided Buddhadasa,
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author of the Maha-vibhasa-éastra but the Chinese pilgrims do
not mention his name (W.L 359). .

Prayiga (Allahabad) at the junction of the two rivers,
Jumna and the Ganges. HT. saw here only two monasteries
with few monks. He refers to Harsavardhana and his quin-
quennial assemblies that were held here (W.I. 361).

Kausambi (village Kosam, near Allahabad). C. (pp. 44?_3-
455) writes that it was one of the most celebrated places in
ancient India. It is mentioned in the Ramdayana. The story of
King Udayana of Kaufambi is referred to In .Kﬂlidﬁﬁa‘s
Meghadiita. The distance from Prayaga to Kausambi is 38 miles.
The present ruins consist of a huge fortress with an earthen
rampart. HT. saw here 10 monasteries but these were mostly
in ruins. There resided, however, 300 Hinayana monks, With-
in the palace of the king there was a temple enshrining Buddha.
Here in Ghositarama formerly resided Vasubandhu, who com-
posed the Vijfiaptimatratasiddhi. 1t was translated into
Chinese by Gautama-prajiaruci in 520 A.D. and then by
Paramartha in 560 and the third by HT. in 661. This treatise
refuted the existence of both matter and mind. In other words,
it envisages the unreality of phenomena and consequently of
sense-perceptions, apart from the thinking principle, the eternal
mind (vijiaptimatra) unmoved by changes and unsoiled by error
(W.L 371). HT. remarks that at Kausimbi Buddhism, as fore-
told by Sakyamuni, would ultimately cease to exist. Watters
comments on this remark that in the Mahamaya-sutra, Buddha
predicted that at the.end of 1500 years after his demise, a
bhiksu would kill an arhat and the disciples of the arhat would
avenge it. This trouble would bring about the end of the
religion at the time mentioned above.

Kasapura (Kusapura, C.456 : Kajapura, Kusabhavana-
pura, named after Rama’s son, later known as Sultanpur). It is
surrounded on the three sides by the river Gomati (Gumti)
(C.459). HT. reached the place from Kausambi after crossing
the Ganges. Here were the ruins of an old monastery, in which
resided Acarva Dharmzpila, who defeated the heretics in
disputation.

Viéoka (= Viéakha, Saketa). The story of Visakha is
related in the Pali texts. She was the daughter of the rich
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Dhanaijaya setthi, who had emigrated there from Rajagrha
(C.462-3). Here were 20 monasteries with 3,000 Sammitiva
monks. In one monastery resided Devasarman. who lived 10
years after Buddha's demise and wrote a treatise, denying both
€go and non-ego. There was here another arhat called Gopa,
who wrote a treatise on the Sistra on the essential realities of
Buddhism, affirming the existence of both ego and non-ego,
The opposite views of the twoteachers led to bitter controversies,
This treatise formed one of the six padas of the Jiidnaprasthing-
sutra of the Sarvastivadins or the Vaibhasikas. The Sautrintikzs
did not regard this text as canonical (W.I. 374).

Sravasti (Savatthi, at present Set Mahet). It is 85 miles
from Visoka, a sub-division of Uttar Kosala in Gonda district.
The territory of Sravasti comprised all the countries between
the Himalayas and the Ghagra river (C.474). Itis one of the
most celebrated centres of Buddhism, as Gautama Buddha
resided here for the 14th vassi (rainy season retreat) and sub-
sequently for all the vassas after the 19th vassivasa (vide my
EMB. (1941) I, p.145 fn.). Buddha exhibited here the miracle
ol an earthquake limited to a circle defined by him. (Cf. Gilgit
Manuscripis, vol. III, p. 163: Srivastyim mahdpratihiryam
vidar§itam bhavati). Here was Jetavanavihira built by Andtha-
pindika Setthi (W.1. 377.401).

Kapilavastu, the birth-place of Gautama Buddha. I:
is situated about 85 miles south-east from Sravasti. C. (p. 475
identifies it with Nagar in the northern district of Oudh beyond
the Ghagra river and therefore in Ko$ala. The monasteries
were in ruins. Only in one monastery, however, there were 300
Sammitiya monks (W.II, 1),

Ramagrima was a famous place between Kapilavastu
and Kusinagara, identified by C. (p. 482) with Deokali. It is
now in ruins (W.IL 20F.).

Kuéinagara (md. Kasia), the site of mahiparinibbina of
Gautama Buddha. It wasa wild forest in HT.’s time (W. IL. 260).

Varanasi. The people of this place were wealthy, well-
behaved and esteemed in learning. The majority of the people
believed in Saivism, Vaisnavism, etc. There were many ascetics
practising austerities. There was an Adoka stlipa, in front of
which was a polished green stone, clear and lustrous like a
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mirror, in which the reflection of Buddha could be constantly
Sei]bf}\i-ut;i? miles from here, there was the Dcer-park
(mrgadaya, Sarnath) with a monastery, divided info ellghf_
seciibns and enclosed by a \_vall. tIhere‘ was also aten_lpco
Buddha very high with eight niches, in which werf: placed 1m%ge;
of Buddha. In the monastery48tllere were about 1500 monks o
ammitiya school (W.IL. 48). o
thf‘!f::;r:pt;iil (Chan&:hu) identified by _C, (p. 503) with
Ghazipur, which was on the Ganges, about 50 r'mles t_o the east
of Banaras. Here were about 10 monasteries with 1,000
inayana monks (W.I1.59).
Hl??i?fi‘lrllil (W.IL 6%). After CI’OSSil-ig the Ga.ndak, HT. trqvej-
led about 25 miles to reach Vaisali, identified hy C. (p‘SOJ)‘
with Besad (Raja Visal-ki Garh), the reputed f‘oundcrl of
Vaiéali. Buddha visited the place and said, ‘H.m_v beautiful,
O Ananda, is the land of Vrjis.” The people of Vaidali were also
known as the Licchavis. Hers lived the famou&.‘a dan:ﬁeuse,
Amrapili, who later on became a nun. Near the site, Vimala-
kirti wrote the Vimala-kirti-sitra (W.11.65). ‘ ‘
The present name of Vaisali is Tirhut (Tirabhukti, mention-
ed in a 12th century ms,). Tirhut is the ancient Videha (C. 718).
It was the site of the Second Buddhist Council. Here HT, found
only one monastery with a few Sammitiya monks. Abf_}ut l_laifa
mile to the north of the monastery Buddha stopped in his Ia‘st
joﬁmcy to Kudinagara, identifizd by C. (p. 493) with Kasia
near Gorakhpur. o
Svetapura. HT. travelled about 13 miles from Vaidali
to reach this place, where he found a monastery with a few
Mahayana monks (W.IL. 79). )
Vrji (=Vajji). It is identiied by C. (pp. 509. 512}: \ynh
modern Tirhut. HT. travelled about 13 miles from Vaiséli to
reach this place. At the time of Buddha, the Vajjians were
divided into eight clans (attha-kulas), viz., Licchavis, Vaideh_is,
Tirabhuktis, and others. HT. found here 10 monasteries with
both Hinayana and Mahayana monks (W.I1. 81). .
Nepil. HT. travelled about 245 miles from Vrji over a
mountain to reach this valley. There were about 2‘000_ monxs
of both the Yanas. Thae rulers of the country were Licchavis
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and some of them were eminent scholars of Buddhist literature.
At HT.'s time it was a dependency of Tibet (W.IL 83-85). C.
(316-7) writes that the Raja of Nepal was a Ksatriya of the
AmsSuvarman race,

Magadha. HT. returned from Nepal to Vai§ili and
therefrom reached Kusumapura, ancient captial of Magadha.
The capital was in ruins. At this time the new capital was
Pataliputra, *Palibothra’ of the Greeks. (C. 516-20).

While speaking of Magadha, the scene of Buddha's early
activities, the pilgrim became enthusiastic and recounted several
legends and episodes, many of which he must have learnt from
the Chinese version of the Divydvadana. Some of these are:

() Legend of Afoka’s Hell. In this Hell a Sramana was
taken for being put to death. The Sramana sought a few
moments’ respite, within which he became an Arhat. When
he was put in the cauldron placed over blazing fire, the fire
turned into a pool of cool water with lotus flowers, on one of
which the Arhat was found seated in composure (cf. Divyavadina,
. 374f).

(i) Erection of stiipas by Asoka on the relics of Buddha’s
earthly remains, in accordance with the advice of his spiritual
adviser, Ven, Upagupta.

(i) Kukkutérdima monastery situated in the south-west of
Pataliputra, in which a large number of monks, including
Pindola Bharadvaja, who is believed to have seen Buddha,
were maintained by Adoka.

(iv) Kapota-vihira with 200 Sarvastivida monks.

(v) Tiloshaka or Tiladaka monastery, a rendezvous of
scholar-monks. There was a temple with an image of Buddha,
flanked by Avalokite$vara onthe right and the goddess Tara on
the left. The images were made of bronze.

(vi) A monastery built in honour of Acirya Silabhadra, a
scion of the royal family of Samatata. The Acarya was very
keen for learning and travelled over many countries throughout
India. At last, he was ordained by Dharmapila, a Mahayainist,
and received the necessary instruction from him (W.IL. 109).

(vii) A temple with images of Bodhisattvas, Avalokiteévara
and Maitreya.

(viii) A monastery erected by king Biladitya’s son at
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Nalanda, where dwelt Aciryas Dharmapala, Gunamati, Sthira-
mati, Prabhamitra, Jinamitra, Jinacandra, and S]Iabhadra_. "
(i) A temple at Bodh-Gaya know_fn as .ihe Mahabo i
_saf’:;ﬂr&ma built by a king of Ceylon, In which resided 1,000
ayanist Sthavira monks. .
Mﬁiii:;:’pmata (= I-lan-na-fo-to) identified . (li)y mCé
(p. 346) with the district of Monghyr. 1t was bounde on :
north by the Ganges; on the sputh_by a forest-'clad mm;lrltau'} ad
far as Parasnath Hill near the Juncuqn of _the rivers Burk arfdti
Damodar. There were two monasterle_s with 11000 mon s ok t.e
Sarvastivida school. There was a stiipa of Srona Vlmsa;.- oti.
Here Yaksa Bakula was overcome by Bu_ddha (W.IL 17‘8-%il
* Campd identified by C. (p. 477) with Bhagalpur. There
were 10 monasteries with Hinayana monks. (W,‘I_I. 181]: s
Kajangala (or Kajughira, Ku-chu-w..ven—k i-lo) identifie
by C. (p. 548) with Kankjol (modern Rajmshal). There were
6 or 7 monasteries with 300 monks (W. 1L 18_3). . c
Pundravardhana (or Pandravardhana) qldennﬁed by h
(p. 549) with Pabna (Bengal). There weref{} monasteries wit
8,000 monks of both Hinayina and Mahéyana schools. Illl Po-
k;-sha monasteries there 700 Mahayina mogks. Here Digam-
bara Jainas were numerous (W. IL 184). 20 Ii to_ the west of the
capital there was a magnificent Buddhist establishment known
as Po-shi-po, which had spacious halls and -t:ill storeyed
chambers. There were 700 monks of the Mahayana school
I 184) .
{“lp:rorn ]Es’u)l;u_iravardhana HT. travelled 150_ miles across the
river Brahmaputra to reach Kamrup, an extensive Ivalle_j' of the
river together with Kuda-vihara. The valley was dlvldeE!lntothrec-
districts: Sadiya, Assam proper and Kamrup. According to C.
(p-572) Kamrup was included in Eastern India, which Fompnsed
the Delta of the Ganges, Sambalpur; Orissa and _Gan}am. HT.
divided the province into six kingdoms: Kamaripa, Samatata,
Tamralipti, Karna (or Kirana)-suvarna, Ofira(Orlssa) an(_iGal_l-
jam. The order of HT.s arrangement will be followed in this
account. ,
Kamaripa (mod. Assam). Its enlightened 1'1}15]‘.‘ at HT. ;
time was King Bhaskaravarman, who, though a Brahmana, too
interest in Buddhism and treated the accomplished Sramanas
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with due respect (W. II. 185.6). He invited HT. to pay a visit
to his country.

Samatata (Jessore). Tt comprised Gaudadesa (Malda),
Pandua ahd Mahtasthana, 7 miles north of Bogra (C. 724). There
were 30 monasteries with 2,000 monks of the Sthavira school,
The king was an enthusiastic adherent of Buddhism
(W.IL 187).

Tamralipti near an inlet of the sea. It was bounded on
the west by the Honghly river; on the north by Burdwan and
Kalna up to the bank of the Kasai river (C. 577-8), There
were 10 monasteries with more than 1,000 monks (no sect men-
tioned) (W.I1. 189).

Karna (Kirapa) Suvarpa, It lies to the north-west of
Tamralipti and the same distance to the north-east of Orissa.
A number of tribes like the Santhals lived there (C. 575-T).
Here were 10 monasteries with 2,000 monks of the Sammitiva
school. There were also three mopasteries in which the followers
of Devadatta resided. They abstained from drinking milk,
according to Devadatta’s restrictions, There was a magnificent
monastery at Raktamritika (Rangamati).

Odra (Ota), identified by C. (p. 584-5) with Orissa. There
were 100 monasteries with several Mahdyana monks. The king
himself copied a text entitled Ta-fang-kuang Fo-hua-yen-ching (=
Buddhivatamsaka-Mahivaipulya-sitra (see my Aspects of Mahd-
yana Buddhism, p. 42). He sent this text to the Chinese Em-
peror in 795 AD. The text was translatcd into Chinese
by Ven. Prajfid of Kipin (Kashmir) (W.II. 193-6).

Kalifga. According to the Digha Nikaya (ll, p. 167, 235;
Jataka IL. p. 367) its capital was Dantapura on the Godavari
river (C.583). The name was derived from a stiipa on Buddha’s
tooth-relic. Its modern capital is Rajamahendri on the Godavari
river {(C. 591f.). There were a fow monasteries with 500 monks
of the Mahayanist Sthavira school, but the term  “Mahayanist™
does not appear in the “Life of HT.” In a Tantrik sitra,
Buddha is said to have made the forecast that Kalinga would
be one of the 12 countries where “perfection could be attained.”
(W.IL. 198)

Daksina KoSala, north-west of Kalinga, identified by
C. (p. 520) with Berar (Vidarbha). The king was a Ksatriya
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but a Buddhist in faith and was noted for benevolence. -T'here
were 100 monasteries with 10,000 Mahayana monks. Nagirjuna
resided here for some time. He was met here by Ven. Arya-
deva of Simhala. HT. refers to Nagarjuna's Epistle to king
Sitavahana, availablc in Tibetan and translated into English by
Prof. Wenzel in the JPTS. 1885, (W.IL p. 200, also p. 204).

Andhra, south of Daksina Kodala. C. (pp. 603, 605)
identified it with modern Telingani. There were 20 monas-
teries with 3,000 monks (sect not mentioned). Tt was the centre
of the logician Dinnaga, who was born in Simhavaktra, a
suburb of Kafici in the south. He joined the Vatsiputriya
school. Expelled from the community by his teacher, he joined
the Sarvastivida school of Vasubandhu. He resided for some
time in Bhoradaila in Orissa. Very often he resided in Acira
monastery in Maharastra. He was a contemporary of the
famous poet Kilidisa, He composed the drya Prajiiaparamita-
vivarana, translated into Tibetan by Triratnadasa. He gave up
Hinayanism -and devoted himself to the study of Mahayanism
(W.IL 212, 214).

Dhanakataka (= Dharanikota) where are the famous
Amaravati and Jaggayyapeta stiipas. Ayaka Pillars at Nagar-
junikonda were the gift of king Madhariputa Siri Virapurisadata
(=Mathariputra Sri Virapurusadatta) of the Iksvaku dynasty
(Ep. Indica, XX. p. 2-3) of the 3rd or 4th century A.p. The
subsidiary structures of the stiipa were made by Camtasiri, sister
of king Siri Camtamilla and later probably mother-in-law of
king Siri Virapurisadata- (See above p. 63). C. (p. 596) writes
that Amaravati was about 70 miles south of Rijamahendri.
There was a high mountain called Brahmagiri, from which King
Sitavahana hewed out a pavilion of five storeys for the residence
of Acirya Nagirjuna. Fa-hien also noticed it and called it the
Pigeon monastery. - HT. states that monks of this country were
Mahasanghikas, whose Abhidharma treatises were studied hy
him with two monks, whom he in turn taught the Mahayana
scriptures. He refers to the Piirvasailas and Aparasailas, who
formed one establishment.

In this connection HT. refers to the Sastra-master Bhava-
viveka, mentioned by Candrakirti, the commentator of
Nagirjuna’s Madhyamaka-karika. He was a native of South
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India (Malayagiri). His disciples lived during the period between
Nagirjuna and Dinniga. Bhéva-viveka is said to be the author
of the Prajiia-pradipa-sastra and Tarka- jvald. Schiefner restores
the name Prajiidpradipa-mald-madhyamika-vetti (W.I1. 214-24),

Culiya (=Culya or Cola country). C.(p. 626) identifies it
with Karnul district, which is north-north-west of Kafcipura
and 100 miles to the west-south-west of Dharanikota. Tanjore
was the capital of the country.

Dravida. Its capital was Kaficipura (Conjeevaram) on the
Palar river (C. 626). It was a seaport of South India often used
by the boats sailing to and from Ceylon. Here were 100 monas-
teries with 10,000 monks of the Sthavira school. It is the birth-
place of Dharmapala, who wrote treatises on etymlogy, logic
and metaphysics of Buddhism. HT. states that out of sheer
curiosity for learning the Brahmanic Yoga-éastras, he studied
them but found that these were not of that high standard as he
had heard them to be from Silabhadra. During the pilgrim’s
stay at Kaficipura, about 300 monks arrived there from Ceylon,
which country they quitted on account of political disturbance
consequent upon the death of the ruling king. On the basis of
this information C. (p. 628) calculates that HT. must have
arrived at Kaficipura about th 30th July, 639 A.D., as, according
to Turnour’s list of the kings of Ceylon, Raja Buna Mugalan
was put to death in 632, (W.IL. 226).

Malayakiita, identified by C. (p. 622) with the modern
districts of Tanjore and Quilon. Madura is its present capital.
This county is also known as Malayalam or Malabar (C. 629).
It extends up to the Kaveri river. HT. travelled about 500 miles
south from Kaficipura to this country. Here he saw the remains
of many monasteries, one of which was built by Mahinda, son
or brother of Emperor Asoka. He found here only one monas-
tery with a few monks. On the east there was the Potalaka
mountain, said to be the favourite resort of Rodhisattva Avalo-
kiteSvara. Near by there was a sezport from which Bodhisattva
Vajrabodhi sailed to China.

From Dravida HT. turned northwards and came to

Konkanapura, identified by C. (p. 633) with the whole coast-
line from Bombay to Mangalur. In the 7th century, the northern
half of this territory was ruled by the powerful Calukyas of
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Maharastra. This place was bounded by Dravida on the south,
Dhanakﬁ'taka on the east, Mahirastra_on the m?rth, anfi the sea
on the Wt;st. The pilgrim saw here one temple w‘lth_t.hc image of
Avalokiteévara, In another temple he saw a similar image at_aout
70 feet high. He stated that Dinnédga stayed here for some tl_me.
There were 100 monasteries with 10,000 monks of either Hma-
yina or Mahdyina school. There was also a temple with a
sandal-wood image of Bodhisattva Maitreya, said to have bf_:en
made by Srona Viméatikoti, of whom also there was a stiipa

J1.239).
{“I’\_inhﬁri)stra, identified by C. (p.635) with the area bounded
by Malava on the north, Daksina Kosdala and Andhra
on the east, Konkana on the south and the sea on the west. The
king was Pulakeéi. HT. travelled ahout 400 miles from i.(.on_ka-
papura to reach this place. Its capital was Paithan or Prattstha_na
in the 7th century. The pilgrim found 100 monasteries here with
about 5,000 monks of both Hinayina and Mahiyana schools.
In an old monastery there was an image of Avalokitedvara. In
a monastery built by Achelo (Acdra) of Western India, there
was a temple with a stone-image of Buddha, 70 feet high.
Dinnaga stayed here for some time (W.II. 239). .

Broach (or Bharukaccha). It is about 250 miles from Paithan
(C. 634). Here the pilgrim saw 10 monasteries with 300
monks of the Mahayanist Sthavira school (W.IL 241). C. (p.
374) states that it was also called Bharoch (Bhrgukaccha).

Malava. According to C. (p. 562), it lies south-east of the
river Mahi, about 333 miles to the north-west of Broach. In
short, it is the tract of the country lying between Ujjain and
Curch; on its west and east were Gurjjara and Bairat respect-
ively, on the north was Valabhiand on the south was Mahéirastra.
HT. writes that the two countries, which esteemed Buddhism and
encouraged the study of the Buddhist scriptures were Magadha
in the north-east and Valabhi in the south-west. In Malava
there were many monasteries and no less than 20,000 monks of
the Sammitiya school. Sixty years before HT.'s visif, it was
ruled by a king called Siladitya, who was 2 staunch Buddhist.
By the side of his palace, the king had built a Buddhist temple
artistic in structural and rich in ornamental works. In the
temple there were seven images of Buddha. HT. refers to the
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legend about the controversy of Bhiksu Bhadraruci with a
Brahmin disputant, who was defeated in a disputation (W, IL
242),

Atali, 50 miles to the north-west of Malwa (C. 564). There
was only one Deva-temple, but no Buddhist monastery, nor any
monk (W.II. 243).

Kheda (or Kaira=Ki-ta). C. (p. 565) thinks that the district
of Kaira extended from the bank of the Sabarmati on the west
to the great bend of thc Mahi river on the north-east, and to
Baroda in the south. Dr. Flect would identify the place with
Cutch (modern Kach). The pilgrim found here 10 monasteries
with more than 1,000 monks, who were followers of either
Hinayana or Mahayana school (W.11. 245). HT. divided Western
India into three states: Valabhi, Gurjjara, and Sindh.

Valabhi (or Balabhadra=Fa-la-pi). It is situated on the
eastern side of Gujrat between Ahmedabad and Cambay. It is
the extreme western division of Malwa also known as Surastra.
HT. found here 100 monasteries with 6,000 monks of the
Sammitiya school. Its reigning king was a Ksatriya called
Dhruvabhatta, a nephew or son-in-law of Siladitya, the reigning
kings of Kanauj (Kanyakubja). Dhruvabhaita was a believer in
Buddhism. Not far from his capital was a large monastery
erected by Acala, in which Acaryas Gunamati and Sthiramati
resided some ftime and composed their valuable treatises.
(W.IL. 246).

Anandapura. It was about 117 miles north-west of the
city of Valabhi. C. (p. 565) identifies it with the (riangular tract
lying between the mouth of the Banas river on the west and the
Sabarmati river on the east. HT. found here 10 monasteries
with 1,000 Sammitiya monks (W. II. 247).

Surastra (Surat). C. (p. 372) writes that its capital was at
the foot of the Ujjayanta Hill (another name of Girnar) in the
city of Junagarh (=Yavana-gad) 80 miles to the west of Valabhi.
Here are the inscriptions of kings Rudradaman and Skanda-
gupta. HT. found 50 monasteries here with 3,000 monks of the
Mahdyanist Sthavira school (W.I1.248).
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Ujjeni(=Ujayana, also Ujjayini, capital of Avanti province.
According to C. (p. 560-1) it was bounded on the west by the
Chambal river, on the north by the kingdoms of Mathura and
Jajhoti, on the east by Mahe$varapura and on the south by the
Satpura mountains running between the Narbada and the Tapti.
HT. found here several monasteries but most of them were in
ruins. Only 3 or 4 were in a state of preservation with about
300 monks of both Hinayana and Mahayana schools. (W.IL
250, 351).

Jajhoti ( = Chi-chi-to). identified by C. 550-1) with the
district of Bundelkhand. Its capital was Khajuraho. The name
Jajhoti is derived from Yajur-hotd, an ohservance of the Yajur-
veda. There were many monasteries but only a few monks. The
king and the people were believers in Brahmanism. The king,
though a Brihmana, patronised Buddhism (W.1I. 251).

Mahe$varapura. C. (p. 560) identifies it with Mabhis-
matipura on the upper Narbada. Its boundaries roughly extend-
ed from Dumoh and Leoni on the west to the sources of the
Narbada on the east. The people were non-Buddhists and so
was the king® (W.I1.250). '

HT. went back from Mahesvarapura to Guchala (Gurjjara,
porth-east of Surastra), crossed the Sindhu (Indus) river and
reached (W.II. 252).

Sindh. C. (pp. 285f.) writes that Sindh comprised the whole
valley of the Indus from the Punjab to the sea, including the
delta and the island of Cutch. In the 7th century Sindh was
divided into four principalities, viz., Upper Sindh, Middle Sindh,
Lower Sindh and Cutch.

Upper Sindh comprised the present districts of Kach-Gandava,
Kahan, Sikirpur and Larkana to the west of the Indus, and to
the east the districts of Sabzalkot and Khairpur. In the 7th cen-
tury its capital was Vicilapura (Pi-chen-po-pu-10).

Middle Sindh comprised thc districts of Sehwan, Hala, the
northern parts of Haidarabad, and Umarkot.

Lower Sindh or Lar district or the district of Pitasila included
Patala or Nirunkot in Haidarabad. Nirunkot was situated on
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a hill. Pitasila was a rock, along flat-toppsd hill on which was
situated Haidarabad.

The fourth province was Cutch identified by C. with Alor
near Bhakar on the Indus (C. 320-346). HT. writes that the
people of the place were firm believers in Buddhism. There were
several monasteries with 10,000 monks of the Sammitiya school.
The king also had faith in Buddhism. Upagupta, itis said, often:
visited the place. (W.11.252-3).

Milasthanipura (Multan) in the north of Sindh. It was
the southern province of the Punjab. To the east of Multan
was the Ravi river (C.273). HT. (W.11.224) mentions that there
was a magnificent temple of Siirya-deva. There is no mention
of Buddhism.

Parvata (Po-fa-to). Prof. S. N. Majumdar Sastri (p.687)
identifies it with a place about 116 miles north-east of Multan.
HT. writes that there were 10 monasteries and 1,000 monks of
both Hinayina and Mahiyana schools. Acirya Jinaputra com-
posed the Yogacarvabhimi-§astra here and Aciryas Bhadraruci
and Gunaprabha were ordained. The monasteries were in ruins.
It was here that HT. studied the Sammitiyamila-abhidharma-
fastra (cf. Nanjio 1272). (W.I1.255).

Adhyavakila (or Audumbara = A-tien-p’o-chin-lo). C.
(p.346-7) thinks it to be an alternative name for the fourth
province of Sindh, i. e., Cutch (see above). HT. writes that its
capital was on the Indus river near the sea. There were 80
monasteries with 5,000 monks, mostly of the Sammitiya school.
(W.I1.256).

Gurjjara (= Ku-che-lo). According to C. (p.357) it was
300 miles to the north of Valabhi or 467 miles to the north-
west of Ujjain. Its capital was Balmer (Pi-lo-mi-lo). HT. writes
that thers was only one monastery with 100 monks of the Sarva-
stivida school. The king, a scholar, was a believer in Buddhism
and a patron of exceptional abilities. (W.I1.249).

Avantaka (= A-fan-t'u). Watters (p. 261) suggests that it
must have been a locality from which the Sammitiyas were
alternatively known as Avantakas. C. thinks that it was Middle
Sindh (see above). HT. writes that here were 20 monasteries
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with 3.000 monks, the majority of whom were Sammitiyas.
(W.11.259).

HT. travelled about 150 miles from Avantaka to reach

Varana. It is identified by C. (p. 97) with the district of
Banu. HT. writcs that there were many monasteries, though they
were mostly in ruins, There were, however, 300 monks, who
were all Mahayanists. (W.I1.262). _

This is the last place from which the pilgrim returned to his
country across the Himalayas.



A TABULAR STATEMENT OF THE BUDDHIST
SECTS IN INDIA

(on the basis of information furnished
by Hiuen Tsang, 7th century A.D.)

Sthavira-(Thera-) vida
Countries No. of monasteries No. of monks
Samatata (Jessore) 30 200
Dravida (capital Kaiicipura) 100 10,000
Total _IEB“ —10,200_

Mahiyinist-Sthavira?

Bodh-Gaya Mahabodhi

Sangharima 1 1,000

Kalinga (south-west of
Ganjam) 10 500
Bharukaccha (Broach) 10 300
Surastra (Surat) 50 3,000
Tatal 71 4,800

1. Lin Li-Kouang on the Chinese version of the Saddharma-smrtyupa=
sthana-sutra, being en introduction to the Dharmasamuccaya, a lreatisc
like the Mahavyutpatti, writes :

That the Mahiyénist Sthaviras should be interpreted literally. They
actually belonged to the Sthavira shcool but held Mahayénic views and an
Arhat playing the role of a Bodhisattva, i.e. practising maitri and karund
(amity and compassion) towards all beings. The Abhayagiri monastery of
Ceylon, a centre of staunch Theravadins, held Mahayanic views, for which
they were criticised by theconservative monks of Mahdvihara of Ceylon.
Sece Lin Li-Kouang, op. ¢it, p. 209 and Beal's Buddhist Records of ithe
Western World, 11, p. 247.
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Mahasanghikas (including Saila sub-sect)

Cainties No. of monasteries No. of monks
Pataliputra L 100
Dhanakataka (Amaravati) 20 1,000

Total 21 1,100

Sarvastivada

Tamasivana 1 300
Matipur 20 800
Navadevakula 3 500
Kapota Vihara (in Magadha) 1 200
Hiranyaparvata 2 1,000
Gurjjara 1 100

Total 28 2,900

Sammitlya®

Ahicchatra 10 1,000
Kapitha (Sankasya) 4 1,000
Hayamukha 5 1,000
Vidoka 20 3,000
Sravasti some in ruins few
Kapilavastu mostly in ruins 30
Varanasi _ 20 3,000
Sarnath 1 1,500
Vaidali 1 few
Hiranyaparvata 10 4,000
Karpasuvarpa 10 : 2,000
Malava some 20,000
Valabhi 100 6,000
Anandapura 10 1,000
Sindh . many 10,000

* It will be observed that the Sammitiyas were the largest in number, It
was due perhaps to their Pudgala-vdda (migrating but changing soul),
which appealed to the Indian Buddhists, who accepted it along with Anartta-
vada of Buddha.
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Courtries No. of monasteries No. of monks
Aviddhakarna
{A-tien-po-tche-lo) 80 © 50,000
Badakshan
{Pi-to-tche-l0) 50 3,000
A-fan-tu (Middle Sindh) 20 2,000
Total 351 1,08,530
Hinaydnists
Puskaravati (Pcshawar) 1 some
Shabazgarhi 1 50
Sagala 1 100
Kuluto nil few
Pariyitra (Bairat) nil few
Sthianesvara 3 700
Srughna 5 1,000
Matipur I 200
Govisana 2 few
Prayaga 2 few
Kausambi 10 300
Ghazipur 10 1,000 (Beal’s
[ Records of
the Western
World)
Magadha 1 50
Campa few dozens 200
Total 37 2,600
Mahayanists
Udyina 140 18,000
Taksasila few few
Simhapura 1 100
Kullu 20 1,000
Varana few 300
Total 161 19,400
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Both Hinayanists and Mahdyanists*
Countries No. of monasterics No. of monks
i (sprinkling of
Kashmir Sarvastivadins
and Mahiyana)
Punach few few
Satadru 10 few
Mathura 20 no figure
Ayodhya 100 31;00
Prayaga 2 _ ew
Vaidali 3 or 4 in ruing few
Svetapura 10 no figure
Nepal no figure 2,000
Kajangala 6 300
Pundravardhana 20 3,000
Tamralipti 10 1,000
Malayakita 1 no figure
Konkanapura 100 IO,E}OO
Ujiayini Jord 300
Maharastra 100 5.000
Kheda 10 1,000
Total 397 22,900

I. Very likely both Hinayana and Mahayina munks had doctrinal
differences, but they Jived together in the same monastery obser\-:mg the
same monastic rules as those of the Hinayanists, for the Mahayanists had

no monasli¢ code of their own.



I-tsing’s Observations on the
Dispersal of Buddhist Sects in India
(671-695 a.p.)

About half a century after Hiuen Tsang’s departurs from
India, I-tsing reached Tamraliptiin 673 A.D. He studied mainly
at Nélanda. His mission was to collect the Vinaya texts of the
Milasarvistivada-nikdya in order to correct the malpractices of
the Chinese monks.

[-tsing’s account of the dispersal of the Buddhist sects in India
is as follows:—

I. Arya Mahasanghika-nikaya had

I. 7 sub-sects.

2. Tripitaka in 3 lac §lokas.

3. It was followed in Magadha. A few of them were in

Lata and Sindh as also in North and South India.

1L Arya Sthavira-nikaya had

1. 3 sub-sects,

2. Tripitaka in 3 lac §lokas.

3. It was followed in South India and Magadha. A

few in Lata and Sindh. It existed along with other
sects in East India but not in North India.

I Arya Mila-sarvastivida-nikaya had
1. 4 sub-sects, viz, ‘(a) Mila-sarvistivada, (b) Dharma-
gupta, () Mahisasaka and (d) Kasyapiya.
2. Tripitaka in 3 lac §lokas.

3. Tt was flourishing most in Magadha, North and

East India, a few in Lata and Sindh and in South
India.

4, Dharmagupgts, Mahisasakas and Kasvapiyas were
not found in India proper but had followers in
Udyana. A few in Campa.
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IV. Arya Sammitiya-nikaya had-

1. 4 sub-sects
2. Tripitaka in 2 lac $lokas, Vinaya Pitaka had 30,000
§lokas.

3. It was fAourishing most in Lata and Sindh and i‘I'i
South India: along with other sects in East India
but not in North India.

V. Mahayana and Hinayéna. Both of thesc cxisted in North
India_ and also were sprinkled over all other places in India.

I-tsing (Intro . pp. 14-15) describes Mahayana very simply
thus :

(a) those who worshipped the Bodhisattvas were called

Mahayanists., and

(b) those who did not worship them were Hinayanists.

He then stated that Mahayana was divided into two schools :
Madhyamika and Yogacira. The former upheld that what was
regarded as commonly existed was in reality non-existent, i.e.,
all objects were mere empty show, while the Yogacarins affirmed
that no phenomenal objects existed in reality but their concep-
tion existed in mind only (i.e., Vijiaptimatrata), which, however,
was real.

Lastly, he remarked that the two systems were perfectly in
accordance with the noble doctrine.

Incidentally, he referred to some literary persons, who were
mostly Mahayanists. These were

(i) Mitreeta, author of the Satapaiicasatka.

(i) Asvaghosz, the poet and author of the Buddhacarita
Kévya, and the Sitrilaikara-sastra (which, it should be noted,
was different from Asanga’s Sitralankéra).

(i) Nagarjuna’s Suhrilekha to king Satavahana (translated by
Dr. Wenzel from its Tibetan version in JPTS. 13806).

[-tsing has missed to mention several other \\forks f}f Aéva-‘
ghosa and Nigarjuna, (for which see Winternitz, History of
Buddhist Literature, pp. 25611.)
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He mentions the names of the following distinguished
writers: Aryadeva,  Vasubandhu, Asanga, Bhavaviveka,
Dharmapala, Dharmakirti, Silabhadra, Gunamati, Prajiagupta,
Gunaprabha, and Jinaputra.

Lastly, he mentions the name of Siladitya (Harsavardhana)
as author of the Jimiitavahana-nataka (= Nagananda edited by
Prof. Vidhu§ekhar Sastri). He was the patron of Hiuen Tsang.
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