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CHAPTER 1

FRON AJATASATIU TO NAGADASAKA

In the hlst:ory of Buddhism, thie session of the Baese
Buddhist Council coincides with  the c‘igllth ycar of king
Ajitasateu’s ragn.  Ajdtasattu extended his father’s dominion

-

beyond Magadha and ruled over Anga, Kasi and the states of
the Vajpan confederacies.! The Buddhise tradittons are unani-
mous 1n stating thac Ajdtasattu in hus early days was not very
well-disposed towards Buddha and hs rchigion, but later on he
changed and became a patron of the religion, and whole-hearted-
ly lene hus support to the sesston of the Firse Counal.

In the Alabdvamsa® and the AManjusri-mislakalpa® (hence-
forth abbreviated as AMme.), Ajatasattu’s enthusiasm for render-
ing service to the new religion s referred to but there 15 no
evidence to show that his interest for the propagavion of the

rcligion was anytlung notable.

UDAYIBHADDA

According to the Buddhist and Jamn tradittons, though not
according to the Purinas,' Ajatasattu was succeeded by’ his son

t Scc Buddbist India, ch. I; H. C. Raychaudhun, Political History
of Ancient India, 3rd ed., p. 1490. Manjusrimalakalpa, p. 604.
2 In the Vamsatthappakasini, (p. 145), 1t 1s pomted out that
Ajitassw repaired the 18 great monasteries of Rajagaha.
3 *Mmk., p. 603:
qrEie g g wyufa 5 ar; |

aoiaArAafaEa |asn aufug:
4 Raychaudhun, op. cit., p. 143.
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Udayibhadda. He ruled for 16 years.! The Mmk. says that Liees
his father he was not only enthusiastic about the religior;  but
alse had the sayings of Buddha collected.? In the same text®
again, 1t is stated that the religion would decline after
Buddha’s  death, the kings would be fhghung with onc
another, and the monks would busy themselves with vartous
sccular matters, find fault of one another, and lack 1n sclf-
restraint.  The monks and men would be demoralised, indulge

mn false disputations, and become jealous of one another. The

non-Buddhists would gain the upper hand and the people would
revert to Beahmanism and take to animal killing and such other
evil practices. I this self-contradictory statement of the Mme.
be considered along with the discreet silence of the Ceylonese
chronicles about the activities of Udayibhadda, 1t scems that
the cause of Buddhism found little favour with the king. The
text adds that there would be, however, some good men, gods
and beings other than human, who would conunue ro worship

the relics, and though the religion would be on the wane, there

1 20 ycars according to the Mmk., p. 604. Prot. Chattopadhyaya
assigns to him a reigning period of 25 ycars.

Recendy DProf. K. Chattopadhyaya has re-examined the question
of succession of the kings of Mngadlﬂ and arrived at the conclusion
that Dariaka was an alternative name of Udayr as Srenika was of
Bimbisira and K#nika of Ajatasatru. ( Sce Proc. of the Indian History
Congress, Lahore, 1940, pp. 140-7). Prof. Bhandarkar idenufics
Dardaka with Nagadasaka. Ct. Divyavadana, p 369

> Mmk., p. Gog:—

geifa gdl TS SHUE: 9HIE . |
wfasfa azi fQe agad 3 IQa:
q2aq was« wiea fu@afqafa fawa |
gmtn weal @l few armE afaeafa g

3 Mmk., p. 597-8.
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would te a least cight distinguished monks' with Rihula as the
chitf to protect the rehigion.

Buston? writes thac the guardianship of the religlon was
entrusted by the Teacher to (Mahd) Kasyapa, who in tum
cntrustcd.it-to Ananda. Both Kasyapa and Ananda passed awav
during the life-ume of Ajatasattu.  Ananda charged his disciple
Sanavistka to protect the religion after his demise and to ordain,
in course of time, Upagupta of Mathuri. He foretold thar,
according to the prophecy of the Teacher, Upagupta would
become a Buddha buc not with all the charactenistics of
Sambuddha.

Just before his demise, Ananda also ordained goo Brahma-
nical anchorites with Madhyanuka ac their head, and entrusted
him with the propagation of the religion mn Kashmir.  The
episode of Mndliyﬁntik:n and his acuvities in Kashmir do not

find any mentton n the Ccyloncsc chronicles.

ANURUDDHA'S SON MUNDA

Udayibhadda, after a region of 16 years, was succeceded by
his son Anuruddha whose period of reign along with that of his

son Munda was very short, being only 8 years in all. In the
Divyavadina® king Mundw is described as the son of Uday!-

bhadda, and no mention s made of Anuruddha. In the

1 The list of monks given elsewhere 1s as follows: —

Mmk., p. 64: Siriputra, Maudgalyiayana, Mahakasyapa, Subhiits,
Rihula, Nanda, Bhadnka, Kaphina.

Mad., p. 111: Sariputra, Maudgalyayana, Gavimpati, Pmndola-
Bharz‘!dvﬁia; Pilindavatsa, Rihula, Mahikasyapa, Ananda.

2 Obermiller’s Translation of DBuston's History of Buddhism
(henceforth abbreviated as Buston), I, p. 88.

3 Divyavadana, p. 369.
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Anguttara N'ik&'ya,‘ king Munda 1s mentioned as appronchim:
bhikkhu Narada on the death of his queen Bhadda. He hstdhed

to a discourse of bhikkhu Narada delivered at Patalipucta on the

impermanence of worldly things. [a the Jama tradition presery-
cd in the Parisistaparvan (ch. vi), 1t 1s stated that prince 1 the
guisc of a Jana novice killed Udiym. Prof. Chattopadhyay.
surmtses that this novice mighe be king Munda.®

NAGADASAKA |

King Munda was succeeded by his son Nigadisaka, who
ruled for 24 years.  With Naigadasaka ended the rule of the hne

3

of kings that commenced with Bimbisara.® In the Ceylonesc

chronicles, all the successors of Bimbisara are described as patrici-
dal (pitughatakavamsa); how far this statement 1s rehable remains
yer to ‘De examined, but it secems that the Buddhises were not
i much favour of these kings, and evidently, as the Mmék. says,
Buddhism was on the wane all along chis pertod of about half
a century.  Madhyantika’s departure to Kashmir and his attempt
to propagate Buddhism far away from Magadha 1s also an indirect
hint to the unpopularity of the religion m the province of s

origin.

v Anguttara, 11, Pp. 57f.

2 K. (:hnltulm(lhyuya, op. cit.

3 The Diwyavadana (p. 369) says that Munda’s son wasdKaka.
varni.  In the lsokavadina and Divydvadiana the line of kings 15€51ven
as follows: —

Bimbisara-Ajatatatru-Udavibhadra-Munda-Kakavarni-Sahali- Tulakuar.-
Mahimandala-Prascnapt-Nanda-Vindusara-Susima- Asoka.



CHAPTER 11
DISRUPTIVE EORCES IN THE BUDDHIST ( HURCH

[f the suttas in the Nikiayas and che rules in the Vinaya, the
compilation of a greater portion of which may be placed during
the reign of Ajatasattu and his successors, be scrutinised, 1t will
be found that the distuptive forces were alrcady at work within
the Sangha even ac the ume of Ajitasattu, ie., soon after
Buddha's death. These forces were not ctotally absent during
the life-time of Buddha as 1s evidenced by the story of Kausambi
and the episode of Devadatta.  In the Nikayas' also appear a
few apprehensive statements regarding the possibility of dissen-
sions 1n the Sangha and the condemnation of sanghabbeda as
one of the five extreme offences like patricides, matricides and
so forth. In the Vinaya, there are elaborate directions as
to when a dissension among the monks should be regarded as
a regular or an irregular sanghabbeda. 1In the proceedings of
the Firse Council also, 15 noticeable a rife in the lute in the refusal
of Purina of Dakkhinigiti to accept in toto the texts adopted by
Mahikassapa and his followers as Buddhavacana. His insistence
on the introduction of a few disciplinary rules clearly shows a

lack of unanimity among the monks immcdiatcly after Buddha’s
death.?

1 8dajjbima, 1ll. p. 65; Mabavagga, X. 3. 1; Kathavatthu,
XIIL 1

2 See my Early Monastic Buddhism (henceforth abbreviated  as
EMB), 1, p. 331-2.
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The story of Kosambi

At KNosambi, there were two teachers, one a Dh.enma-
dhara and the other 2 Vinayadhara. both IMparting Instructions
in ther respective subjects to two different groups of students.
Onc day the Dhammadhara teacher commiteed a. very light
offcnce  through inadvertence and  when  pointed out he ex-
pressed regree for e, but this was talked about by the Vinaya-
dhara teacher among tis  students and  lay-devotees.  The
students and lay-adnurers of the Dhammadhara teacher became
offended at this provocative attitude of the Vinayadhara teacher
and his followers, and there was a sharp cleavage not only bet-
weea the two groups of students but also between their respec-
tve lay-devotees. Buddha intervened, and at fiest failed to
make up the difference, and 1t was out of sheer disgust that
he p:cfcrtcd to reure to the forest to be served by an elephant
than by quarrelling people of the world. At chis attitude of
the Teacher, the quarrelling teachers, students and lay public
came to their senses and settled their dispute.'  This episode

cannot strictly be called a sanghabbeda, but it shows the possi-
bility of dissensions 1n the Sangha.

The episode of Devadatta
The episode of Devadatta s almost a mriébabbeda though

it 1s not recognised as such in the Vinaya. Devadatta was an
advocate for more austere disciplinc and requcsted the Teacher to

make the following five rules compulsory for all monks®: —

1 Mabavagga, X; Majihima, Kosambisutta; Dbhammapadattha-
batha Kosambivattha. In the Gilgit ms. of the Moalasarwastivada
Vinaya, the story remains substantially the same with slight varations
in geographical details.

2 Cullavagga, vii. 3. 14, Jatakas, 1, p. 34
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That the monks

(1) should live all their life in the forest:

(1) substst so.l.'ely on doles collected out-doors:

(1) dress themselves 1n rags picked out of dust-heaps;

(v) dwell always under a tree and never under a roof;

(v) never eat fish or flesh.

Buddha could not agree with Devadatta. He believed more

In person’s own intative than in obligatory rules, and so he
lefe to the monks the option of observing the rules. This was
too much for Devadatta, who departed to Gayasisa with a nuni-
ber of d'iscriples who supported him. It 1s said that ac the ins-
tance of Buddha, Sariputta and Moggallana later on won them

over to Buddha’s side.?

A pprebemive statements in the Nik&yas

Though Buddha did not admit that there was any dissen-
sion in his Sangha, he was fully conscious of the possibility of
such dissensions. It is clear from his sayings here and there
that he strongly apprehended dissensions among his followers.
He laid stress upon the 1mportance of samagga . parisa
(¢oncord in the sangha) and pointed out in one of his last
discourses that so long as his disciples would perform the
ecclestastical functions in concord, the weltare of the Sangha was
assured. Once Cunda and Ananda approached him with the
news of the death of Nigantha Nataputta and informed him

t Yuan Chwang writes that he saw three Buddhist monasteries
at Kartgsuvarna, where, in accordance with the teaching of Devadatta,
milk-products were not taken as food. Watters, II, pp. 191, 192.
I-tsing states that milk is an unlawful food. See Takakusu, I-tsing,

p- 43.



o) DISRUPTIVE FORCES IN THE BUDDHIST CHURCH

abour the quarrels chat muncdintcl)f followed his death among his
|

disciplcs. Buddha assured them that among  his disciplcs(chcrc
was no  disagreement as  far as lis fundamental  teaching,
consisuing ot the 37 Bodbipakkbiya dhammas,' was concerned.
There mighe be. after his death. he said, some differences of
optnton relating to abhi-dhamma (atireka-dbamma = minor points
L doctrine),®  ajjhajiva (minor  rules  of livelihood) and
adbi-patimokkba (mnor rules of disciphine) buc these should be
treated as neghgible (appamattake). buc should there be any
differences relating to the fruies (nagga). path (patipada) or the
congregation (sangha), 1t would be a matter of regrer and cause
karm to the gods and the people.®  In differences of minor matters,
as mentioned above, lus mstruction was that the erring monks
should be politely pointed out that they were puteing a different
interpretatton on a text or nusteadmg a text, and that mn the
mterest of the Sangha, they should give it up; for practical
purposes, he suggested, that a sane and rcasonable member
among the erring monks should be sclecced for the purpose.
In the Sanghadisesa section of the Patimokkba appear simitlar
instructions (vide rules 1o-11) with the addiion that if  the
crrmg monk or monks do not change their views, he or they
should be teated as guilty of the Sanghadisesa offence.

in the Anguttara® there 15 a reference to Ananda complamning

1 Viz., (1) four satipatthanas; (n) four sammappadbanas; () tour
iddhipadas; (iv) five indriyas; (v) fve balas; (vi) seven bojjhangas; (vn)
cight—fold path.  Sce Digbha, xVl, 5O; Majjbima, 11, pp. 77, 103, 104,
Lalitavistara (Bibl. Ind.), pp. 34-37; Sangiti-paryaya m JPTSS» 19og-5.
pp- 7% 7>

2 Atthasalini, p. 2.

3 Majihima, 1. p. 245: ct. Digha, 1, p. 117t

4 Majpima, 11, pp. 238-y 5 Angunttara, 11, p. 239,
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to. Buddha that Anuruddha’s disciple Bahiyo was in  the
habia of picking up quarrels among the monks and causing
dissension in the Sangha while his teacher would not say a word
to him. Buddha pa(':iﬁed Ananda by saying that Anuruddha had
never intetfered in Sangha matters, and that all such disputes
had so far been settled by himself or Sariputta and Moggallana.

Failing to make up differences by polite persuasion, Buddha’s
Instruction was to take resort to the seven methods of adhi-
karanasamatbas, defined in the Majjbima and the Patimokkba.’
Buddha attributed all quartels to selfish motives of the monks or
their possession of certain wicked qualities. He held out the
prospect of a happy and glorious life like that of the god
Brahma to a monk in after-life as the result of any act of his
that would serve to re-untte the groups of monks separated from
one another, while he declared that the monk sowing dissension

among his brethten 1s doomed to perdition for an aeon.?

Definition of Sanghabbeda

Every quatrel or difference of opintons among the bhikkhus
was not characterised by Buddha as a sanighabbeda. It 1s thus des-
cribed in the Vinaya: “For not only 1s 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 is wrong, or at least
doubtful, and also that the schism resulting from his action will
be or will probably be disastrous to the Dhamma. In other
words, the schism must be brought about deliberately by putt-
ing fogpward a doctrine known to be false, or at least doubtful,
or with the express intention or object of thereby injuring the

t Seec EMB., 1, p. 307-8.
2 Anguttara. V, pp. 73, 75, 78; Cullavagga, vi. s,
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) 2 - . . e e
Dhamma. This dehimton obvionsly represents the opuvon

of the conservative school of the Therwvadins  who usgally
looked apon all dhose who dufered from them wich an eve of
suspraon and aseribed an evil motive o thor entertainment of
the  dissentng views. o as very bkely that the dissenters
held an honest belief that thar views were devord  of any
vl motive of injurning the Dhamma. 1o will, therefore, be
apparent trom a neutral standpoint thar evil intention 1s not an
cssential factor of the sorghabbeda. The real essentials are: —
(1) belief in a dissenuent religrous view  regarding cither one
or more points of tath or disaiphne; (2) entercinment of the
dtsscnting view by cighe, or more than  aighe, tully  ordained
monks; (3) the division taken among the aforesaid eight or more
monks must show a majority on the side of the dissenters.
When the disunion is confined to ciche monks, e 1s called Saigha-
rajr.. This restiction as to number forming  the essenuial ol
saitghardji shows that ic nughe ac any moment develop mto
sanghabbeda, by drawing an addional monk into the difference.
Of course, bonafide belief and the full ordination of monks are

NCCeSSary rtqmsltcs.‘

Diffcrences :n the First Council Proceedings

In the procccdings of the First Council 1t will be observed

that I\I.lhﬁkﬂssapn wias keen on sccuring the nlwlwrovn'l of all

the senior monks, particularly, of Gavampati and Purana, ot the

1 Vinaya Texts (S, B. L)), pr. m. p. 271 n.

2 Cullavagea, vii, 5. 1; AMilindapaiba, p. 108: “Na- layman
can crcate a schism. nor a sister of the order, no on€ under
preparatory instruction, nor a novice of cither sex. It must be a

Lhilkhu under no dicability. who v in full  communion and  co-

resident” (S0 B L, vol. xxxv, p. 163).
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texts scttled by his Council as Buddbavacana.  Gavampati
remdined neutral, 1.e., he did not wholcheartedly accepted the
proceedings of the Council as final while Purana expressed his
inability to accept the same as the words of the Teacher.? He
further ingisted on the incorporation nto the Vinaya of eight
rules relating to food.® The Mahisisaka Vinaya not only up-
held these eighe rules as pointed out by Prof. Przyluskt® and
also gave special recognition to Purina as one of the foremost
teachers of the time.

All these testimonies clearly indicate that the sceds of
dissenstons  had  clready been sown in the Sangha during
Buddha's life-ttme and that these sprouted forth in full vigour

in the second century after Buddha's demuise.’®

t Sec EMB., 1, p. 331-2.

2 Cullavagga, xu. LIl

3 The cightrules (as translated by Suzuki from Chinese) are:—

() cooking food 1ndoors; (1) cooking indoors; (1) cooking of
one’ own accord; (1v) taking food of onc’s own accord; (v) receving food
when paing carly in the morning; (v1) carrying food home in compliance
with the wish of the giver; (vit) having miscellancous fruits; and (vin)
cating things grown in a pond.

4 Przyluski, Le Concile de Rajagrha.
5 Sce Infra, Ch. VIL



CHAPTLR I

PROBABLE CAUSES FOR DISSENSIONS IN THE SANGHA

[n the preceding c-h;nptcr, it has been shown that disruptive
forces were alecady ac work within che Sangha during and Imine-
diately after Buddha's hfe-time. On scrutinizing these and the
statc of the Buddhise church as presented 1 the Nikiyas and

che Vinnya, we may pomt out the following as the probublc

causes for dissensions i the Sangha: —

Adbsence of the supreme head of the church

Baddha thought that the prcscription of hcavy punishments
for schisms in the church would check them cftectively and that
his Dhamma and Vinaya werc comprchensive enough to keep
intact the religion established by him, obviaung thereby the
appointment  of the supreme religious head. He'  magnified
the unaided strength of dbamma and vinaya, and directed that
his teachings weuld be the Teacher after his death.®  Vassakara
asked Ananda whether any bhi!;;khu had been specified by
Buddha as would after lius death " become the leader of
men under whom everybody would seck shelter.  Ananda
answered in the negative. He asked agam whether any
bhikkhu had been selected by the Sangha as would become thetr
lecader etc. To this also Ananda answered mn the negatve,
Vassakira was curtous to learn the cause of the concord ':Brevail-

1 Majjbima. 11, p. 105.

2 Digha, 1. p. 154: Yo wmaya dbamma ca vinayo ca desito

paiinatto, so vo mam’ accayena Sattha.
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ng in the church inspite of there being no leader (lit. refuge).
Anayda replied “We are not without a tefuge (appatisarana),
dhamma is our refuge. There 1s a treatise called Patimokkba
which has been formulated by the omniscient Teacher and
which all the monks living 1 the same parish (gamakkbetta)
have to recite in a monastery where they assemble on the
uposatha days. Should there occur any difference or doubt in
the recitation, the bhikkhus present explain them in accordance
with the dbamma (hence they have their refuge as dbamma).”"
In answer to another question put by Vassakara, Ananda
explamed that  though there was no supteme head of
the fraternity but there was in each parish a qualified head
who was respected by the people under his charge and whose
gutdance was strong enough to keep the great many parishes
connected together 1n religious concord. This convesation
makes it clear that each parish was under the control of the
seniormost and the best qualified monk that the parish couid
furnish.?

In the Paumokkha assemblies, the monks interpreted

the terse expressions of the Teacher 1n different ways and 1ntro-

1 Majjbima, 111, pp. 71

2 In the Mabaparinibbare Suttanta (Digha, 11, p. 77) it is
cnjoined upon the bhikkhus that they should offer duc respect to the
Sangha-pitara or Sangha-parinayaka (the head of the parish) who should
be bhikkhus of long standing and experience for the well-being of this
Sangha. Sce also Anguttara, 1V, p. 21; V, p. 353.

Childers 1n his Pali-Dictionary (s. v. sangha) says that a Saaghat-
thera is.ysually selected as the President of an assembly. He cites, for
instances Kassapa, the then Sanghatthera was the President of the Firse
Council. He also points out that a Sanighatthera 1s not always the one
who is the longest ordained for Sabbakimin who was the longest
upasampanna bhikkhu was not the President of the Sccond Council.
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duced addittonal maternial in the interpretations,  and - pas o
them o the name of Buddha,  This happened in mest ol
the parishes scattered over the whole of notthern India. There
was none at that ame in the whole of the Buddhist community
who could dissolve the numberless divergences thus ortgimated
into one uniform whole and convert the threatening 'ccntri[ugnl
forces then at work into centripetal, conducive to the well-being
of the whole S;u";gha.

Mahakassapa made an atempt to remedy this defect of
the Sangha as a whole by convening a Council, but he was also

not fully successful s pomnted out above (. 10-11).

System of specialisation in different branches of

Buddbist literature

The Pal hicerature 1s replete with terms hke (1) Suttantikas
or masters of Suttanta (or the Sutta-pitaka); (1) Vinayadharas
or repositories of the rules of discipline  (Vinaya-pitaka);
(1) Matikadharas or those versed in mitika (=abbidbamma):;
(v} Dbarmmakathikas or the preachers of the Buddhist doctrine.’
In the Acchakathds again, appear further terms like Digha-
bhanaka and  AMajjbima-bbanaka (reciters of the Digha and
Majjbima N:kayas).”

[n those days, when writing was hardly used for putting on
record the sayings and discoutses of Buddha, the means for
preserving and handing them down to posterity was recitation
and memorization.  This was akin to che method that had been
in vogue in India from the earliest Vedic paiiod, which also gave

rise to the different Vedic schools. A smlar cause |_1rc'nluccd ]

1 Digha, 11 p. 1250 Anguttara, 1. p. 117.
2 Sum. Vi 1 p. 15, Papaiicasadani, p. 79.
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simiJar result among the Buddhists and we find that the memo-
rizing of different portions of the Pitaka was entrusted to differ-
ent sets of bodies hardened and separated from onec another in
coutse of time and bearing names descriptive of their functions.

In the, account of the first Council 1t will be observed that
Ananda was requested to recite the Suttas while Upali the
Vinaya. Ths would not have been the case if Ananda or Upali
was not generally famed for profictency in the partcular
branches of the Pitaka. Elements of such specialisation can be
noticed in the quarrel that took place between the dhamma-
kathikas and the vinayadharas.* Commonness of duties gave rise
to unity among the dbammakathikas on one side and the vinaya-
dharas on the other in such a marked way that each group made
the cause of one individual member its common cause and parti-
cipated in the dispute.

[t 15 an interesting reading how arrangements of beds and
seats were made for the residence of the bhikkhus.®* Dabba
Mallaputta, 1t 1s said, made such an arrangement that the
bhikkhus, adopting the same mode of hfe (sabbiga), resided
the same place in order that the Suttantikas could recite suttantas

among themselves while the Vinayadbaras could discuss the

1 Vinaya, IV. 15. 4. (S. B. E. xiii, p- 339 “‘On the Pavarana
day the greater part of the might has passed away while the bhikkhus
were in confusion: the bhikkhus were reciting the Dhamma, those
versed 1n Suttantas were propounding the Suttantas, those versed in

Vinaya were discussing the Vinaya, the Dhamma prcachers were
talking about the Dhamma”.

In :;hc Sum. Vil, 1, p. 15, 1t is stated rhat the memorization ot
the Majjbima-nikaya, Samyutta-nikaya and Anguttara-nikaya  was
entrusted to Sariputta, Mahiakassapa and Anuruddha respectively and
their respective disciples.

2 Sce above, p. 6. 3 Vinaya, I, pp. 75. 76.
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rules of dlsmplinc with one another, and the Dbammakathikas
talk abour the macters of doctrine. Instances are not rate of
a2 fccl-l-ng of rwalr)' among these bodies. each member of which

wished and was pleased to see the body to which he belonged
take precedence over other bodies in having seat or food in

asscmblies or In tllankSgiving after 2 meal.’

These scparate bodies, which existed for a pnr—ticular_ function

necessary for the whole Buddhist community, c.g., the prescrva-
ton of a particular portion of the Piaka by regular recitations,
imbibed 1n course of ume, doctrines, which could be looked
upon as peculiar to the body holding them and in this way, the
body developed into a separate rchgious school of Buddhism.
Such instances are found in the Theravidins who had developed
into such a school from the Vinayadbaras, and the Sautrantikas
from the Suttantas.

The crystallization of bodies happened not .only for the
preservation of licerature  buc also for the grouping of monks
around a noted teacher. Buddha awarded prominence to some of
his disciples by *extolling them for their attainment of proficiency

in certain branches of the Buddhist dhamma.?  Of them the

tollowing may be mentioned : —{1) Sﬁriputta, the foremost of the
highl}f wise (mahapannanam); (11) } Inhﬁmoggallﬁnn, the foremost
of the possessors of miraculous powers (iddbimantanam);
(i) Anuruddha, the foremost of the possessors of divine eyes
(dibba-cakkbukanam); (1) Mahakassapa, the forcmost of the
followcrs of dhista precepts (dbitavadanam); K"’) Punna Mantant-
putta, the foremost of the preachers of dhamma (dbammakatbi-

kanam); (vi) Mahakaccayana, the foremost of the expositors

i Cullavagga, 1V, 0, 2: Mabavagga, 1V, 15, 4.
2 Angntiara, I p. 24
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(sarikhittena  bbasitassa  vitthirena  attham  vibbajantanam);
(vi)- Rahula, the foremost of the students (sikkbakimanam);
(vi1) Revata Khadiravantya, the foremost of the forest-recluses
(aranfiikanam); (ix) Ananda, the foremost of the vastly learned
(babussutanam), and (x) Upili, the foremost of the masters of
Vinaya (vinayadbaranam).

Buddha indirectly pointed out to his new disciples the
preceptor most sutted to each in view of his peculiar mental
lecanings. This practice led to the grouping of students around
a teacher or his direct disciples, hence the remark dbatuso satta
samsandanti samenti* on the principle that like draws like. In
the Samyutta Nikiya,> we read of ten chief theras, wviz.
Sariputta, Moggallana, Mahakotthita, etc., each having ten to
forty disciples under their tution. Buddha on a certain occaston
pointed out that the group of bhikkhus formed round efich of
these theras was possessed of the same special qualifications that
characterised the thers himself. Thus the bhikkhus accompany-
ing Sariputta wete mabapafifidvantd, those accompanying Maha-
moggallana were mabiddbika, those accompanying Mahakassapa
were dbiutavada, those accompanying Devadatta were sinfully
inclined (papiccha).

Yuan Chwang noticed about a thousand years later that on
auspicious days the Abhidhammikas worshipped Sariputra, the
Vinayists Upali, the Sramaneras Riahula, the Satraists Parna
Maitriyaniputra, the Samadhists Mahamoggallana, the bhikkhu-
nis Ananda, the Mahiyanists Manjusti and other Bodhisattvas.”

In the first four classes of bhikkhus, the aforesaid affiniey

between them and their leaders 1s obvious. In the next three

1 Samyutta, I, p. 157. 2 Samyutta, 11, pp. 155, 156.
3 Watters, Yuan Chwang, 1, p. 302.

3
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classes, the affinity existed all the same though it may noj be
apparent on the face of 1. For the Samadhists followed Mahia-
moggallina because he was the master of iddhi par excellence
which could be obtained only through samadbi, and the bhikkhu-
nis tollowed Ananda because to him the order of huns owed its
origin.

The principal points of resemblance between che followets
and therr preceptors were the ties that bound them together but

these were the points which constituted the features by which

the cluef qualivies of the preceprors were distinguished.  These
distinctions among them did not lie in any differences of doc-
trines which they professed but in the degrees of proficiency
attained by each, in particular directions of Buddhistic sadbana.
But the divisions though not proceeding from radical differences
in doctrine grew stereotyped 1 course of time, and fusion
berween them later on became an mpossibility due to the
scparatist frame of mind that therr existence as separate bodies
naturally developed. Thus the division which had commenced
without any doctrinal differences gradually gave rnse to the

latter and grew into full-fledged schools.

Latitude allowed in discipline

[t has been already mentioned 1n connection with the
cpisode of Devadatta® that Buddha allowed a certain amount of
latitude to hus disciples in the observance of Vinaya rules. He
laid more emphasis on mental than on physical discipline. In his
discussion with Upali, a disciple of Nigantha Nataputea, he

pointed out that he considered manodanda as more important

1 Sce above, p. 6-7.
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thag kayadanda in spiritual culeure.® In the Mabaparinibbana-
sutta, his direction regarding the abrogation of minor discipli-

nary rules cleatly revealed his viewpoint in tegard to external
3

discipline.’ In short, in his esttmation, pasifia and citta practices
were far more important than silz observance.” He realised the
value of the latcer for the new adepts but 1t was not the all
and end all of his scheme of culture. From the history of the
growth of ‘the Vinaya code* it will be observed how he made
concessions after concessions for the physical comforts of his
disciples. His code was not a hard and fast one. He made
exceptions i favour of the bhikkhus who were placed at a dis-
advantage by reason of the locality in which they resided. In
the botdet countries (paccantima janapada) such as Avanti, the
converts were few and intractable, hence, Buddha at the request
of Kaccayana and Punna Mantaniputta made some exc%ptions
in their favour in regard to the rules for the formation of an
'assembly for ordaining monks, and the use of leather-made shoes
and other articles, prohibited to the bhikkhus dwelling 1n the
Middle country.® |

Particularly noticeable 1s his reply to the Vapppurtaka
monk who expressed his difficulty in observing all the 250 rules
of the Patimokkba. Buddhea, said that he would be satisfied if

the bhikkhu would practise the three Siksis,® viz., adbisila,

i Majjbima, 1, p. 372L 2 Digbha, 11, p. 154.

3 See EMB., 1, ch. XIL 4 EMB., 1, ch. XVI.

5 For boundaries, sece B. C. Law, Geography of Eérly Buddbism;
Vinayd, ], pp. 197-8; Divyavadana, p. 21.

6 Majjbima, 11, pp. 8, 9. Cf. DbA., 1, p. 334: ‘Sekho’ ti adhi-
silastkkha  adhicittasikkha  adhipanfasikkha ¢ ma tsso  sikkha
sikkhanato sotipattimaggattham adim katva yiva arahattamaggattha
sattavidho sekho......
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adbicitta and adbipanna, by which he meant the muute

obscrvance of the discipline envisaged in the atthanka-magga.

Austerities made optiondl

From lis personal experiences Buddha recommended to his
disciples the middle path which eschewed austerities as a means
of attaining the goal. Buddha himself led a life of severe austerity
and he was convinced that such austerities cauld never fulfil his
miusston.' For this reason one 1s expected that austere practices
should not figure in lus disciphnary code and this 1s actually
a fact,” but there are ample evidences to show that Buddha
praised those ascetics who took to the dbiita precepts.” Buddha
yielded to the strong tendency of those disciples who believed 1n
the cflicacy of austerities and could not be satished with a reli-
glon 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 disci-

ples like him. The system of living a forest-life, therefore, came

1Nto vogue in cthe early days of Buddhism and so there are 1n the

Vinaya spccial rules for the arannakas. The arannakas were
rcquired to attend the fortnightly- Patimokkha assemblies, but

they were cxempted from many formalitics.

(v) Faith instead of moral practices

[t cannot be exactly determined when frm farth i Buddia,
Dhamma and Sangha came to be recognised as a mcans to
the attainment of Nirvana. In the Vatthapamasutta, sq much

emphasis is laid on it, that a monk having firm faith o the

1 Majjhima, 1, p. 17. 2 Vinaya, V, 131, 193.
3 Anguttara, 111, p. 344t
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Trirgt-na 1S exerﬁpted from observing even the rules of food.
This satta further shows that a monk taking to faith need
not practise the silas as recommended for the generality
of monks.*

L]

In view of what has been stated above, we may conclude
that strict obsetvance of the Vinaya rules was not in the Teacher’s
mind though after his demise his disciples made the most of
same. In fact, they became mote and more ritualistic and failed
in using common discretion. A slight deviation from the Vinaya
laws made them sinners though 1t mactered very little in spititual
advancement. The protest raised by the Mahasanghikas had
nothing untoward 1n it and the Theravadins, we may say, magni-
fied them. We do not mean to justify laxity in discipline but
when discipline ends 1n literal and supetfictal observance of a set

of rules, one has the right to examine them on metits.

1 Sec my paper in IHQ., vol. XVI: Place of Faith in Early
Buddbism,



CHAPTER IV

FROM KALASOKA TO NANDA

The Bimbisara (or Haryanka) line of kings ended with the
reign of king Nagadasaka.! The throne was taken by his minis-

ter Susun&ga, who according to the traditions preserved 1n the
Uttaravibara Atthakathd, was the son of a Licchavi ‘prince of

Vesali by a courtezan.? As he was adopted by a minster, he
came to be known as a minister’s son. According to a late tra-
dition preserved in the Malalankaravattha, Susunaga had hus
royal residence at Vesali, to which place he later on transterred
the chpital from Rajagaha. He ruled for 18 years and 1s sad

to have humbled the Pmdyom dynasty of Avanti.? As far as

the testtmony of the Buddhist texts 1s concerned, no incident
of note happened during his reign in the history of Buddhism.
Susunaga was succeeded by his son Kalasoka of the
Ceylonese chronicles or Kakavarni of the Puranas. Most of the
scholars are of opinion that the two names are of an identical
person.  The Afokavadana places Kakavarnt atter Munda® and
makes no mention of Kalisoka while the Moanjusrimilaralpa
speaks of Visoka as the successor of Susunaga. Taranitha has
made a confusion of the Emperor Asoka with Kalasoka and
makes Vidoka a son of Afoka. In the Xathavatthu-atthakatha

(p- 2) he 1s called simply Asoka. The outstanding cvent that

1 Sec above, p. 4

> Vamsattbappakasini, 1, p. 155,

3 Sce Raychaudhury, Political History, (1932), p. 147.
4 Sce above, p. 3-4.
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took place in the history of Buddhism during his reign 1s the
sesston of the Second Buddhist Council (see infra).

According to the Mababodhivamsa, Kilasoka was succeeded
by his ten sons: Bhadrasena, Korandavarna, Mangura, Sab-
banjaha, ]@lalfa, Ubhaka, Sanjaya, Koravya, Nandivardhana,
and Pancamaka, who ruled simultaneously for 22 years. This
tradition, however, is not corroborated by other Buddhist sources,
according to which Kailasoka or Visoka was succeeded by his son
Sirasena, who reigned for 17 years.'

Strasena 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 Sanaviasika and Arhat Ya$a contemporaries of Siirasena
and refers to the appearance of Mahadeva and his five proposi-
tions during his reign. I
Surasena was succeeded by Nanda, who, according to
Taranatha,® was Siirasena’s son. The Mmk.* says that king
Nanda was very powerful, maintained a large army and made
Puspapura his capital. He, it is said, acquired wealth through

magical means. Jayaswal® on the basis of the stanza in the

Mmk.

1 Also called Ugrasena in the Mababodbi-vamsa. Cf. Mmk.,
p. 611: A@WAFI AT YLEA: 4FA1A |

> Schiefner Taranatha's Geschichte des Buddbismus, p. 5o-51,

The restoraton from Tibetan may well be Sirasena 1nstead of Virasena.
Ct. Mmk. p. 611:
aaifg wrfRar e, S| gHeat gt

QUTEHAl @at GHZI= AT |

3 Schiefner, op. cit.,, p. 52. King Nanda came of the Licchavi
tribe, see p. 4r.
4 Mmk, p. 611-612. 5 Imperial History of India, p. 14.
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AEgEIaRTedTa aal vk wiesafa |

qgA I = Q@ A qridaar wa: o
remarks that Nanda was at firse a minister of the previous king
and that he belonged to a low family but was the leading man

of the community. By unexpected acquisition of. wealth he
became the king of the country. He entertained the bhiksus

1

in Kasi for many years.' King Nanda was surrounded by

Brahmana mmisters, on whom also he bestowed wealth. At
the instance of his spiritval teacher (kalyanamitra) he offered
several gifts to the caityas buile 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 Nanda, the bhiksu Naga began to speak
highl&f of the five propositions of Mahadeva, which led to the
appearance of four schools.” In this connection, we may refer
to the statement of Taranatha that during the. reign of Asoka
(1.e. Kalasoka) appeared a brahmana Vartsa in Kashmir who was
learned but very wicked. He took pleasure in preaching the
Atmaka theory, travelled over all the countries and wurned the
simple people mnto his own teaching and caused a dissenston 1n
the Sangha.® It 1s a well known fact that the Vitsiputriyas were
onc of the four schools, and psobably this school came 1nto
existence at an cariter date bur was recognised 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 Mahapadma, who, they state, was devoted
to Buddhism and furnished the monks ac Kusumapura with all

their necessartes of life." Thcy further state that Varatuct and

1 Schiefner, op. cit,, p. 53 2 Mmk., p. 611-2.
3 Mmk., p. 612 4 Schietner, op. cit.
5 1bid. 6 Schiefner, op. cit,, p. 55
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Panimi, who were his father’s ministers, continued to be his
ministers, bue Vararuct was hated and ultimately killed by him.
As an atonement for the sin of killing a brihmana, 24 monas-
teries were etected by him. During his reign, Tarandtha states,
Sthiramati, a disciple of Naga,' caused further divisions in the
Sangha by propagating his teacher’s propositions.

Prof. Raichaudhury and other scholars place king Nanda
after the reign of the sons of Kalisoka, Jayaswal, on the basis
of the Mmek., places Sarasena after Kalasoka. It may be that
Stirasena was another name of Bhadrasena, the first son of
Kalasoka. In the history of Buddhism we know that, after the
sesston of the second council during the reign of Kalasoka, dis-
sensions arose in the Buddhist Sangha. Mahadeva’s hve pro-
positions were regarded by Vasumitra and others as onc
of the causes of the dissensions. Mahideva was followed
by Niga, who, in his turn, was followed by Sthiramati 1 the
propagation of the five propositions. In view of this succession
of teachers, it 1s quite probable that Kilasoka was succeeded by
Siirasena, and Sarasena by Nanda. Buston writes that troubles
arose in the Buddhist Sangha 137 years after Buddha’s " pari-
nibbana? This date coincides with the reign of Nanda and
therefore his information as alsd of Taranatha chat Stirasena inter-
vened between Kilisoka and Nanda appears to be historical. It 1s
quite likely that the Tibetan historians mistook the name Maha-
padma Nanda as names of two personages. Nanda and
Mahipadma, and made the latter a son of the former. It may
be that king Nanda took the appellation Mahapadma some

time after the commencement of his refgn.

i Sce above, p. 24.
2 Buston, II, p. 76.

4
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The Admk. and the Tibetan historians furnish us with in-
teresting information regarding the time and activities of the
tamous  grammartans Panini and  Vararuct. Regarding Panint
the texts mention that he was born ar Bhirukavana in the west
(probably north-west) and that though he was a brihmana, he
was strongly inclined to the Buddhise faith, and that he attained
proﬁciency in grammar  (Sabdasastra) through the grace of
Avalokitesvara.  He composed the well-known Paninivyakarana
and ulumately attained Sravakabodbi, The date of Panini 1s
placed by Weber, Maxmiller, Keith, and several other
scholars between 350 and 300 B.C., and this 1s also the time of
the reigning period of king Nanda, hence the contemporaneity
of Nanda and Panmimi as stated by the Buddhist writers seems
to bﬁ true.

Regarding Vararuct our information 1s that he was an erudite
scholar and started writing explanatory $astras on Buddha'’s
words. Prof. Belvalkar' has adduced ample cvidences to show
that Vararuci was another name of Katydyana of the Aindra
School of grammar_inns_, which school, Taranatha says, ‘was be-
lieved to be earlier than the Paninian school. To this school

also be!ongs Knccﬁyam’s ’ali grammar. Vararuct’s interest In

P

writing exegetical hterature 1s alse referred to by Belvalkar.? In

view of all chese, it will not be wide of the mark if we hold

that Vararuci was also a contemporary of king Nanda and Panint

and that he like his famous namesake Mahakaccayana specialis-

ed in writing commentartes on Buddha’s enigmatic expressions.
-

Taranitha suggests that the wnung of Vibbasa-sastras was

commenced by Vararuct. It may be that Katyayana or Vararuci

1 Systems of Sanskrit Grammar, pp. 11, 27, 85,
2 Ibid., p. 84
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was the originator of the Sarvastivida school of Buddhism, which
later on came to be known as the Vaibhistka school. From the
above account, we may conclude that dissensions in the Buddhist
Sangha commenced in the reign of Kalasoka and muletplied
during the reigns of Siirasena and Mahapadma Nanda.

Principal centres of Buddbism

The names of monks and the gcogrﬁphical information
as furnished by the accounts of the Second Council throw
interesting lighe on the extent of the area which came under
the influence of the Buddhist church. The leading monks of
the time were counted as eight, viz., Sabbakimi, Silha, Revata,
Khujjasobhita, Yasa, Sambhita Sanavisi, Viasabhagamika and

Sumana.!

The first six were disciples of Ananda, and the
remaining two of Anuruddha. Ananda died during the latter
part of the reign of Ajatasattu, and so the age of his disciples
at the time of the Second Council exceeded, in any case, go
ycars. Sabbakimi was then the Sanghatthera but Revata was
the recognised leader. In the Sanskric tradition, Sambhica
Sanavast gets more prominence as he, according to this tradition,
was sclected by Ananda as the monk to take charge of che religion
after him. In the Chinese traditions, he 1s shown as taking the
leading part in the deliberattons of the Council.  The Vesalians

were monks of the eastern  countries (p&'cinak&) so also

were Sabbakimi, Silha of Sahajati,® Khujjasobhita and Visabha-

1 Buston (I, p. g3) gives a slightly different lise: Yasas, Sadha.
Dhanika, .Kubjita, Ajita, Sambhiita, Revara.

2 Yonaka, according to Buston, I, p. 93. Sahajau s idenuified
with Bhitd g miles S.S.W. from Allahabad. Sir John Marshall idenuhes
Sahajit with Bhita on the basis of the inscription: ‘Magadhi Sahajauyc
ngamasa’. Sce N. N. Ghosh, Early His. of Kausambi, p. 89.
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caintka.' In Buston’s account, Sabbakami is said to have ‘been
residing at Vesah,  Hiuen Tsang tells us  that  Khujjasobhita
belonged  to Pawliputra while  Salha  came  from  Vesali.
[t will be observed that Silha of Sahajact or Vesali was at first
in an ndecisive mood.  King  Kalasoka alsv  like Salha
was at firse i favour of the Vesilians, bur later on, at the inter-
ventuon of lus sister Bhikkhuni Nandi, he changed towards
the Westerners.  In the early history of Buddhism, Vesih
s described as a town scething with non-Buddhsttic  thinkers
and as a centre of the followers of Nigantha Nataputta, hence
it 1s quite m keeping with the traditions of the country thar
non-orthodox Buddhists should find a footng there.

Yasa, the most active figure 1 the account and the one who
started the commotion, hailed, according to Hiuen Tsang, from
Kosaki. He lefe Vesal for Kosambi, where he organised a party
with sixty monks of Piva (Paveyyaka)® and eighty monks of

3

Avantd, all of the Western countries.” He procccded with them

first to Sambhiata Sanavist of Machurl and mer him at
Ahoganga.” Accompanted by him they went to meet Revata,

another  Westerner, belonging  to Kanaup and met him ac

1 Buston (p. 93) gives the following geographical information : —
1 Sarvakamin of Vaisili i1 Yasas of Dhanika
m Sadha of Sonaka
iv Dhanika of Samkacya (in Magadha, sce Przyluski, Le Cencile
de Rajagaba, p. 286)
v Kubjita of Patahiputra vi Ajita of Srughna
vit Sambhiita of Mahismati vin Revata of Sahajau.
> Patheyyaka 1s another recading. "
3 Vamsatthappakasini, p. 166:  Pacchimikd ycva Paveyyaka.
4 Ahoganga is .a mountain ncar the sources of the Ganges.
NMoggaliputta Tissa resided there immediatcly before the Third Council

scc B. C. Law, Geog. of Larly Buddbism, p. 4o.
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Soreyya. The fourth Western monk was Sumana. Thus we sce
that there was a clear geographical division among the monks.
The opposition to the Vesalan practices was started by Yasa
of Kosala,' and supported by Revata of Soreyya (K:-.u:muj),.2 Sam-
bhiita Sanavasi of Mathura, and Sumana, whose native place 1s
not mentioned anywhere. This testifies to the fact that the
monks of the Waestern countries, viz. Kausambi,® Avant
Mathura were more orthodox in their observance of the Vinaya
rules as adopted 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-hearted sup-
port to the agitation started by Yasa. Salha’s attitude, as men-
tioned above, was at first indecistve and similar probably was
also the view of Khujjasobhita of Pataliputra.

Prof. Przyluski also has noted the geographical diviSion of
monks in lus Concile de Rajagrha (p. 308-9) and remarks that
there were definitely three centres, viz., Vaisali,* Kausambi and
Mathura. Kausimbi and all south-western countries became later
on the seat of the Theravidins while Mathura and the north-
western countries of the Sarvastividins. The Westerners of this
Council were therefore the group of monks who came to be later
on known as the Sthaviras and Sarvastivadins while the
Easterners, who made their seat at Vai$ali, were the Mahasanghi-
kas and their offshoots. Whatever may have been the differences

1 Dhanika, according to Buston (II, p. g1).

2 Kaufambi is identified with the ruins at Kosam, 38 mules from
Allahabed above the Yamuni. Watters, I, p. 75.

3 *In the Sarvastividin Vinaya account of the Kausambi dispute,
one party is described as Vesilian and the other Kausambian.

4 Vaiéili is identified with Besarh in the Muzaffarpur district of
Behar.
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between the Easterners and Westerners, 1t is apparent  that
Buddhism was prevalent ac the time all over the central bele
of India from Avanti' to Vaisali and from Mathura to Kausambi.
The chief centre of Buddhism, it secems, was shifted at that me
from Rajagrha to Pataliputra which became then “also the royal
scat of the rulers. The Mahasanghikas made Pﬁt_:;llii)utm ther

chief centre.?

i Avanti in ancient times  was  divided  into two - parts, the
northern part with its capital at Upent 1s dentficd with Malwa.,

2 Sce litfra



CHAPTER V

SECOND BUDDHIST COUNCIL

Sources (Earlier): (1) Our main sources of information for
the history of the Second Council are the Callavagga of the
Vinaya Pitaka and the Vinayaksudrakavasts, the Tibetan
translation of the Mala-sarvastivida Vinaya,' which forms also
the basis of Buston’s and Taraniatha’s accounts of the Counctl,
as also of Rockhill. The Ceylonese chronicles and Pali com-
mentaries derive their information mamnly from the Cullavagga
and so have no independent value of their own. The account of
Yuan Chwang 1s useful inasmuch as his information is derived
from the Chinese versions of the Vinaya texts of the Maha-
sanghika and other schools.

Sources (Later): (1) Besides the above accounts derived
from the Vinaya texts, there are three other texts written by
Bhavya, Vasumitra and Vinitadeva on the history of the Buddhist
schools. In introducing the history of the schools of thought,
Vasumitta refers to the Counail. He writes that 1t was held one

hundred and odd years after Buddha's death while ASoka was
ruling at Kusumapura® in Magadha kingdom. Evidently, by

1 Dul-va, x1, 323-330; Rockhill, Life of the Buddha, pp. 171-18o0.
The ‘account also appears in the Vinaya texts of the Mahisasakas and
the Dhammaguptas, Taranitha, p. 41; Bu-ston, p. gif.

2 See Masuda in dAsia Major, ], p. 14. According to some
authorities the name of the kings is given as Nanda and Mahiapadma
and the time clapsed after Buddha's death 1s 137 years. See Bu-ston,
I, p. g6.
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Asoka, he meant Kalisoka of the Pali tradition. All these three
writers have not a word to say about the ten un-Vinayic acts of the
Mahasanghikas. Thqy attribute the division of the Sangha to
the five pmpositions of Mahadeva.! The works of these writers,
therefore, are not of much value for the events that led to the
session of the Second Council.

(1) Apart from the two kinds of sources mentioned above,
there are references to the session of the Council in the Maba-
vastu, Samadbiraja, Mrzﬁjufﬁmﬂ[nlealpn and  other later texts,
hence the session of the Councill was taken gencerally as an

accepted fact by the cnrly;writcrs on Buddhism.

The Story

Some of the Vajpan monks of Vesali allowed as lawful ten
rules which were not in strict conformity with the Patimokkba.
Yasa of Kosambi, while at Vesal, hnppened to ‘notice this and
strongly protested agamst the same. The Vajjan monks
resented this atticude of Yasa and expelled him (ukkbepana)
from the Sangha. Yasa made an appeal to the laity of Vesal,
and it is said, that he had to flee to his native land. From there
he tried to form a party of monks who adheted to his VIEWS.
He sent messengers to the monks at Pitheyya and Avant, and
he himself went to Ahoganga, the residence of Sambhiita
Sanavasi. There he was joined by sixty theras of Patheyya and
eighty theras of Avand, and gradually by several others. They
all decided to approach Revata of Soreyya, who was then the
chief of the Sangha. Before they could reach Soreyya, Revata
started for Vesali, and the meeting of Revata with other monks

took place at Sahajati.  The Vajjian monks, in order to forestall

1 [afra, p. 41.
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Yase’s plans, approached Revata at Sahajati with robes and such
other presents but failed to win him over to their side. Silha
of Sahajati was at first wavering between the two patties, but
ultimately he sided with Yasa. The Vajjlan monks, being
unsuccessful i this attempe of theirs, approached king Kilasoka
at Pupphai:)ura, and persuaded him to believe that the monks
of the western countries were making a sinister move to get
possession of the Teacher's Gandhakaet in the Mahavanavihara
at Vesali. The king at first took up their cause but later on
changed his mind, it 1s said, at the intervention of his sister
who was a bbikkbuni. The session of the Council was held
at Vesali with 700 members but as there was great uproar
during the dehiberations of the Council, it was decided to refer
the matters to a body of referees consisting of eight members, four
from the orthodox party of the west and four from the ufiortho-
dox party of the east. The Council followed the Ubbabika
process as described 1n the Patimokkha.! The findings of the

referees, which were all against the Vesalian monks, were placed

before the larger body constituung the Council and were
confirmed.

The Ceylonese chronicles continue the story and write that
the findings wete not accepteg by all the Vesalan monks, some
of whom held another Council and included in it all the monks
whether arhats and non-arhats, and decided mattets according to
their own light. This assembly was called Mahasangha or
Mahasangit.

Time & site of the Council

All the traditions state that a Council was held about a
century after Buddha’s death to suppress certain un-Vinaylc acts

1 See Early Monastic Buddbism, vol. 1, p. 319
5
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practised by a group of monks of Vesili. The Council was held
at Vesali, but the traditions differ about the name of the
monastery where the scene of the session was laid. In Pali the
name of the monastery 1s given as Vilukirama, and this is cor-
roborated by the Mahasanghika Vipaya.! ‘According to
Buston, the name of the monastery was Kus.umn_pur.a‘,,2 but 1t 1s
not corroborated by any other text. Buston probably confused
the capita.lh of the province with that of the seat of the Council,
or 1t may be that the Mahasanghikas after their defeat in the

Vesalian Council held another Council at the c’apita_l.

No President

A remarkable feature of the Council 1s that 1t did not clect
any President. By the #bbabika process a body ot referees con-
si:_;l:ingrjrL of eight monks was formed to go into the questions of
dispute, and cach tradition gave prominence to 1its favoured
monk. Thus, we see that though Sabbakimi is recognised as
the Sanghatthera, the Pali wradition accords to Revata, a West-
erner, the leadership of the Council, while the Chinese version
of the Mahisanghika Vinaya attributes to Sambhita Sinavast
the leading part 1in the Council. Buston gives prominence to
Sabbakami and Khujjasobhita (Kubjita). In view of these differ-
ences regarding the leading monk, we have to conclude that
there was no elected President and the bustness was carried on

by a Commuittee.

The ten un-Vinayic acts

[ %

All the earlier sources agree in stating that the main kusiness

of the Council was to examine the validity of the ten un-

i  Wartters, op. cit., Il p. 73. 2 Buston. I, p. ¢6.
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Vingyic acts performed by a section of the Vesalian monks,' but
thete exists a wide divergence of opinion in their interpretations.
It 1s difficule to decide which of the interpretations, accessible to
us, should be accepted and so we should prefer chac which
appears more plausible.

The ten un-Vinayic acts with their interpretations, as given
mn the Pali texts, are as follows: —

(1) Singilona kappa—or the practice of carrying salt 1n
a horn for use when needed, which contravened according to
one view the rule against the storing of articles of food
(cf. Pacittiya 38).

(1) Duvangula kappa—or the practice of taking food after
midday, lit. when the shadow {on the dial) ts two digits wide
(vide Pic. 37).

(1) Gamantara kappa—or the practice of going® to a
neighbouring village and taking a second meal there the same
day, committing thereby the offence of over-eaung (cf. Pic. 35).

(v} Avasa kappa—or the observance of wuposathas n
different places within the same parish (sima) (prohibited in the
Mahavagga, 11, 8, 3).

(v} Anumati kappa—or doing an act and obtaining
its sanction afterwards (contrast Mabavagga, 1X, 3. 5).

(vi) Acinna kappa—or the use of precedents as authoricy.

(vit) Amathita kappa—or the drinking of milk-whey after
meal (against Pac. 35).

(vi) Jalogimpatum—or the drinking of fermenting palm-

jutce which is not yet toddy (against Pac. 51f.l

1 Cf. Malasarvastivada Vinaya (Gilgit ms.), Civaravastu, p. 142:
Ag eqa afqw AT fMEdad | gwe afted  ofeilwsad ) gEeEgee
At q S fgamq 1 af gy gegfeafsagaSaadausa; sug afq |
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(1x) Adasakam nisidanam—or the use of a borderless
sheet to sit on (contrary to Pac. 8g).

(x) Jataraparajatam—or the acceptance of gold and silver

(prohi'bited 1N z\Ussagg. 18)."
Buston, on the basis of the tradicion preserved 1n. the Miila-

Sarvastivada Vinaya, enumerates the undermentioned ten acts.”
Prof. La Vallée Poussin translated the same Tibetan passage

trom the Dulva. We reproduce below both the translations of

Obernuller and de La Vallée Poussin.
(1) Using the sacred salt: (Obermiller) Mixing the salc

that 1s to be kept for hife-tume with that which 1s used in gencml,

to eat 1t and make 1c chus an object of use.’

(Poussin) Mixing salt consecrated for life-time with food

nppmpriate at the moment.?

-’-

The Dlmrmaguptas and the Mahtsasakas offer quite 2
different interpretation.  According to them, the word singi 1S

sriga (vera)=ginger and lona=salt.  Ther interpretation 1s

to ‘‘mix the food with sale and ginger.”“

1 For a discussion on the interpretations of the terms, sec
Ninayeft, Recherches, 1. pp. 44-50.

The first three rules are relaxations*of the more stringent rules, made
by Buddha regarding the storage of food and eating to swit the con-
ditions crcated by famine in Vesali. The people of Vesal continued to
observe the relaxed rules though they were abrogated later on by the
Theravadins i their Vinaya,

> The otder of enumeration has been changed for the convenicnce
of comparison with the Pils list. '

3 Cf Gilgit Ms. leaf g3b: =f| sgwsii L¥gE 93¢ Arasianiy-
fgga 1 of. Mv. vi. 3. 1.

4 Indian /Imiqngtry, 1908, pp. 9I, 104.

5 Ibid., p. g1
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(1) Taking food with two fingers: (Obermiller) The
food that has not been left (from a previous meal) they eat,
taking 1t with two fingers.

(L. V. P.) Eatng food of both kinds, not being remainder,
while using two fingers.’

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

(L. V. P.) Having gone a yojana or a halt-yojana, and
having eaten food in troop, rendered the meal in 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 eat_ing the preparation out

of time.’

(v) Taking intoxicating drink: (Obermiller) The monks
take wine in the manner of a leech that sucks blood and having
drunk, excuse it with illness.

(L. V. P.) Drinking fermented liquor with a sucking action

like leeches, rendering it legal,by reason of tilness.*

1 Dharmaguptas: ‘‘derogation from sobriety, as if, for example,
a monk after an ample repast, forgetting the rule of good conduct,
began to take with two fingers and to eat the food remaining.”

2 The Mahisasakas say “to eat a second ume after having risen
before taljng a sufficient meal.”

3 The Dharmaguptas -and Mahisasakas say: “to drink, beyond
the time allowed, a mixture of cream, butter, honey and sugar.

4 According to the Mahisasakas, it is a question of an intoxicating
hquor which had become fermented.
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(vi) Alaking a new rug:  (Obernuller) Taking a, new
rug without sttching 1t by a patch of the so-called Sugata span

taken from the old one,

(L. V. P.) Not having patched their new mats with a
border, a Sugata’s cubic broad, from the old mac.!

(vu) Begging gold and silver: (Obermiller) The monks
anomt an  alms-bowl wich tragrant spices, put 1t on the
hcad of a Sramana, on a table 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 1c and fll g, you are to reap great meric.

(L. V. P) Taking alms-bowls such as were round, pure
and suitable for ritual, anointing them with perfumes, funugating
them with incense, adorning them with various fragranc flowers,
placed on the head of a monk over a cushron went about the
lughways, streets and cross-roads, crying as follows. “Here, yc
people, who have come from various towns and eountries, and ye

wise people of Vaisali! Thus patra 1S a lucl{y one, to givc in 1c 1s

to give much, or whoever shall fll 1t will obtain a areat fruir, a
great advantage, a great activity, a great development.

[As far as the seven un-Vlnuylc acts, mentioned above, are
concerned, all the Vinaya texts, including those of the Mahi-
sasakas and the Dharmaguprtas ageec, though they have differed
i interpretations, which have all been pointed out.]

(vir) Digging ground: (Obcrmlllcr) [t 1s considered

admuissible for monks to live by agriculture. (L. V. P) Tummg

o . .
up the soil with their own hands.

1 According to the Mahiéasakas, to make for oncsclfﬁ mat of
undetermined dimensions; there is no question of fringe. v

2 According to the Dharmaguptas, the Vajpputtakas think then
conduct may be justified by alleging that “this has been done from tme

ummemorial.’
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On this un-Vinayic act, the comment of the Sarvastiviadins
stands alone, and this seems to be due to careless Sanskritization
of dcinna by achinna, unconsciously changing the root (car to

chid). Hence the interpretation offered by the Sarvastivadins
should be left out of account.

(1x) Approving: (Obermuller) They' perform  religious
observances, and at the same time incite the monks in attendance
to approve.! (L.V.P.) The Venerable Ones (absent brothers)
having approved, do ye count 1t as approved, caused the resolu-
tions of the incomplete Sangha to be approved by the monks of
the parish.”

Buston or Obermiller has no doubt been misled by the
Tibetan rendering of the Sansknit word anumodana, which,
though derived from the root mad, does not carry the meaning
of “rejoice”. Anumodana in Pili means “‘acquiescence of an act
done by the Saiigha in one’s absence”. This 1s also an instance of
anomaly of converting a Prakric word into Sanskrit. We are
not aware what was the original Prakrit word, but evidently the
Palists made it anumati. In any case, the interpretations oftered
by the different Vinaya texts are simular, 1.e., getting an ecclesias-
‘tical act performed in an incomplete assembly approved by the
absentee membets. |

The Mahiéasakas and the Sarvastivadins have both omitted
avasakappa of the Pali list. It seems that these schools included

According to the Mahisasakas: ‘“To continue to occupy them-
selves with what they had been in the habit of doing before becoming
ascetics; ceptain occupations were declared lawful, others were forbidden.”

1 “Ee]oicing" of Obermiller is changed by me to “Approving.”

2 The Dharmaguptas support the Pili interpretation while the
Mahisisakas say “in the accomplishment of an ecclesiastical act to call

others one by one afterwards to hear.’
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all the iregularities committed by the Vajjran monks rejating
to the pertormance of ecclestastical acts in a regular or 1rregular
assembly  within  anumodana-kappa, while the Theravadins
(Pal) and the Dharmaguptas have split 1t up into two: anumati
and avasa. The Dharmaguptas, 1¢ will be noted; put a shghtly
different interpretation on avasakappa. They say chat ““in the

avasa, besides the regular acts, the nnovators accomplished
others.

Perhaps mn order to keep up the number of deviations as
ten the Mahisasakas and the Sarvastvadins borrowed one point
from Mahadeva’s five and made 1t the frst of their list, viz.,
“Exclamation of abo”’.

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

(L. V. P.) The monks of Vaisali having rendered legal the
exclamation abo performed an ecclesiastical ace illegally 1n an
incomplete or complete Sangha or legally 1n an incomplete
Sangha.

The interpretation given 1n the Vinaya of the Sarvastivadins
1s a laboured one and appears more or less a repetition of the
previous un-Vinayic act of the Vajjiputtakas.

The exclamation of aho reminds us of the ffth pomnt of
Mahideva, viz., the path 1s attained by an exclamation. This
has been discussed in the Kathivatthu (xi. 4) under the heading:
‘ldam  dukkban i vicam bbasato ‘idam dukkban ti’ nanam
pavattdt? ti,’ )

A compartison of the two lists (Pali and Sanskrit) shows

that both the traditions have worked on a common orlgmal list,

1 Scc Infra, p. 41.
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which was probably 1n a Prakrit, and definitely neither 1n
Sanskrit nor 1n Pali. This we state on the basis of the change
noticed 1n the words: singilona, acinna and anumati. The
anomaly of avdsa can hardly be explained. As regards the re-
maining  six items, the intérprctations of both the schools are

allowable and either exposition may be accepted.

Five propositions of - Mabadeva
Vasumitra, followed by Bhavya and Vinitadeva, writes that
on account of the five propositions propounded by Mahadeva,

the Sangha became divided into two schools: the Mahﬁsaﬁghika
and the Sthaviravada. The hve points are:—

The Arhats

1. are subject to temptation (ck. Kva. II. 1. Atthi
arabato rago ti?)

2. may have residue of ignorance (cf. Kvu. II. 2: Atthi
arabato annanan ti?)

3. may have doubts regarding certain matters (ct. Kva.
1. 3: Atthi arabato karikba ti?)

4. gain knowledge through others’ help (cf. Kvn. I1. 4:
Atthi arabato paravitarana ti?).

5. The Path is attained by an exclamation (as “abo™)
(ct. Kuu. 1I. 3 & 4 & XIL. 4).

Watters has collected some information regarding the life of
Mahadeva from the Abbidbarma-mabavibbasa-lun (ch. gg).'
According to this wotk, Mahadeva was the son of a brahmin
metchant 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

1 Watters, op. cit,, |, pp. 267-8.
6
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a friend and patron of Mahadeva. With his help, he was*able
to oust the senior orthodox monks and establish his five dogmas,

as enumerated above. Yuan C.]W:lllg writes that at the instance

of the reigning king, an assembly of monks w:ls_summoned, in
which the semior brethren, who were arhats, voted .aganst the
five dogmas, which however, were supported by a large majority
of ordinary ordamned members, 1.e., non-arhats.

The Chinese pilgrim; it will be observed, mentioned both
the five dogmas of Mahadeva (Watters, I, p. 267) and the few
un-Vinayic acts of the Vesilhan monks (Watters, I, p. 73) as
the cause of the session of the Council and the cleavage mn the
Sangha. The writer of the Kathivatthu was aware of the hve
dogmas. Buddhaghosa attributed them to the Mahasanghikas,
so there can be no doubt that the statement of Vasumitra and
others 1s authentic. The Dipavamsa also states that the seceders

introduced alterations 1n the doctrines as well.

Conclusion

Now the questions that can be raised are: To which of
the two causes i1s due the schism? Or 1s the schism due to both
the causes?  We prefer the second alternative and may account
for the two traditions thus: The%division of monks began with
the differences of opinion regarding the interpretation of the ten
Vinaya rules some time before the appearance of Mahadeva
(or Naga)' te., during the reign of Kalasoka. [t was about halt
a century after this event that Mahideva or Naga propounded his
Ave dogmas during the reign of king Nanda and hif. disciple

Sthiramati propagated it further. As regards— the fact that the

i Scc above, p. 24, where Niga is described as a disciple of

Mahadeva, and Sthiramat as a discip]c of Naga.
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tradition of the breach of ten Vinaya rules appears in the Vinaya
texts and the Ceylonese chronicles while the tradition about Maha-
deva’s five dogmas appears in the Tibetan and Chinese versions
of Vasumitra’s and other writers’ text on the doctrine of the
schools, we may state thac the Vinaya texts being concern-
ed with the disciplinary aspect of the religion passed over the
doctrinal differences while Vasumitra and other writers being
more concerned with doctrinal differences than with discipli-
nary rules, considered 1t unnecessary to repeat the ten un-
Vinayic acts of the Vesilian monks. The sources of information
of the Ceylonese chronicles being the Vinaya texts, these also
passed over the doctrinal differences, Yuan Chwang, being an
annalist, was intetested in both docttines and disctplines and so
he recorded the divergences in regard to both. It 1s quite prob-
able that the schism began with disciplinary rules and Inecourse
of time, incorporated matters of doctrine.

It is apparent from the subject-matter of the ten un-Vinayic
acts and the five points of Mahadeva, that the Vesalians wanted
a certain amount of latitude and freedom in the interpretation
and observance of the rules,' and to catry into their organizations
and general governance a democratic spirit which was gradually
disappearing  from the Buddhist Sangha. The exclusive
powers and privileges which the arhats claimed for themselves
were looked upon with disfavour by the Vesalians. The claim
of the arhats to become members of important Councils and
make their decisions binding on the non-arhats did not appeal

t The Vesilian monks are called Vajjiputtakas in the Pali tradi-
tion. In the Anguttara (I, p. 230) we notice that a Vajjiputtaka monk
approached Buddha saying that it would be difficult for him to observe
the 250 rules of the Paumokkha.
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to the Vajans—a clan mmbued with & thorough democratic
spiit, The five propositions of Mahadeva also indicated that
the arhats were not ‘perfect’ men as was claimed by the orthodox
and that che arhats also had a few limitations. The Vesalians

refused to be bound down by the decision of the arhats, and

instead they convened a Council of all arhats and non-arhats,
calling 1t a Mahasangit and agreed to abide by the decistons of
the enlarged Council.  This new body believed sincerely that the
decisions taken by them were in conformity with what they had
learnt from Buddha.

Effect on the Charch

Some of the Vesilian monks separated themselves trom the
Sangha of the Elders or the Orthodox, called the Thera- or
Sthavigwidins, and organised a new one of their own, calling 1t
Maha-sangha, from which they came to be known as the Maha-
sanghtkas. From now on, the cleavage m the Sangha began to
widen and widen, ulumately giving rise to as Mmany as eighteen to
twenty-five sects.  The Thera- or Sthavira-vadins were sphit up 1nto
cleven sects but remamed Hinayana throughout their existence,
while the Maha-sanghikas became divided nto seven sects, gradu-
ally gave up their Hinayana doctrines, and became the fore-runners
of Mahiyanism. Once the disrupti\fe forces were set 1n motion the
Sangha could no longer remain a single whole. Sect atter sect
came into existence on slight differences of opinion concerning
doctrines, disciplimry rules, and even cutting, colouring and
wearing of robes.

In view of the general agreement of the different traditions,
the session of the Second Council 1s taken as historical by the
present-day writers. There can be no question about the fact

that the Council marked the beginning of divisions 1 the Buddhist
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church, and that the disruption hinged on the ten un-Vinayic
rules. The different traditions agree about nine of the ten rules
though they may have differed in thetr interpretations. The only
point which requires further evidences is the date of the Council
and the name of the king under whose auspices the Council was
held. The Ceylonese chronicles gives Kalasoka as the name of
the king. Kalasoka succeeded Susunaga and is identihed now
with Kakavarnin of the Purinas (see above, p. 22). In view of the
fact that Susuniga transferred his capital to Vesals, 1t 1s not un-
likely that his son should continue to make Vesali his royal seat
and take interest in the affairs of the monks who were residents of
the capital. If Kalasoka be accepted as the royal patron of the
Council,' the date of its session will have to be put about a
century after Buddha’s death. Kern has questioned the state-
ment of the Ceylonese chronicles about the age of the nionks
who took leading parts in the deliberations of the Council and
pointed ocut that the names do not include any of the list of
teachers given in the fifth chapter of the Mabavamsa.~
Kern’s apprehensions are not baseless and so we should take the
statement of the Muabavamsa that some of the monks lved at
the time of Buddha® with a certain amount of caution. As far as
the line of teachers i1s concerned, Kern overlooks the fact
that 1t 1s a list of succession of the spiritual teachers of
Moggaliputta Tissa and not a list of succession of the Sangha-
ttheras. Kern’s conclusion that the Second Council “preceded
but had no connection with the schism of the Mahasanghikas”

1 Kem thinks that Kila Asoka is none other than Dharma-Asoka
in his carly days.

2 Manual of Indian Buddbism, p. 108-9.

3 Mabavamsa, 1V, s5g.
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seems to be his personal conviction and not based on any evi-
dence and so is his remark that Kila-Asoka was Dharma-
Asoka mn his early days. Vasumitra places the session of the
Council during the reign of Mahapadma Nanda. This state-
ment is probably due to the confusion made by Vasumitra that

Mahadeva’s five propositions were the 'o_riginal causes of the
schism.



CHAPTER VI

APPEARANCE OF THE BUDDHIST SCHOOLS OF THOUGHTS

[t has been shown that within the period of Buddha’s

ministry which covered less than half a century, the vartous

forces leading to dissensions were already at work. It was not
thetefore unusual that in the absence of the Teacher, the disrup-
tive forces were still more active, and inspite of all precautions
against Saﬁghabheda, caused the origin of as many as eighteen
ot more schools within a century and a halt.

We have two independent traditions about the secessign of
the Schools, one preserved in the Kathavatthu-atthakatha, the
Ceylonese chronicles and the Sinhalese Nikaya-sarigraba, and the
other in the treatises of Vasumitra, Bhavya and Vinitadeva.
Though there are slight deviations 1n the order of secession of
the schools, the two traditions, as shown in the annexed table,
agree substantially. Vasumitra has assigned lictle later dates to
the origin of some of the schools, but the dates are too vague to
be of any consequence to us.

Vinitadeva and the author of the Bhiksuvarsagraprecha
divided the eighteen sects in five groups thus: —

. &II. Mahasanghikas comprising Parvasaila,
Aparasaila, Haimavata, Lokottaravada and Prajhaptivada.

[II. .Sarvaistivadins comprising Malasarvastivada,

-,_

Kasyapiya, Mahi$asaka, Dharmagupta, Bahusrutiya, Tamrasatiya
and a section of the Vibhajyavada.

[V. Sammitiyas comprising Kaurukullaka, Avan-
taka and Vatsiputriya.
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V. Sthaviras comprising Jetavaniya, Abhayagiri-
vasin, and Mahaviharavasin.,

Vinitadeva’s information and classification evidently point
to a postertor date. He includes some of the ]:}ter schools 1nto
his enumeration and omits some of the older schools which were

probably extinct by his ume, e.g., the Ekavy;w:lf.lﬁrika, Gokulika,

Dharmorttariya, and Bhadrayanika.  Parucularly noticeable 1s
his inclusion of the Ceylonese sects like Jetavaniya® (i.e. Saga-
lika of the Alabavamsa, v. 13), 1_‘:’\l:>11:ty::1giri;v'-.:'lsin2 (1.c. Dhamma-
rucika of the Aabavamsa, v. 13) and the Mahaviharavasin.
The Jetavaniya, 1t will be noted, came nto existence as late as
the reign of Mahasena (5th century A.D.).

Taranatha in lus gand  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, Vasumrmra Vinitadeva and others. After re-
producing the several lists, he gives the following identifications : —

(1) Kasyapiya = Suvarsaka.
(1) Samkrantvadin = Uttariya = Tamrasaciya.
(1) Caityaka = Parvasaila= Schools of Mahadeva.
(1iv) Lokottaravada = Kaukkutika.
(v) Ekavyavaharka 1s a general name of the Maha-
sanghikas.
(_vi) Kaurukullaka, Vatsiputriya, Dharmottariya, Bhadra-

yaniya and Channagaril{a held almost_similnr views.”

1 Vamsattha, p. 175; Sagalika nama Mahascnaranno Jetavana-
vasino bhikkhu.

2 Ibid. It was founded in Ceylon during the reign of Vattagamani.

3 Schictner, op. cit,, pp. 270-274.

4 Taranatha tells us further that during the reign of the Pala

king, seven schools only were known. These were
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.These identifications help us to trace the Uttardpathakas of
the Kathavatthu. This school should be identified with the
Uttariyas of Bhavya and the Samkriantivadins of Vasumitra or
Samkrantikas of the Pali texts. The Samkrantivadins were also
known as the Tamra$atiyas probably on account of their copper-
coloured robes. Out of these Tamrasitiyas or Uttarapathakas or
Samkrantividins or Darstantikas arose the Sautrantikas, who are
often mentioned 1n the Samkarabbasya, Sarvadarsanasangraba
and such other works of the Brahmanic schools of philosophy.

A comparison of the different lists of Schools shows that
the grouping of Schools fairly agrees with one another. The
Mahasanghika branches may be sub-divided into two groups one
earlier and the other later.

The earlier (or the first) group comprised the original
Mahasanghtkas, Ekavyavaharikas and Caityakas or Lokottara-
vadins. According to Taranatha, Ekavyavahﬁrikas and the
Mahiasanghikas were almost identical. The chief centre of this
group was at Pataliputra.

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 theitr
chief centre at Amaravati end Nigarjunikonda. With them

() Sammitiya comprising Vatsiputriya and Kaurukullaka.

() Mahasamghika comprising Prajiaptivida and Lokottaravada.

(m) Sarvistivida comprising Tﬁmrasiﬁﬁya and Sarvastivada. The
former became known as Darstintika, out of which developed the
Sautrantika School. This corroborates Masuda’s remark as against that
of de la Vallee Poussin that the Darstantikas preceded the Sautrintkas.
Sce Asia Major, p. 67, in.

1 To the Andhakas should be added the Vetulyakas and the
Hetuvadins of the Kathavatthu.

7
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may be classed the Bahusrutiyas and Prajnaptivadins, as the
tormer had more agreement in doctrinal matters with the Saila
Schools than with the Mahﬁsahghikas while the latter had 1ts
origin as a protest aganst the doctrins of the Bahusrutiyas.
The third group of Schools 1s formed ‘by _the cather

-,-

Mahisasakas, and Sarvastivadins with the later Mahisasakas,
Dharmaguptakas, Kasyapiyas, Samkrantikas or Uttarapathakas,’
or Tamrasatiyas.

The tourth group comprised the Vajjiputtakas or Vatsi-
putriyas with  Dharmottariyas, Bhadrayanikas, Channagankas,

and Sa-mmitiyas, and also Kaurukullakas. In this group, practi-

cally all the schools merged 1in one, wviz., the Vﬁtsfputﬁyas,
otherwise known as the Sammityas.

Ihc last, the hfth group but the earliest 1n origin was the
Theravada which, as Vinitadeva says, formed a group with the
Ceylonese sects, viz., Jetavaniya, Abhayagirivasins and Maha-

viharavasins.

1 Vasumitra gives Sautrantika as an alternative name ot Samkran-
tikas or Samkrantivida. Sce Masuda, Asia Major, 1. p. 67 fn. The
Sautrantikas arc called Uttarapathakas in the Kathavatthu. Scc Infra.



CHAPTER VII
SCHOOLS ‘OF GROUPS 1 & 11: THEIR HISTORY & LITERATURE

The frst two groups 1in our scheme included the
Mahiasanghikas with all their sub-sects. Scanning the vartous
traditions about the appearance of the sub-sects, we notice
that Vasumitra and Bhavya' agreed with the Kathavasthu as far
as the frst three sub-divisions® were concerned, 1f Cetiya
be taken as an alternative name of Lokottaravada. In the
Mabavasts, which 1s an avowed text of the Lokottaravida
branch of the Mahasanghikas, worship of caityas 1s given spectal
prominence, hence it will not be out of the way to say th#t the
Lokottaravadins, on account of their devotion to caityas, were
also called Caityakas.

Sometime after the appearance of these three sub-sects,
came Into existence two further sub-sects, viz., Bahusrutiyas
and Prajnaptivadins. According to Vasumitra and Bhavya,
they issued out of the Mahasanghikas direct while in the
Kathavatths and Ceylonese traditions, they are made sub-divi-
sions of the Gokulikas though the Gokulikas do not appear to
have become an important sect at any time. The doctrines of
these two later schools are allied to those of the Mahasanghikas
or the Sarvistivadins.

1 Vinitadeva’s list, being of a later date, may be left out of
account. Sce Infra.

2 Kaukkutika (Gokulika), Lokottaravada (Cetiya) and Ekavyava-
harika (Ekabbohara).
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The umportance and popularity of the Mahﬁsm’lghil{as have
been ratsed not so much by the sub-sects mentioned above but
by the schools, which came into existence still later, we mean.
‘the Satla schools of Vasumitra and Bhavya and the Andhakas
of the Pal cradition. The former speak of three Saila schools,
Caitya, Apara and Uttara, while in Pali appear four or five
names: Hemavatika, Rijagirika, Siddhatchika, Pubbaseliya and
Aparasehiya.  Though the Pali tradition 1s partially corroborated
by Vinitadeva’s list, it has been tully borne out by the inscrip-
tions recently unearthed ar Nagarjunikonda, where as also at
Amaravati (Dhanakataka) appear the following names: —

(1) Hamghi (Burgess, p. 105)
Ayira-haghana (E1., XX, pp. 17, 20)
(11) Caityika (Burgess, pp. 100, 102)
Ceuiavadaka (Zbid., p. 102)
(n1) Aparamahavanaseliya (EI., XX, p. 41)
Mahavanaseltyana (Burgess, p. 105)
(tv) Puvasele (El., XX, p. 22)
(v) Rajagiri-nivasika (Burgess, p. 53)
Rajasala (Ibid., p. 104)
(v1) Sidhathika (1bid., p. 110)
(vii) Bahusutiya (E1., XX, ©. 24)
(viir) Mahisasaka (/bid.)
Excepting the last, the rest are all sub-branches of the Maha-

san ghil«:a school.?

Out of twelve names of the Pali tradition, we come across
seven in the above-mentioned inscript-ions. This testimony indt-
cates the authenticity of the Pali tradition. Vinitadeva r.cplnccs

Bahusrutiya of the inscriptions by Prajnaptivada, otherwise he

1 Sce IHQ., vol. VII, p. 646-7 for further details.
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upheld the traditions preserved 1n Pali and the inscriptions.
The Saila schools of later days placed the Mahidsanghikas in the
shade. It seems that the earlier Mahasanghikas were not con-
centrated in one centre as were the Sailas. The former rematned
scattered over IN. W. India, Behar and Western India, while the
latter were concentrated at Sriparvata and Dhanakataka
(in mod. Guntur District). The inscriptions mndicate that a
magnificent caitya was erected here and its grandeur and sanc-
tity attracted devotees from places all over Indra and Ceylon.
According to the inscriptions, the date of erection of the caitya
should be placed some time about the 3rd or 4th century A.D.

The first group of schools, comprising the Mahasanghikas,
Ekavyavahirikas and the Caityakas . (or Lokottaravadins) had
generally common doctrines with minor differences, which have
not been carefully distnguished by Vasumitra, As regard® the
doctrines of the second group of schools, viz., the Sailas or the
Andhakas, the Bahusrutiyas, and Prajnapuvadins, Vasumitra has
cqually been taciturn. It is in the Kathavatthu that we find a
large number of doctrines, specially ateributed to this group, and
scanning the doctrines, it appears that this group accepted some
of the doctrines of the Sarvastivadins. We propose to discuss
the doctrines of the first and second groups separately, but as
the materials for the history and literature of both these groups
ate scanty, we shill have to take up their treatment together.

T heir origin and literature

In the account of the Second Council, we have already
shown how and when the Mahiasanghikas appeared in the feld;
and what disciplinary rules and dogmas were upheld by them.
In the history of Buddhism, they were the earliest seceders to
come into the field.
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In the Dipavamgsa,' 1t 1s stated that they did not stop ac
mtroducmg on.l)r the ten new Vinaya rules buc went further and
pr0poundcd new doctrines contrary to the established ones. At

the 1\-*‘=I;111;'15:11'1git1 held by them, 1n reciting the Sttras and the

Vinaya, they made alterations in the texts, thetr arrangement
and nterpretations.  They replaced portions of the text by
others according to their hking, and even rejected certain parts
of the canon though they had been accepted 1n Mahakassapa’s
council. They did not include in the Pitaka collection,* Pari-
vara, Abbidbammagppakarana, Patisambhida, Niddesa, and the
Jatakas. The importance and accuracy of the decision by which
the Mahasanghikas discriminated between the original pottions
and the later interpolations are found in the full suppore that
the decision obtains from modern rescarches bearing out their
discrimination 1 toto. The Parivara (patha), meant as a
nmanual for the bhikkhus, 15 no doubt a composition of a
date much later than that of the Canon.* The Abhidhamma
liccrature also  developed after the Council of Vesah and
obtained 1ts final shape m  Asoka’s Council.”  Lastly the
three works, the Patisambbida, the Niddesa and the Jatakas too
have been added to the Canon without much discrimination and
cvidently long after its close. Ineview of the contents, 1t would
have been proper if the Patisambhidi had been included 1n the
Abbidbamma collection, and the Niddesa, an old commentary
on the Sutta Nipata, along with the Jatakas which 15 a com-
mentary on the canonical Jataka book, had becen altogether ex-

cluded from the Pitaka collection.

1 Dipavamsa, ch. . 2 Dipavamsa, V, 32-38.
3 Rhys Davids, Hibbert Lectures, p. 42; Oldenberg’s Intro. to
the Vinaya Pitaka, 1, p. xxxiv.

4 Oltlcnbcrg, op. cit., P. XXXIV.
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From all these testimonies mentioned above, 1t 1s apparent
that like the Theravadins and the Sarvastivadins, the Mahi-
sanghikas also had a complete canon of their own in 1ts three
divisions. References to the canon of the Mahasanghikas are
found in rhe inscriptions discovered at Amardvati and
Nigirjunikonda. On the pillar of an outer railing of the
Amarivati stipa there are two inscriptions, one of which speaks
of certan nuns as Vinayadbara' and another of the monks of
Mahavanaseliya as Mabavinayadhara.® These distinctly imply
the existence of a Vinayapitaka in that region about the begin-
ning of the Christian era.

There are stmilar references to the Sutra-pitaka also, but in
more details. In an inscription® on one of the slabs found near
the Central stipa of Amaravati there 1s a reference to a monk of
Mahavanasila as Samyata-bhanaka (not Samyutabbatuka, as
read by Burgess). In the Nagarjunikonda, appear the tfollow-
ing inscriptions in the Ayaka pillars C, and C,: Digha-Majbima-
pamcamatuka-osaka-vacakanam, Digha-Majhima-nikaya-dbarena,
Digha-Majhima-pamda-matuka-desaka vacakanam and Digha-
Ma-nigoya-dbarena. These leave no room for doubt about the
existence of a Sutta-pitaka 1n at least three Nikayas: Digha,
Majjbima and Samyukta.

- There also occurs the expression Pasica-matuka which 1s a
Prakric form of Pasica-matrka or (Pah) Panca-mauka. In Pali,
matika Is the usual term for the Abhidhamma-pitaka. Among
the Vinaya texts in Chinese, catalogued by Nanjio, there are

1 Burgess, Buddbist Stiapas of Amaravati and Jaggayyapeta (Arch.
Sur. of S. India), p. 37.

2 loid., p. 102.
3 Ibid., p. g1 (Plate xlviu, 35), sce also p. 105,
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tour works with matrka as a part of their utles, though none of
these belong to the Mahasanghikas." Prof. Przyluski writes®
the Mahasanghikas had a particular fancy for the number ““five”,
spectally in connection with the Vinaya rules. Matrka was used
by the ancient writers to denote the Vinaya-pitﬁaka as much as
the Abhidharma-pitaka, hence the word ‘Pamca-miatuka’ of the
inscriptions may  well mean the Vinaya-pitaka of the Maha-
sanghikas whose text also had five divisions like the other
schools.”

Fa-hien (414 A.D.) took away, from Pataliputra to China, a
complete transcript of the Mahasanghika Vinaya and translated
it into Chinese two years later." According to Yuan Chwang
the Vinaya of the Mahisanghikas was the same as the onc
reiterated in the First Council.  In Nanjto’s Catalogune are men-
tioned two Vinaya texts of tlis school, viz., Mahﬁsaﬁghika
Vinaya and Mahasangha-bhiksuni Vinaya (No. 543). Fortunately,
there 1s the original Mabavastu,® which is the frst volume of
the Vinaya Pitaka of the Lokottaravadins, a branch of the Maha-
sanghikas. It corresponds to that part of the Pili Vinaya Pitaka,

which gives an account of Buddha’s life and his formation of

the first Sangha. By Buddha's life, the compiler meant not
mercly his present life but the events of his past lives as well,
by recounting which he showed that a pnrticular event 1n this life

was only a repetition or resule of the past. The account 1s drvided
nto three sections like the Nidina-katha of the Jatakas, the first

1 Sce IHQ., vol. V11, p. 644-5.
2 Przyluski, Le Concile de Rajagrba, p. 212.

3 DPrzyluski, op. cit, pp. 353, 357. 359
4 Takakusu, Records of the Buddbist Religion by I-tsing, p. xx.

5 Serart’s ed. p. 2.
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dealing with his existences during the time of Dipankara and
other Buddhas, the secnod with his life in Tustta heaven, and the
thitd with his presenc life, agreeing mostly with the contents
of the Pali Muabavagga. Apart from a few rules relating
to ordination, it has nothing to do with the disciplinary matters.
It contains a few Prakrit versions of the siitras of the Nikayas,
Sutta-nipata, Dbammapada and a few other texts. It 1s 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 gth century A.D.

Yuan Chwang states that the Mahasanghikas accepted the
canon as rehearsed in Kassapa’s Courcil but they included certain
discourses which had been rejected in the first recitation as non-
canonical. He further states that the canon of the Mahasaaghi-

kas was divided into four parts: Sutra, Vinaya, Abbidbarma
and Dbarani.

Language of the Mabasarighika-Pitaka

Bu-ston® tells us that the Mahasanghikas claimed Maha-
kasyapa as their founder, and that the language of their Pitaka
was Prakrit. The language of the Mabavastu, specially of 1ts

poetry portion, 1s mixed Sanskrit and which may well be called
a Praknt.?®

1 Sece Winternitz, History of DBuddbist Literature, 1l, p. 239;
B. C, Law, ‘4 Study of the Mabavastu, 1930.
2 Besides their own language, Buston adds, their robes had 23 to
27 fnnges, and their badge was a conch-shell. Bu-ston, I, p. 1c0. Cf.
Csoma Korési, JASB., 1838, p. 134; Wassiljew, Der Buddbismaus,
p. 294-5; Eitel's Handbook of Chinese Buddhism, p. 88.
3 Sec Ketth, Foreword to B. C. Law’s Study of the Mabavastu.

8
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Principal seats of the schools

The different traditons about the Second Council indicate
that a section of the Vayjiputtakas held another council, Mahi-
5;11'1giti, at I\'usumnpur_a, 1.C., Pﬁt;nliputm, the cnpitnl of Kalasoka.
Yuan Chwang also remarks that *“the majority of inférior brethren
at Pacaliputra began che Mahasanghika  school.”"  Fa-hien, as
stated above, found the Vimava of this school at P:'ll_:aliputra, SO,
it may be safely concluded that the chief centre of this school was
at Pataliputra.  [-tsing (671-695 A.D.) tells us that the Maha-
sanghtkas were found in his tme mostly in Magadha (Central
[ndia) and a few 1in Lata and Sindhu (Western India) and some 1in

"

1 few plnccs- i1 Northern, Southern and Eastern India.? Before

I-tsing, both Fa-hien and Yuan Chwang had come across in these
localities the adherents of this school though not so frequcntly as
those of the others.  The earliest epigraphical notice of this school
s found n.the mscription on Mathura Lion Capital (about 120
B.C.)," menuvoning that 1t had a very strong opponent in
Buddhtila, an adherent of the Sarvastivada school.

At Andarab 1n Afglmnistan and 1ts neighbouring  places,
there were also some followers of this school. During the reign
of Huviska, one Kamagulya chosited 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 butle by- the father of Kamngulya." At Andarab

which was three days journcy from the country of the Wardaks,
Yuan Chwang found the adherents of this school in three

monasteriles.”

1 Watters, op. cit., 1, p. 269. 2 Takakusu, op. cit., p. xxxu.
3 Ep. Indica, 1X, pp. 139, 141, 140,

4 Ep. Indica, X1, p. 211.

5 Watters’ Yuan Chwang, I, pp. 267. 269.
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There was another centre of the school at Karle, in the
Bombay Presidency, famous in the history of Buddhist archi-
tecture for its possession of the largest and finest cave-temples,
which are stll .st:mding as memorials of their past glory. That
this cave was 1n the possession of the Mahasanghikas is shown
by two iscriptions at the cave-temples, one recording the gift
of the village of Karajaka by Gautamiputra Satakarni to the
monks of the Valuraka caves for the support of the school of
the Mahasanghikas,® and the other of the time of Vasistiputra
Sirtpulumayi recording the gift of a nine-celled hall to the samec
school by an inhabitant of Abulama.® Though the Mahasan-
ghikas did not teceive much attention from the Buddhist writers
and donors, the Karle caves show that the school commanded a
great popularity in that part of the Bombay Presidency 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 existence and richness prove that
there was a series of donors through centuries anxious to express
their religious devotion and  zeal in the best way that their
resources could command.

The above inscriptional evidences relate to the Mahasan-
ghikas alone, who as it appears from the evidences were scattered
probably 1n small groups in a few localities of North-western,
Western and Eastern India, and had their main centre at
Pitaliputra or Kusumapura.

The career of the off-shoots of this school, however, took a

differentegourse. They were mainly located in one country, the

t See for its description Fergusson’s Indian & Eastern Architec-
ture, pp. 117 f.; Fergusson and Burgess, Cave Temples of India,

pp- 232 fL
2 Ep. Indica, vol. VII, pp. 64 1. 3 1bid., pp. 71 fL.
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Andhra, for which they were given in the Ceylonese chronicles
the collective name of the Andhakas. We have seen above
(p- 52) that their names appear more than once in the
Amardvati and Nagirjunikonda inscriptions. Just as Bodh-
Gaya grew up on the bank of the Nerafjari as a very carly
centre of Theravada and a place of pilgrimage for the carly
Buddhists so also did Amaravati (extending to Jaggayapeta) and
Nagarjunikonda on the bank of the Krsna (including its tributary
Paler) grow as a Aourishing centre of the off-shoots of the Maha-
sanghtkas in the frst century B.C. or A.D. and became a place
of pilgrimage for the Buddhists of the later days.

On the basis of the style of sculptures and the palzographic
data, Burgess, agrceing with Fergusson, holds that the construc-
tion of the Amaravatl Stiipa was commenced 1n the 2nd century
B.C: and enlarged later and decorated with new sculptures, the
latest of which was the great ratling erected a lictle before 200
A.D.' It was some time after the completion of this Amaravati
stipa, that the stiipas at Jaggayyapeta and Nagarjunikonda
came into existence, their dates being, according to Burgess and
Vogel respectively, the 3rd or 4th century A.D.® This estimate
of date 1s based on palzographic evidences and the mentton of
the king called Madhariputa Sui Virapurisadata (= Mathari-

3

putra S$r1 Virapurusadatta) of the ksviaku dynasty.® The mnscrip-
tions on the dyaka-pillars at Nagarjunikonda contain not only
the name of this king, but also that of his father Vasethiputa

Siri Camtamiila and his son and successor Vasethiputa Siri

1 Burgess, Buddbist Stiipas of Amaravati and Jeggayyapeta (Arch.
Survey of Southern Indn), p. 112-3.

2 Ep. Ind, XX, p. 2.

3 Biihler assigns 3rd century A.D. to the reign of king Punsadata,

Lp. Ind., XX, p. 2, quoting Ind. Ant., X1 (1882), pp. 256 ff.
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‘Ehuvula Camtamala.' It appears from the inscriptions that the
principal donot of the subsidiary structures of the stiipa was
Camutasiri, the sister of the king Sirt Camtamaula, and the pater-
nal aunt (pituc@éz’), later on, probably mother-in-law, of the ki-ng
Siri Virapunsadata.* Hence, the time of the inscriptions, men-
tioning the names of the kings Cimtasiti and Virapurisadata, is
the 3rd or the 4th century A.D. It should be remembered that
the period mentioned here relates to the subsidiary structures of
the main stiipa, and not to the stipa itself—the Mahacetiya,
which must be assigned to an earlier period.

It 1s evident therefore that the off-shoots of the Mahisan-
ghikas, wviz., the Caitya and Saila schools mugrated to the
Guntur district from Pataliputra through Orissa and made therr
settlement in that region in the 2nd century B.C. During the
course of four or five centuries of their residence, they gradually
extended their monasteries to the neighbouring hills, becoming
one day a place of pilgrimage for all Buddhusts.

The offshoots of this school, the Lokottaravadins and
Caityakas, in other words, the Saila schools, we know from the
inscriptions of Amardvati ahd Nagarjunikonda, established
themselves along the banks of the Krsna with several monas-
teries located on the differedt hills all round. In the Katha-
vatthu-atthakatha and the Ceylonese chronicles they are gtven
the appellation of Andhakas, indicating thereby that they mainly
belonged to the Andhra country.

In shott, the eatlier schools (1.e. the First Group) were
located av Pataliputra with adherents scattered all over Northern
and North-western India, while the later schools (1.e. the Second
Group) were concentrated in the south, having their chief centre
in the Guntur district on the banks of the Krsna.

1 Ep. Ind., XX, p. 3. 2 Ibid.
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DOCTRINES OF GROUP | SCHOOLS

The Mabasanghikas & Lokottaravadins

Our mam sources of information for the doctrines of the
N ahasanghikas and the Lokottaravidins are the Mabavastu,
Kathavatthuy and works of Vasumitra, Bhavya and Vinitadeva.
[n the AMabavastu, the doctrines mentioned are essentially
Hinayanic in character, e.g., the four truths,! eightfold path,”
theory of pratityasamutpada,” 1mpermanence of skandbas,” non-
existtnce of 4tman,® theory of karma,’ the bodbipaksiya-
dbarmas, bodbyangas and so forth. The doctrines of dharma-
sianyata, trik&'ya, the two avaranas (klesa and-jieya), the essen-
tals  of Mabayanic doctrines recetve little attention.  The

" ten bbiamis,® countless Buddhas

accounts of the four caryas,
and their ksetras (spheres) appear more as interpolattons than as
integral pares of the original text.

Re. Buddha and Bodbimttv% The only Mahayanic feature
of the text i1s the deification of Buddha and Bodhisattva. A
Bodhisattva i1s described as self-born (#papaduka) and not born of
parents; he sits cross-legged 1n the womb and preaches there-
from to the gods who act as lus protectors; while 1n the womb

he remains untouched by the phlegm and such other matters

1 Mabavastu, 11, pp. 331-3. 2 1bid.

3 lbid., p. 448-9. 4 1bid., 111, p. 345

5 1hid., pp. 2357, 447 11, p. 60.

6 Ibid., 11, p. 363. 11, p. 6s. 7 Mtu. I, p. 145, 153-4.

8 Mitu. 1 p. 144; cf. Lalitavistara, p. 0s.
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of the womb, and he issues out of the womb by the right side

! He cannot have kama and so Rahula was

without piercing it.
also self-born. But it will be observed that such conceptions
about the Bodhisattva appear only 1n the introductory portton
(p. 193) of ‘the Mabivastu, and very rarely in the remaining
portion of the text. There are occasional references to Buddha
as lokottara,® but it seems that the lokottara conception had not
yet taken firm hold of the people’s minds. Buddha’s acquisitions
are sald to be all supramundane and cannot be compa}ed to any-
thing worldly.? His spiritual practices are supramundane and
so ate his metits, even his bodily movements such as walking,
standing, sitting and lying are also supramundane. His cating,
his putting on robes and such other acts are also supramundane.
[t 1s for following the ways of the world (lokanuvartana) that
he shows his iryapathas. His feet are clean, still he washes

them. His mouth smells like the lotus, still he cleans his

teeth. His body is not touched by the sun or wind or ran,
still he puts on garment and lives under a roof. He cannot have
any disease and still he takes medicine to cure himself.* This
lokottara conception also appears only in the introductory
portion of the Mabavasts; and so it 1s evident that the text was

originally an out and out Hinayana text, and that in course of
time, the introductory chapters were added, and very probably

the addition was made by one of its later offshoots, the Loko-
tearavadins.

1 lbid, 1, p. 148: ufigu fe 9 zufe wi@fe @t fAfygwn ag: 0
yrgwafa e@aa widw « 9 § a1d Wgd

2 Mabavastu, 1, p. 48.

3 Mabavastn, 1, p. 159: = fe fifeq saFdgg@i diFa w1 =9
@Y g:qd wsfdof MW | agife 9@ §3q1a1 agemE: aisf Siaa |

4 For the beautful inspiring account read the Mabavastu, I,
PP- 167-170." '
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In the Abbidbarmako$a and its Vyakbya, 1t 1s said that
according to the Mahasanghikas, Buddhas appear at the same
tume 1 more than one world,' and that they are omniscient 1n
the sense that they know all dbharmas at the same tume. The
former statement appears also 1n the Kathavatthu (xxi, 6), 1n
which 1t 15 stated that according to the Mahasanghikas, Buddhas
extst 1 all corners of the world (sabba disi Buddba titthanti).
In the Kathavatthu and the Kosa, no special doctrines about the
Bodhisattva conception are attributed to the Mahasanghikas.

Re. Arbat. There 1s a sharp difference of opinion among the
various schools on the problem, wviz., whether arhathood 1s 1denti-
cal with mukti or not? Those who adhere to the former view
state that an arhat cannot recede from arbathood. This was
the view of the Saila schools and a section of the Mahasan-
ghikas.” From Mahadeva’s five points, we have to infer that
a section of the earlier Mahasanglukas adheted to the opposite
view, viz., that an arhat may fall from arbatbood. In this res-
pect the Kathavatths® and the Kosa® come to our aid. These
texts state that, according to a section of the Mahﬁsaflghikas,
the arhats are not omniscient like Buddha (vide Kvu., XXI, 3)
and that they are subject to fall from arhathood.” The Koda (1,
p. 210) incidentally mentions that an adept who has attamned
the nirodba-samapatti (meditation 1n which perception ceases
almost completely), appermining to the fourth dbyana, cannot

have a fall from that state. The Theravadins admit pat-m-paribinz’

1 Kosa, u1. 200; 1x, 254. |

2 Vide Masuda, p. 27; Kosa (Poussin’s transl.), vi, p. 255 fn.

3 Kun. 1. 2: Panhayan arahd arahattd t?

g Kosa-vyakbhya (Jap. c¢d.), p. 508-9.

5 Kovu. Atthakatha, p. 35: Ekacce Mahasanghiki  arahato

parthinim 1cchat.
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(loss of what is attained) of those adepts who have attained only
lokiya-samapatti (meditation limited to the worldly sphere) and
not the higher frutts of sanctification (arbatadisamaniiaphala)
while the opponents speak of retrogression of the latter also, but
confine it only +to those athats who are samayavimuttas. The
basis of this contention of the opponents is a passage of the
Angattara Nikaya (111 173), In which Buddha says that five
aramata (indulgences), viz., 1n kamma, (deed), bbassa (desultory
talks), nidda (sleep) and sanganika (frequenting socicti'es) lead to
the fall of a samayavimutta-bhikkhu. Buddhaghosa infers from
the discussion that the opponents assert that the arhats retrogress
up to the Sotapattiphala but no further and that the retrogression
happens only in the sphere of Kamaloks and not in the higher
two spheres, Riapa and Aripa, and thac also 1s confined only to
the mudindn'ya or samayavimutta arhats.

The Kathavatthu refers to another cause for the fall of an
arbat, viz., (1) kammabetu araba arabatti paribayati (an oPinion
of the Pubbaseliyas and Sammutiyas). It means thac the fall of
an arhat 1s sometimes due to the -deeds of his previous lives,
e.g. of having calumniated an arbat. It also warns the oppo-
nents particularly the Pubba- and Apara-seliyas and Uttara-

pathakas about i.mpostors passing as an arhat and committing

abrabmacariya offences (vide Kvu., II. 1 & XXIII. 2).

Re. Anusaya (Dormant passion):

(1) Anusaya andrammani and citta-vippayutta (IX. 4) (Dor-
mant passions are not objects of thought and are dissociated
from miad).

1 By Samayavimutta 1s meant those arhats whose faculties are
not very strong; according to the Theravadins these arhats complete
their meditational course but have not attamned complete self control.

9
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This opinion 1s the same as that of the Saila schools, so it
has been cl'iscusscd along with their other views (see infra.) (cf.

KNosa, transl., . P 43)

Re. Vianina (Perception):

& A A .

(1) Pancaviifanasamangissa  atthi maggabbavani (X. 3)
(Inspite of the perceptions through the organs of sense, a person
may progress along the spiritual path). (1) Pasicavininana
kusala ti akusala pi ti (X. 4) and (1) Pasicavininana sabboga (X. s)
(The five sense-perceptions mav be good or bad and are “‘co-
ideational’”” (sabboga, lit., are associated with mental enjoyment).

The Mahasanghikas on the basts of the statement of
Bhagava, “Idba bhikkhave bbikkbu cakkbuna ripam disva
nimittaggabi hoti...pe...na nimittaggahi boti...pe.. sotena sad-
dam sutva etc.,” contend that a person using the five sense-
organs may practise maggabbavani,’ by not grasping the object
seen or heard (nimittaggabi) and directing his mind towards

"#—

nibbana. The Theravidins argue that if chrough pancavinfana
one attains sotapatti and other maggas, then the pascaviniiana
and magga should be of the samec category, but the former
is lokiya and the latter loknttara, the former 1s savatthuka (have
an object as basts) and the lctter s avatthuka (withour any
basis). In tlus way the Theravading argue that by the exerctse of

R

the five vinnanas onc does not attain mbbana.

The opponents state that through the use of five vinnanas
a person may engender riga (attachment) 1s self-evident though
the Theravadins may not admic that the five perceptions

arc sabboga (X. 5). In the discussion (VIII. 4) whetler the five

dyatanas are associated with desires (kama), the Theravadins

1 Moeditational practices which lead to the attainment of the four

maggas, viz., sotapatti, sakadagami, anagami and arahatra.
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acknowledge that Buddha said that the five ayatanas may or
may not be kamagunas, and explained the same by saying
that a person’s organs of sense or the objects of the senses are
not by themselves kamagunas (assoctated with destres) but one,
who has samka'ppdrﬁga (destreful intention) and does not disso-
ciate his mind from the objects of sense, 15 not expected to
attain detachment from worldly objects.! The Mahasanghikas,
[ think, hold the identical opinion though it is not so clearly
expressed in Vasumitra, 1t s only the Sarvastivadins who held

the opinion that the vijidnas conduce to saraga and not to virdga

(Masuda, p. 49).

Re. Indriyas (Organs of sense):

Cakkbuna riapam passati ti (Kvw. xvii. g).  Sentient
surface of the eyes see).”
~ In the Kathavatthu (xvii, g), the Mahasanghikas are said
to hold the opinion that the organs of sense perceive and not
their perceptive faculty (vijiana). This is also the view of the

Vaibhasikas (vide Kosa, transl. 1. p. 81-2). The Saila schools

and the Theravadins held the opposite view (sce infra).

Re. Anupubbibbisamaya (Graaual realisation of the truths):

The Mahasanghikas like the Theravadins hold that the

realisation of the truths takes pl'ace all at once and not gra-dually
(for the contrary opinion of the Sarvastivadins,® see. infra).

1 Quoted in the Kvas.,, p. 370 from the Ang. Nik., 111, gr1.

2 The eyes see and not.the caksu-vijiidna is also the opinion of the
Vaibhasikas (Kosa. 1. 81-2). Sce Infra.

3 Kosa (tansl.), vi, p. 185 fn.
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Re. dpratisamkbya-nirodba (Emancipation without knowledge):

The Buddhists admit two kinds of nirodba one attained by
mcans of knowledge (pratisamkbya) and the other by completc
removal of all impurities which cause rebirth, and not by know-
ledge (apratisamkbya). The Mahisanghikas hold that the latter is
pascad abhava (subscquent absence) of dbarmas in virtue of their

spontaneous destruction, which are not reborn.’

Re. Klesa-bija (Germ of impuritics):

The I\Iahﬁsaﬁghikas state that  klesa-bija s a2 dbarma

distinct from Alesa (Kosa, v. p- 7).
Re. Reals:

The I\’Iﬂh{_lS:lflghikIlS maintatm  as :lgainst the Sarvastivadins

that the present exists but not the past and future.

Re. Vijaapti (Signs of mtimation):
The Mahasanghikas hold that vijrapti 1s also an act
(Kosa, v, p. 3). (Cf. p. 71).

Other opinions:
The following are some of 1Jthe doctrines actributed to the
I\ffahﬁsaflghikns i the Kathavatthu only : —

(1) Restraint (samvara) or unrestraint (asamvara) of the
organs of sense should be treated as action (kamma).® The
Theravadins regard i1t as non-action, their contention being that
an action should be defined as the actual functioni'ng of the five
organs of sensc initiated by mind (cetana). Kva. XIl.1.

(i) All actions (sabbam kammam) are accompanied by

results (savipaka). The Theravadins contend that as cetana 1s the

1 Kosa (transl), 1, p. 28o. 2 Cf. Kosa, (trasl), v, p. 52.
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source of all actions,' and as there are avyikata (neither good not
bad) and avipaka (unaccompanied by any result) cittas,® there
must be also avyakata and avipaka kammas, hence all actions are
not necessarily accompanied by results.—Kvu. XII. 2.

(1) Sound and other ayatanas (spheres of the organs of
sense) ate also results of actions (kammassa katatta uppannam).
In short, all non-materials (arépadhbamma) are products of actions
(kammasamutthana).—Kuvu., XII. 3 & 4.°

(tv) Acquisition of moral purity 1s not mental (stlam aceta-
sikan ti; silam na cittanuparivatti ti). Kva. X. 7. 8.

The Mahasanghikas imply by the above opinion of theirs
that purity in speech (samma vaca), actions (samma kammanta)
and means of livelthood (samma 3jiva) 1s a corporeal property and
as such is non-mental and requires no arammana (basis)." The
M. mean that the observance of silas transforms the bodily cons-
tituents of a being in such a way that it can no longer commilt
-:i'ny wrong, 1.e., cannot be dussila.

(v) The collection of silas (merits) is not assoctated with
mind. (cittavippayuttam silopacayam). Kuva. X. 9.

Buddhaghosa explains this 1s due to misapprehension of the
sense of the passage in the Samyutta Nikiya (1. p. 33): arama-
ropa vanaropi ye jana...tesam sadi puiinam pavaddbati (the
merits of those who plant park and woods increase at all tumes).

(vi) Maggasamangissa rapam maggo ti.> Kva. X. 2.
(viiy Maggasamangi dvibi silebi samannigato ti.° Kvs. X. 6.

1 Cetanaham kammam vadami—d4Atthas., p. 135.

2 Set Dbammasangani, pp. 87ff. 3 Cf Kosa, (trasl), 1, p. 69-70.

4 Kva. 1, p. 422. See p. 21, re. Anusaya.

5 Transl. “That the physical frame of one who is pracusing the
eightfold path is included in that path.” Points of Controversy, p. 244.

6 Transl. “That one who is engaged in the path 1s practising a
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A mageasamangt 1s an advanced udcpt who has reached one
of the maggas, 1.c., sotapattimagga, etc., by following the eiglit-
fo[.d p;lth, and is cngaged n mdggabbﬁvdnéz' (hlgher medita‘tions).
His mental states are transcendental (lokuttam). The qucstion
s whether the sila practices’ completed by him' in the pre-
sotapanna stage and still possessed by him should be regarded as
lokuttara or lokiva (belonging to the spheres of Kama, Rapa and

=)D .- - o7 [
Arapa)?  The M. contend thac the riipa of a maggasamangi (ot

maggattha) remains lokiva while his mental state (citta) becomes

lokuttara, hence his silas, which belong to the category of riipa
as shown above, remain lokiya. Of the eight factors of the
arthangtka-magga, three, viz., samma vaca, kammanta and 3jiva
of a sotapanna are silas and as such they arc lokiya but the remain-
ing five which are mental (artipa) may be lokuttara. A sotapanna
therefore is in possession of lokiya silas but if he practises sam-
mdsatt, sammaviyama, etc. he may be said to have lokuttara-silas.
The Th. do not make any such distinction, for, all the eight
silas. accordinz to them, emanate from mind;® so the silas of a
sotapanna, who has lokuttara-citta, are lokuttara.
(vin) Acts of intimation are victues (vifinatti silan ti).
(1x) Acts not intumating a moral purpose 1s immoral®

(avinnatti dussilyan ti). Kuvu, X.s10, 11.

double morality.” Ibid., p. 248. Vism., p. 6: Silena sotapanna-
sakadigamibhivassa karanam pakasitam hou. Sotapanno ht silesu par-
purakari u vutto, tatha sakadagami.

1 Sce Dbhammasangani, p. 6o.

2 Cf. Vism., p. 6: Kim silan u? Cerana silam, cetaskam silam,
samvara silam, avitikkamo silan ti (quoted from Patisambhidamagga, 1.
P 44) o

3 See Points of Controversy, p. 252. For defimtion of Vinnatts,

sce Atthas, pp. 83 fl.
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Sila, according to the M., must be positive action and nov
mere restraint (samvara), so any vinfatti (intimation) by means
of body or speech 1s sila. Salutation, tising to welcome, folding-
hands, etc., are silas. The M., in view of their opinion that
there may be accumulation of demerits without the association
of mind (cittavippayuttam apusifinpacayam), contend “thac acts
not intimating a moral purpose atg tmmoral.”

(x) Insight 1s dissociated from mind (#anam cittavip-
payuttam). Kuvu. XI. 3.

(x1) One should not be called ‘Aani’ (possessea of nsight)
though his asifiana (spiritual ignorance) is gone but his thoughts
are not conjoined with insight. (A7nine vigate nanavippayatte
citte vattamane na vattabbam ‘nant’ ti). Kvu. Xl. 2.

In this controversy siana means magganana (insight belong-

-
ing to the adepts who are 1n one of the four maggas). The M.
contend that at the moment when an adept has cakkhuvinnana,
etc.,, he cannot have magganana. In other words they mean to
say that it 1s only when an adept develops magganana and stops

o o ‘H- -y

his sense perceptions (vinnanas), he may be described as “nanT,

-

hence fiana is not assoctated with mind (c:tta = vifnana).

(xit) Akusalamilam patisandabati kusalamalan ti.) Kuva.
XIV. 1.

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 immedtately, 1t may be stated that kusala
is the anantarapaccaya (contiguous cause) of akusala and wvice
versa. The Th. point out thac cultivation of kusalamiila must
be made ;l'eliberately (yoniso manasikaroto) while thac of akusala-
miila does not require any such thinking (ayoniso manasikaroto),

1 “That a basis of bad thought is consecutive to a basis that is
good, and conversely.” Points of Controversy, p. 282.
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and also that nekkbammasanna (renunciating thought) does not

alw:lys follow kamuasanna (w-orldly tllought) and vice versa, and

so kusalamila cannot be regarded generrally as the _c_'o'ntiguou-s_

cause of akusalamula and vice versa.

(xtu) Paccayata vavatthita ti. (One phenomenon can be
related to another 1 one way only). Kvu. XV. 1.

The M. now enter mto the problem of paccayas. There
are twenty-four kinds of paccayas, viz., hetu, Arammana, adhi-
pat, sahajata, anantara, etc.” They rase the ques-tion whether
one object can be placed under two or more kinds of paccayas of
another object, or one can be related to another by one relation
only. The Th. hold that one object may be two kinds of
paccayas, e.g., viriya may be both adbipati and sabajata;
vimamsa m--a-}r be both bhety and adbipati. The M. do not
subscribe to this view.

(xiv)  Avijja paccaya pi samkbara, na vattabbam “‘samkbara
paccaya pi avijja ti.”” Kvu. XV. 2.

This view of the M. 15 only a cor.ollary to the _p-rerviou.s one,
The M. hold that avijja 1s the betu (cause) of samkhara and as
such there cannot be any other relation between the two. The
Th., however, argue that avijja and samkhara are related to
each other both as hetu and sahujata (co-existent) or annamanna
(reciprocal), hence it may be stated that samkhara are sahajata-

paccaya of avijja, and vice versa.”

[n the Vibbanga (pp. 156 )

1 Cf. Tikapatthana, pp. 168 fi.

2 See Atthas.,, p. g; Dukapatthana, p. 3, Points of Controversy,
App., pp- 390-2; Buddbist Psychology, pp. 194 ft.

3 “That whereas actions are conditioned by ignorance, we may
not say that ignorance is conditioned by actions.” Points of
Controversy, p. 294.

4 Cf. Majjhima Nikaya, 1,- p. 54-55: avijja samudaya asava
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the sampayutta (assoctated) and annamanfa (reciprocal) relations
between any two consecutive links of the chain of causation are
exhaustively dealt with, showing clearly the attitude of the
Theravadins to the problem.

~(xv) Lokuttaranam dbarmanam jaramaranam lokuttaram
(XV. 6) (decay and death of supramundane beings or objects are
also supramundane).

(xv1) Paro parassa cittam nigganhati (XVI. 1).

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

(xvi1) Iddbibalena samannagato kappam tittheyya (XI1. s).

On the basis of Buddha’s statement that those who have
mastered iddbipada (higher powers) may live for an acon 1t he so
wishes,! the Mahasanghikas state that by means of higbf—‘f

attainments one can extend his life up to a kalpa.2

asavasamudayi avyja; also Digha Nikaya, 1I, p. 56-57: viinanapaccaya

namarupam, namarupapaccaya vinnanan .

1 Sce infra, p. 77, n. 4.
2 Ct. Mabaparinibbanasutta, p. 117.
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CHAPTER Vil (B)
DOCTRINES OF GROUP I SCHOOLS

The Saila Schools, Prajaptivadins, Bahuérutiyas

and Vetulyakas

In discussing the doctrines of the Saila and other schools,
Vasumitra has muxed them up with the Mahasanghikas, pro-
bably with that section of the Mzihasanghikas who are distin-
guished n the Kathavatthu-atthakatha as ekacce Mabasanghika.
[t 1s on the basts of the Kathavatthu that we have distinguished
the_doctrine of the later Mahasanghikas, whose opinion may
be taken as identical with those of the Saila and other schools

and put them together 1n the followmg pages.

I. Is Buddba buman?

In Vasumitra’s rtreatise the Buddhas are described as
lokottara (supramundane), and as such he 1s made of anasrava
dbarmas’ (pure qua.l'it_ies, without sleep or dream which are con-
comitants of sasrava dbarmas). “Buddhas have unhimited ripa-

feﬁyns (material bodies), powers (balas), length of life (ay#), etc.

1 Masuda renders it as “no sasrava dharmas.””  The rendering, |
would prefer, is “anasrava dharmas,” 1.c. Buddhas are embodiment of
anasrava dharmas, viz., silaskandha, samadhisk., prajﬁﬁsk.;‘vimuktisk.
and vimuktynanadar§anask. not of riipa, vedana, sanna, sankhira and

vinnana which are sasrava dharmas. Sce my dspects of Mabayana
Buddbism and its Relation to Hinayana (henccforth indicated as

Aspects), p. 108.
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In the Kathavatthu (XVII. 1 & 2) the above doctriries are
attributed to the Vetulyakas, according to whom the Buddha
does not live in the world of men neither should he be located
anywhere and it 1s his created form (abbinimmito jino) that
delivered the religious discourses. The Theravadins account for
this heresy by saying that it is due to the literal but wrong inter-
pretation of the passage: Bhagava loke jato loke sambuddho
lokam abbibbuyya vibarati anupalitto lokena ti (Buddha, born
and enlightened in this world, overcame this world and rematned
untouched by the things of the world—Sam. Nik., m. 140).
This 1s supplemented by further discussions in the Kva., (XVIIL.
1, 2 & XXI. 6) relating to the heresies also attributed to the
Vetulyakas, viz., Na vattabbam, “Buddho Bhagava manussaloke
atthasi” ti (It should not be said that Buddha lived in the world
of men—XVIII. 1); Sabba disa Buddba titthant ti* (Buddhas
exist in all corners of the world— XXI. 6) and Abbinimmitena
desito ti (the discourses are delivered by created forms—XVIII.
2). These show that according to the opponents of the Thera-
vidins the Buddha is omnipresent and as such 1s beyond the
possibility of location in any particular direction or sphere and
that all the preaching of Buddhism has been done by the
appatitional images of Buddha

Buddhaghosa with his usual naivety understood the
Vetulyakas as holding the opinion that Buddha remained always
in the Tusita heaven, where he was before he came to this
wotld. The discussions in the Kathavatthu as also the terse
statements of Vasumitra leave no room for doubt about the fact

that the Mahﬁsaﬁghikas (sPecially their offshoots,—the Vetulya-

1 This is the opinion of the Mahisanghikas only according to
the Kua,
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kas and the Lokottaravadins) regarded Buddha as transcendental.
Masuda  suggests  that  the sambbogakaya of Buddha 1s
referred to in the herestes, but the tme of emergence of the
conception of sambhogakiaya is still a matter of controversy."
From the discussion in the Kathavatiha (XXI. 5) concerning
“atthi Buddbanam Buddbebi binatirekata ti (whether Buddhas
mutually diffec?) 1t scems that the Andhakas (another offshoot
of the Mahasanghikas) were still concerned with the Sam bboga-
kaya and had not yet arrived at the conception of the Dharma-
kaya. Buddhaghosa says that the Andhakas hold that Buddhas
differ from one another 1n some qualities other than attatnments
Like satipatthana, sammappadbana, ctc., the orthodox school
holding that Buddhas may differ in respect of sarira (body), ay«
(length of lite) and pabhava (radiance) but not in regard to the
attmraments  mentioned above. The discussion in the Kouu.
(XVIH. 3) shows that the Utarapathakas held the views thac
Buddhas can have no karuna (compassion), and that Buddha’s
body 1s made of anasrava dbarmas. In the Mahbavastu (1, p. 167-8)
the conceptton of lokottara Buddha appears thus: —Transcenden-
tal are the practices of Bhagavan, and so are hs kusalamilas,
his eating, drinking and such other daly actions. He follows

the ways of the world just as much as he follows the transcenden-

)

tal ways. He makes a show of standing, wnlking and other
iriy&patbas, but he never gets ured. He washes his feet or body

though there is no dirt to wash: he cleanses his tecth

1  Masuda’s opinion, however, can be supported by the fact that
in the Mabavastu (1, p. 169) Buddha's kaya 1s cquated to nisyandakaya
rendered into Chinese by pao sheng which 1s also the rendenng of

sambbogakdya, scc my Aspects, pp. 117, 120
2 Mahavasts, 1, p. 168: @=migadai g1 wqaaf« difaa o
nafrmaIafa agr @iaau«i §
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1

he eats though he

though his mouth smells like a lotus:
has no hunger, and so forth. These are all due to his being an

embodiment of the effects of good acttons.?

There 1s nothing
in common between Him and the beings of the world. Every-
thing of the great rsi is transcendental including hts advent into
the worid.?

If the transcendence of Buddha be admitted, then 1t follows
as a matter of course that his length of life would be unlimited
and that he could not be subject to sleep or dream, as he could
have no fatigue, and one who 1s without sleep and ever awake
has nothing to do with dream. It is worth noting here that
even in the Pali suttas like the Mabaparinibbanasutta® there are
hints to the effect that a Buddha, if he wishes, can extend his
life-limit up to a Kalpa or the end of a Kalpa thus revealing
that the transcendental conception has taken roots in the rhinds
of the Buddhists at a very early date.

In the Kathavatthu® the discussion resting with the toptc:
Buddbassa Bhagavato voharo lokuttaro ti reveals that the
Andhakas, to whom the above opinion is ascribed, held thac
Buddha's actions (voharo) ate lokuttara and that they are treated
as lokiya (mundane) and lokuttara (supramundane) according as
the object of the action is lokéya or lokuttara. Mr. Shwe Zan
Aung prefers to conhine the sense of the word “vobaro”® to

1 Cf. Kuvu. XVIIL 4: Buddhassa Bhagavato uccarapassavo
ativiya anfie gandhajite adhiganhatitt—opinion of some Andhakas and

Uttarapathakas. _
2 Mta., 1, p. 169: ag@i swfag=ai war @iwigaan | Ch Lanka,
pp- 28, 34: faw=agI| 3 Mtu, I, p. 159

4 Digha, 11, p. 103: yassa kassaci cattiro iddhipada bhavita—so
akankhamano kappam va tttheyya kappavasesam va.
5 Kuva., 11, 10. 6 Sans. Vyavahara
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speech™, and we think there s vood reason for 1t.' In Vasu-
mitra’s treatise an opinion of this nature 1s attributed to the
I\Iuhﬁsaﬁghikns m contrast to the Sarvastivadins, viz., the siatras
(or discourses) preached by the Buddha are all perfect in them-
sclves (nitartha). Buddhas speak ot nothing but dharma (doc-
trines), as such their teaching is concerned only with paramartha-
satya (paramatthasacca), i.c., not with samurtisatya (sammauti-
sacca).>  The paramarthasatya cannot be nornmlly'cxprcssed by
words. It can be explamed only by silence or at the most by
an exclimation—which idea, 1 think, 1s cxpfcssed in Vasumitra’s
treatise thus:  “The Buddha can expound all the docirines
with a single uttcrance and that there 1s nothing which

IS hot 1n conformity with the truth 1 what has been prcachcd

by the World-honoured one.” In the Upayakausalyaparivarta

of t: Saddharmapundarika 1 has been shown that for tramning
up deluded beings in his doctrines, Buddha did take recourse
to various cxpedients which were false, 1.e., unreal (semuvrti or
sammuti), and that through such teachings he led the deluded
beings to the truth—paramartha. So 1t follows thac all s
teachings collected in the Pitakas ate merely samurti or sammauti
(unrcal) and hence they are not hts real teachings.”
According to the Mahasanglgkas, Vasumitra says, Buddhas

have both ksayajiiana and anutpadajiana® always present in their

1 Cf. M.Vr, p. 494 |AeRAAIHE qIq1@l 4 934 |
> Paramartha-satya means the highest tuth while samurti-satya
means the so-called truths as used in cevery day usage by the people m
gencral.  For detailed treatment sce my Aspects, pp- 216 (I..°
| 3 dsia Major, 11, p. 19. 4 spects, p. 198,
5 Masuda, pp. 21, 42
(a) Ksayajiana means cogmzance of the fact that all the

asavas arc destroyed;
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mind, the Sarvastivada holding that all Arhats may have ksaya-
jiana but a few only have anutpadajiana; the Theravadins,
however, do not make such a distinction.

Among the other attributes of this lokottara Buddha, Vasu-
mitra’s treatise speaks of his powers (balas)' as unlimited while

the Mabavastu of his five eyes (caksus)® as uncommon

(b) Anutpadajiana means cognizance of the fact that onc will
not be rcborn again, Cf. Kofa, VI, 67; Atthasalini, p. 54.
Ct. Adspects, p. 106 fn. 1.

i The ten balas are,—

(Mahgvasts, pp. 159-160).  (Kathavatthu and Majjhima
Nikaya).
. @ErEE afa 1. Thanathanam janati....
2. gaagmfaat 1 afaue 34 2. Sabbatthagaminipatipadam  janati.
3. AR Mx fazfs 3. Anekadbatum nanadbatum [gha
janati.

4. fuglaaara 4. Sattanam nanadbimuttikatam janati.
5. qwﬁﬁﬁiﬁﬁmlﬁ dfw 5. Paramtt&narg: parapugga[ﬁndm

indriya-paropariyattam yatha-

6. wHgd wlgAfa qHigaq

7. @ wATA ofF
wagRaf« af

8. gafrard 3fw
9. uftagfemagal wafs

10. §aa qfFqw nRca

bbistam pajanati.

0. Atitﬁn&g’atﬁpacmppmm&nér:_aa
hetuso vipakam janati.

7. jhanavimokkbasamadbisama-
pattinam mr’:kilemrgr vodanam
votthanam yathabbutam pajanati.

8. anekavibitam pubbenivasam
anussarats.

9. dibbena cakkbuna satte passati

cavamane upapdjjamane etc.

1Q. dsavanam khbaya andsavam ceto-

vimuttim  pannavimuttim  ditthe
va dbamme sayam abbinna sacchi-
katvz wpasampajja vibarati.

2 By eyes, the text means all the five,,viz., mamsacaksn, divyac.,

prajiidc., dbarmac., and baddbac.
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(asadbarana) and excelling those of Pratyekabuddbas, Arbats
and  others. This particular topic—tathagatabalam  savakasa-
dharanam ti has been taken up for discussion in the Katha-

vatthy (111, 1), but strangely enough the position taken by the
compiler of the Kathivatthu is not that of a Theravadin but of
a Lokottaravidin Mahasanghika as against the Andhakas, i.e.,
the Saila schools. In Vasumitra’s treatise chis toplc appears in A
shghtly different form.

The Theravadins do not regard Buddha as lokottara but
attribute to him almost all the powers and qualities of a lokottara
Buddha and this discussion reveals one of such instances. The
ten spcci:‘ll balas (powers) of a Tathagata appear not only in the
Mabavastr: (1, pp. 159-160) but also in old Pali works like the
Majjhima Nik&ya (i,_ pp- 69 fl.). The contention of the
“Ananakas 1s that there 1s a certain degree of difference between
the Buddhas and the Arhats regarding the acquisition of the
ten balas, and as such, Buddhas and Arahats "are not on the
same level (asadbaranam). In the Mabavasts and the Pali
works this view 1s accepted with this reservatton that Buddhas
are  sarvakarajna, 1.e., they possess  a complete and detailed
knowledge of everything, while an Arhat can at the utmost
have sectional knowledge." The, Pili school, i.e., the Thera-
vadins hold that as far as wvimatti 1s concerned there 1s no

difference between a Buddha and an Arhat, and that Buddhas

are superior to the Arhats only‘ on account of the fact chat the

1 Cf. Kuu. Cy., p. 62: Thinathinidini hi sivaka padesena
jananti. Tathigatd aippadesena 1. Tam uddesato s‘ﬁdhﬁramﬁni';
niddesato  asadhiranani—niddesato  sabbakaravisayatam samdhaya pati-
kkhipati, Cf. Mtu, 1, p. 158:  Sfag=gena [t gat@ sl
Gagg: gugmar wafar Ct. Aspects, p. 106 fn. 1.
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former are promulgators of a new law while the Arhats are o.nly
followers of the same.?

1. Are Bodbisattvas average beings?
If, according to the Mahasanghikas, Buddhas are lokottara,

and 1f the Buddhas, we puthujjanas know of, are only created
forms of the real Buddha, the Bodhisattvas also cannot be average
human beings—they must also be supramundane. In Vasu-
mitra’s treatise the following account of the Bodhisattvas s
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 belief that came to be woven around the person of the
great man about a century after his actual existence. In ‘the
Lalitavistara,® the Bodhtsattva 1s placed not only in a crystal
casket put within the womb but while in that state he 1s said
to be preaching his dbarma to the heavenly beings that flocked.
around him. The stortes of the white elephant seen by Maya
in a dream at the time of her conception and the birth of the
Bodhisattva by bursting through the right side of the mother’s
womb are too well-known to need any comment. The incor-
poration of these legends in the doctrines of the Mahasanghikas
shows that the Bodhisattva conception of the Mahayanists was
yet in the course of development.

The only doctrine that can be described as Mahayanic 1s
that Bodhisattvas take birth out of their own free will in any
form of existence for imparting Buddhist dharmas to the senttent

t This argument 1s adduced in the Kvs. See also Sam. Nik., Ill,
p. 66.
2 Lalitavistara, ch. V1, p. 73 (of A.S.B. edition).

Il
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beings of that particular form of existence’ an idea well illus-
trated m the Jatakas, and developed 1n the later Mahayana
works like the Siksgsamuccaya and the Bodbicaryavatara. This
topic has been taken up for discussion in the Kathavatthu
(XXUL.  3):  Bodbisatto  issariyakamakarikabetu  vinipatam
gacchati ti—but the arguments puc forward completely ignore
the standpoine of the Mahasanghikas and attempt to show the
untenabihity of the opponent’s proposition by treating the Bodhi-
sattva as nothing but an average human adept toiling along the
path towards the attainment of bodbi.

In the niyamokkantikatha® (Kvau., 1V. &, XII. 5, 6 XIIL. )
the same attitude 1s taken by the Theravadins. By niyama, the
Theravadins understand sammattaniyama and micchattaniyima,
rhe former being the practice of brabmacariya (purity 1n conduct)
and ariyamagga (path of sanctification) including, for the Bodht-
sattvas, the fulfilment of paramis, leading o mbbana (1.e. samya-
ktva or sammatta), and the latter the commission ‘of heinous crimes
(anantariyakamma) leading to hell (L.e., mithyatva or micchatta),
all other practices being looked upon as aniyata (un-predestined).”
In the sense as expressed above any Sravaka can be a sammatta-
niyama and he need not be a bodhisattva. The Theravadins do
not recognise the bodhisattvas as superior In attainments to the
Sravakas, and in the matter of brabmacariya and practice of ariya-
magga they do not want to make any distinction between a

Sravaka and a Bodhisattva.
[n the Lankavatara and Asanga’s Satralankara and such

other Mahayana works however 1t is repeatcdly stated that a

1 Masuda, p. 21.

2 Swpping into the path destined to reach Nibbana.
3 Kvn., pp. 78, 143: Ime dve niyame thapetva anfio niyamo

nama natthi.
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person by the development of bodhicitta becomes a niyata
Bodhisateva, te., through the fulfilment of paramis and practice
of the various forms of asceticism he 1s to become ultimately a
Buddha. Siddhartha Gautama, in one of his previous births as
Jotipala-manava,” did, as a matter of fact, develop bodbicitta ac
the time of Kassapa Buddha and then through several births, he
fulfilled the paramis and took recourse to all possible sadbanis,
whether Buddhistic or non-Buddhistic and ultimately attained
petfection. He even became disciples of Alira Kialima and
Rudraka Ramaputta whose doctrines are treated as heresies in the
Brabhmajala and other suttas. In the Mahidyana texts emphasis
s laid more on bodbicitta than on brabmacariya and ariyamagga.
[n the Kathavatthu discussion, the Mahiyanic sense of niyata is
ignored and the Theravida sense of sammattaniyama 1s kept n
view. I[n the Kathavatthu (XIIL. g) 1t 1s argued that to speaR of
a niyata Sravaka or bodbisattva to have become a sammatta’
s 1llogical. The difference of opnion really rests on the
interpretation given to the word niyata in Mahayana texts as
against that given by the Kathivatthu writer and commentator.
Inspite of the above interpretation of niyama and attitude of the
Theravadins they contend that Gautama Buddha in his bodhi-
sattva existence did not becoms a disciple (Sravaka) of Kassapa
Buddha. In support of their contention they ctted the passage:

na me acariyo atthi, sadiso me na vijjati etc. The Andhakas,

strangely enough, took the opposite view and asserted that he

did become a Sravaka of Kassapa Buddha and cited the passage

from the Majjhima Nikaya (1, p. 54): Kassapo, abam Ananda

bhagavati ‘brabmacariyam acarim sambodbaya ti etc.?

v Na niyatassa niyamokkamanam tasma asadbakan ti. Kvu. A.,

P 143
2 Kua., p. 288.
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According to the Theravadins, the Bodhisattvas as a class of
beings as envisaged in the Satralankara and Lankavatara do rot
exist. The individual, who happens to become the Buddha, is
called a bodhisattva 1n his previous existence just to distinguish

him as 2 belng superior to an average one; by call'ng him a

bodhisattva the Theravadins do not attribute to him any spectal
virtues unattainable by a $rivaka. The Mahasanghikas or the
Andhakas do not subscribe to the above view. According to
them an individual from the moment he develops bodbicitta
becomes a bodbisatta and 1s destined (m'yata) to become a Buddha
and follows a career which i1s quite different from that of
a sravaka. The carcer of the former 1s marked more by love
and compassion for the suffering beings than by path-culture
while thac of the latter has more of path-culture and sidhana

than exercise of metta and karuna.

1. Are drbats fuﬁy emancipatéd?

According to Vasumitra, Bhavya and Vinitadeva, the seces-
sion of the Mahasanghikas from the Theravadins happened on
account of the five points of Mahadeva. Four of these points
relate to the qualities actamnable by an Arhat.  According 1o the
Theravadins only one who s fully emanctpated 15 called
an Arhat,—he 1s anupatto sadattho vitarigo vitadoso vitamobho
khinasavo obitabbaro katakaraniyo naparam itthattaya ti (i
-possession of the excellent goal, tree from attachment, hatred_and
delusion, in short, all impunties, relieved of burden of khandhas,
accompitshed 1n all that is to be done and devoid of any further
existence). He has turther acquired the clear vision® about the
origin and destruction of things, got rd of all doubts (kankha)
about the Buddha, Dhamma and Sangha, non-existence of soul

and the theory of causation, seen things for himself without the
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help of others (na paravitirana)' and attained bodhi which how-
ever Is catumaggannana® and not sabbanfiutanana—the bodhi of
the Buddhas.* The Theravidins do not admit the falings*
which are attributed to the Arhats by the Bahusrutiyas, the Saila
schools and the Haimavatas. The fatlings are thus enumerated

in Vasumitra's treatise

(1) Arhats can be tempted by others;

(2) They have still ignorance;
(3) They have still doubt;
(4) They gain knowledge through others’ (help).”

In the Kathavatthu (Il, 1-5) all the above statements are

taken up for discussion and appear thus:

() Atthi arabato rigo? (ll. 1).°
(it} Atthi arabato afinanan® ti? (Il. 2).
(iif) Atthi arabato kankba ti? (IL. 3).
(i) Atthi arabato paravitarana ti? (1. 4).
The Theravadins emphatically deny that an Arhat who 1s

free from attachment (vitardga) can be subject to temptation. The

1 Sce infra, p. 87.
2 The catumaggas are sotapatti, sakadagimi, anagami and achatta.
3 Sce Kvu., 4., p. 76. _
4 For the discussion “Parihdyat arahd arahat@ u” see infra, p. go.
5 Masuda, pp. 24, 36, 38, 53; cf. PRAS., 1910, pp. 413-423. For
the sth point see infra, p. 87.
6 In the text the wording is “atthi arabato asucisukkavisatthi?”
It perhaps refers to an instance of the Maira gods having removed
asucisukka of an arhat. The commentator remarks that the impostors
passing as*arhats may have asucisukkavisatthi and upon that the con-
tention of the $aila schools is based. The Theravadins take their stand
upon the fact an arhat cannot have riga and hence they cannot comunit
asucisukkavisatthi.

7 Annranam 1s not the same as avijja.
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opponents. as shown n the Kuvs., draw a subde distinction
between 2 Sa(=Sans. Sva-)dbammakusala-arhat and a Para-
dbammakusala-arhat, the former, according to the commentator.
s a Pannavimutta and the latter an Ubbatobhagavimatta, that s,
the knowledge of the former is confined to his own personal
attainments while that of the latter is extended to other’s attain-
ments besides his own. In the Pali texts the U bhatobbhagavimutia
1s not regarded as superior to the Panriavimutia the only distinc-
tion made between the two 1s thae the former has samathabbini-
vesa' and realisation of eight vimokkhas® while the latter has
vippassanabbinivesa® and realisation of only four jhanas,* but as
far as the question of raga or asavas 1s concerned both the classes
of Arhats must be regarded as completely free from them, hence
the subtle distinction drawn by the opponents s of no avail
according to the Theravadims.

The next two points, that an athat may have ignorance (1.e.
aninana and not avijjz) and doubt (kankba or-vimati) are also
vehemently apposed by the Theravadins on the ground that one
cannot be an arhat unless he gets rid of avijja and vicikicchd and
develops perfect vision free from mpurities (virajam vitamalam
dhammacakkbum) after having dispersed all his doubts (karnkba
vapayant: sabbi).

The opponents, as prc§entcd in the Kvu., in this case also

draw a distinction between a Sadhammakusala-arhat and a Para-

r  Samatha leads to concentration of thoughts and cradication of
attachment (rzga). Cf. Aiguttara, 1, p. 61: ragaviraga cetovimulti,

2 For the cight Vimokkbas, scc Appendix. .

3 Vipassana lcads to knowledge and removal of ignorance. Cf.
Anguttara, 1, p. 61: avijjaviraga paanavimutls.

4 Cf  Aspects, pp. 250, 276. Scc Majjbima, 1, p. 477 and
Manorathaprani, i1, p. 188; Pnggala-paﬁﬁattf, 14, 72.
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dhamma-kusala-arhat, saying that both the classes of arhats may
not have avijji 1n regard to the truths, the theory of causation,
etc. or vicikiccha about Buddha, Dharma and Sangha or absence
of soul, but the former may have afifiagna and kanikba, say, as
regards the name and family of an unknown man or woman
or of a tree. It should be noted here the opponents do not mean
sabbannutanana (omniscience) but just .pamd_bammaﬁér_m—an
intellectual power attamned by the Ubhatobhagavimutta-arhats,
by which they can know many things outside himself. Arguing
in this way the opponents maintain that a section of the arhats,
l.e., the Pafnavimuttas or Sa-dhammakusala-arhats have 1gnor-
ance (anifiana) relating to things or qualities other than those
belonging to himself.

The same arguments and counter-arguments are applied 1n
the next discussion relating to atthi arabato paravitarana? The

word paravitarana perplexed our translator Mr. Shwe Zan
1

Aung.! The discussion in the Kuvu, reveals that the word
means that an arhat develops faith in the Triratna or acquires
knowledge of the truths, etc. not by himself but through the
instruction of his preceptor' in whom he had firm faich. The
Theravadins oppose the contention of the opponents, saying that
an arhat is vitamoba and is possessed of dbammacakkbu and so
he does not require paravitarana. The opponents as before
contend that a sa-dhammakusala-athat requires paravitarana
while a para-dhammakusala-arhat does not.

Another statement of Vasumitra relatng to the Arhats,

1 “Efcelled by others.” See Points of the Controversy, p. 119.
Buddhaghosa writes: yasmi yesam tani vatthuni pare vitaranti pakasent
icikkhanti tasm3 tesam atthi paravitarana d.

Cf. Masuda, p. 24: “gain spiritual perception by the help of
others (lit. enlightenment through others).”
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hamely, “one who is krtakrtyah (=Pili: katakaraniyo) does
not take any dharma to himself i.e. has no attachment for
worldly things™ 1s echoed, I think, in the Kva. (XVII, 1 & XXII.
2) i these terms: atthi arahato puninopacayo ti? and araba
busalacitto parinibbayati ti. The Theravadins agreeing with the
Mahasanghikas contend that the citta of Arhats goes beyond
papa and punya, knsala and akusala, kriya and vipaka, hence,
to speak of them as acquiring merits or demerits s absued.
The opponents, the dndbakas, however, contend that the Arhats
perform many good deeds, e.g., making gifts, worshipping
caityas and so forth, and reman always self-possessed (sato sam-
pajano) even at the ume of his parinibbana, and so he does
collect merits and passes away with kusalacitta.

Neither the above discussions in the Kathavatthu nor the
terse statements of Vasumitra help us much in hnding out the
real difference between the Andhakas and the Theravadins about
the position of an Arhat. The Mahayana works point out the
disuinction thus:  Arhats, who are perfect Sravakas, get rid of
only klesavarana, 1.e., the vell of impurnties consisting of raga,
dosa, moha, silabbataparamasa, and victkiccha but not of jAeya-
varana, 1.e., the vell which conceals the truth—the veill which
can only be removed by rea)ising the Dharma-Stinyata or
Tathatd.' It 1s the Buddha alone who 1s perfectly emanctpated
having both klesivarana and jieyavarana removed. That the
Mahisanghikas appear to be g—roping to get at this clear distinc-
tion will be evident from two other topics discussed in the Kvn.
but not referred to in Vasumitra’s treatise. The topics are,—
atthi kifici sanfiojanam appabaya parinibbanan 11?2 (Xnll. 1) or

ambattappatﬁti? (XXI. 3). To these the Mahﬁsnﬁghikns replicri

1 For details, see Aspects, pp. 35 fl.
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in the affirmative, saying that an arhat 1s nikkileso (free from
impurtties) and does attain parimibbina or arhatta but as he s
not cognizant of all that is Buddbavisaya (domain of Buddha’s
knowledge), it must be admitted that some safifiojanas are lefc

in him. This opinion may be taken as a hint chat the arhats do
not remove the jreyavarana.”

2 There are a few subsidiary discussions 1n the Kathavatthu relating
to Arhats. These are given here briefly : —

IV. 1. Householders cannot become Arhats—Theravadins.
But householders like Yasa, Uttiya, Setu became Arhats—
Uttarapathakas.
IV. 2. No one i1s born as Arhats—T berav.
But there are Upahacca-(uppajja)-parinibbayi Arhats—
Uttdrﬁ‘p.
IV. 3. All dharmas of Arhats are not anasava, c.g. their physical
body etc.—Tbherav.
But Arhats are anisava (free from adsavas)—Uttarap.
IV. 4 In the Arhat stage, only arhattaphala is acquired—T berav.
But all the phalas are possessed by the Arhats—Uttarap.
IV. 5. An Arhat is chalupckkho (see App.)—Therav.
Rather Araha chali upekkhahi samannagato—Uttarap.
IV. 10. All sannojanas are gradually destroyed and not by
Arhattamagga alofe—T herav.
But by the destruction of all sanfiojanas one becomes an
Arhat—Andbakas.
XVIL. 2. Arhats may have unumely death as arahatghataka 1s
mentioned in the Buddhavacanas—Therav.
But as one cannot become an Arhat before the karmaic
effects are exhausted, an Arhat cannot have untimely
* death—Rajagirikas and Siddbatthikas.
XVII. 3. Arhats do not die when in imperturbable meditation and
devoid of kryacitta—Therav.
But did not Gautama Buddha pass away immediately
after arising from the 4th jhana—Uttarap.
12
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IV. Can there be retrogression of Arbats, Srotaipannas and
other Phalasthas?

The following views regarding the possibility of retrogression
of Arhats, Srotadpannas and other phalasthas are attributed in
Vasumitra's treatise' to a section of the MﬂlliSﬂﬁghikﬂS and some
of their sub-sects:

(1) From the gotrabhimidharma there is in all stages the
possibility of retrogression.

(1) A Srotaapanna has a chance of retrogression while an
Arhat has not.

The above two wviews are discussed n the Kathavatthu
under the topic:  Paribayati araba arabatta ti? (1. 2).

[t will be observed that the Kvu. does not attribute to the
Mahasanghikas the above views about the retrogression of
Arhats and Srotadpannas. According to the Mahasanghtkas,
the Kvu. savs, an Arhat has retrogression while a Sroraapanna
has not, while Vasumutra takes a contrary view, a¢ above (11).
Vasumitra says that the former opinion is held by the Sarvasti-
vadins and other schools. Buddhaghosa pomts out that this
optnion 1s held by one section of the Mahasanghikas and not
all, and so Vasumitra may have m view the views of that

section, according to whom the ¥Arhats may retrogress but the

0

L)

Srotaipannas do not.

All the schools advocating the view that arhats retrogress
hold, as stated in the Kvu., that the Sotapannas have no retro-
gression. This, however, contradicts the statement of Vasu-

micra.>  All these schools accept that a sotapanno 1s niyato

1 Masuda, p. 22.
2 Kva. A, p. 35: Sammutiyd Vajiputtiya Sabbatthivadino
ckacce ca Mahisanghika arahato parthdnim icchau.

3 Sce Masuda, 11, p. 27.
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sambodhipardyano and hence 1s not subject to retrogression, but
a sakadigimi or an anagami may retrogress but not further than
the sotdpanna stage, for some of the adepts in these stages may
have anuasaya which may develop into pariyutthana’ and thus
bring about the fall—an argument which will be discussed nex in
connection with the Atthamakas. In regard to these two stages
the Kuu. corroborates Vasumitra's statement (no. it).

Regarding the srotaaparinas, Vasumitra further states that:

(1) they are capable of knowing their own nature
(svabbava) through their citta and caitasika dbarmas;

(2) they can also attain the dbyana;

(3) they are hable to commit all sorts of oftences except
the five anantariyas (1.e. matricide, patricide etc. )

In the Kva. we do not come across any controversy relating
to the first two topics. This silence may be interpreted as that
the Theravadins accepted the two views. As regards the third
toplc, we may take tnto consideration the controversy: Ditthi-
sampanno puggalo sancicca panam jivita voropeyya ti? (sce
infra). A sotipanna is a person with right view (ditthisam-
panno), hence, according to the Theravadins, he cannot commut
killing (panatipata) or such other offences, not to speak of the
five extreme offences like matricide or patrictde.  Vasumitra
perhaps speaks of the opinion of that section of the Mahasan-
ghtkas 1e., the Andhakas, who contemplate the retrogression
of the Sotapannas while the Kuva. very likely speaks of the

other section, acco-rding to whom the Sotapannas do not retrogress.

t  AmmSaya means that which lies in the mind in a latent state
with the possibility of its coming into appearance if it recewves an
cffective impulse, while pariyutthana means its actual appearance in
the mind without however a corresponding response in the outer world.

For further details, see p. g4f.
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There are 1 Vasumitra’s treatise two other statements,
which also relate to the Srotaapannas. They are,—
() When one enters into the samyakatva-nyama,' onc
may be said to destroy all samyojanas.®
(1) None of the dharmayatanas® can be known or under-

stood: they can be attained (only by those Aryan
pudgalas above the darsanamarga).

The Kvu. contributes no discussion on the above two points.

The Theravadins also cannot but subscribe to these views.

V (a). Do the Atthamakas' have anm&yaﬁ and pariyutthana?

Relating to the Atthamakas, Vasumitra says that according

to the Mahasanghikas—
(1) In the eighth stage (astamaka-bhiimi) one can remain
for a long ume.

In the Kvs. (III. 5) the identical problem 1s discussed n

these words : .,
(1) Atthamakassa puggalassa ditthipariyutthanam pabinan ti?
Masuda’s comment on the first view secems to be wide
of the mark, though he quotes ‘Shu-chi as his authority.

The discussion in the Kathavatthu clears up the view thus:

1 Sce above, p. 8.

2 The three samyojanas arc  silabbataparamasa,  vicikiccha,
micchaditthi.

3 The Dharmayatanas are vedana, samjia, and samskara. Ct.
Abbi. Kosa, p. 46.

4 The atthamakas are those who have just stepped mntg the Sota-
panna-hood, which is the ecighth or the lowest stage i the fruits of
sanctification.

5 For the meaning of the term and 1ts distinction from pariyutt-
bana, sce p. g1, in. L.
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Acco.-rcling to the Andbakas, an adept who 1s in the eighth
stage l.c., sotapatti-maggattha and not yet sotapanna gets
rid of dicchipatiyutthana, silabbata-p. and vicikicchﬁ?p. but not
ditthi-anusaya, silabbata-a., and vicikicchd-a., 1., the anusa-
yas may become active (uppajjissati) if they recetve an 1mpulse.
The Andhakas by drawing this distinction between partyutthana
and anusaya hold that an atthamaka may not get rid of the
thtee anusayas and consequently remain away from the sota-
panna stage for a long time.’

The Kathavatthu also discusses the following two allied views
attributed to the Pubbaseliyas and the Uttarapathakas:

(1) Ditthisampanno puggalo saficicca panam jfiviti voro-
peyya ti? XII. 7 (Pubbaseliyas)

(11) Ditthisampannassa puggalassa pabini duggati ti? XII.
8 (Uttarapathakas).

By the first view the Pubbaseliyas mean that a person by
having sammaditthi does not get rid of dosa (hatred), hence he
can commit the sin of killing—a view wholly rejected by the
Theravadins. By the second view the Uttarapathakas assert
that a person with sammaditthi cannot be reborn 1n a lower form
of existence; the Theravadins point out that it may be so, but
he may have tanha (desire) for objects and beings belonging to

the lower forms of existences.

V (b). Are anusaya and pmyava-stbiim associated with
mind or not?

There are in Vasumitra two statements relating to anusaya
and paryavasthana, which will clear up the above problem

furthera—

1 Acthamaka puggalas have saddhd but not saddhindriya—
Andhaka.
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(1) Anusayas (dormant passions or latenc bias) are neither
citta nor caitasika dharmas: and again they never become the
object of thought (analambana).

() Anusaya 1s different from paryavasthana (pervading
passion) and paryavasthana 1s different from anudaya. It must be
sald that the anusaya does not combine (samprayuj) with the
citta whereas the paryavasthana does.

Relating to the above topics, the Kuvs. has,

() Anusaya anirammana ti? (1X. 4) and cittavippayutta

() Anusaya avyakata ti (X1. 1)

(1) Anno kamariganusayo anfiam kamarigapariyutthanan

ti? (XIV. g)

() Pariyutthanam: cittavippayuttan ti? (XIV. 6)

Masuda offers the following interpretation from the
Shu-chi:  The anusayas are really bijas (germs mborn n the
mind) of 7aga and other passions. They remamn dormant unless
excited by the corresponding impulse. Theyﬁremain always
the mind, even in kusalacitta, so they are dissoctated from the
mind and do not requirc any object (alambana) tor support.
When the anusaya is excited by a suitable impulse, 1t becomes
paryavasthina (pariyutthina) and as such becomes a mental func-
tion (cattasika), and then only it becomes an impurity and clogs
the way to spiritual progress. The interpretation gtven above
is corroborated by the Kvu. A.° The Theravadins however do
not distinguish between kamaraganusaya and kamaragapari-
yutthina and maintain that as the anusayas are included 1 the

Samkhirakkhandha, they are all sirammana, But according to

(S

1 Kuvn. A, p. 117: Tattha yesam anusaya nama cittavippayutta
ahctukd avyikatd ten’ cva andrammana ‘ti laddhi seyyathd pr Andha-

kanai ¢ cva ckaccanan ca Uttarapathakanam.
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the Andhakas some samkhiras are sirammana (with basis)
and some are anarammana (without basts),' but not so are the
remamnmng four khandhas. The Andhakas further maintain that
as a puthujjana having kusalivyikata-citta 15 sometimes described

as “s:'imlsayo o when their anusayas are without any  aram-

mana, it must be admitted thac anusayas may be anarammana.
From the above discussion it s apparent chat the anusayas,

according to the Andhakas, are ;l\")fﬁl\':.lt:l: .c. neicher good nor

bad, and consequently they are citta-vippayutta, and also cause-
less (ahetuka). The Andhakas m the third discussion assert

that anusayas are different from panyutchanas, but mn the fourth

the Kuu. makes the Andhakas contend that partyutchinas are
also cretavippayuttas, which, however, apppear to be contradic-
tory. Vasumitra says that the partyucchinas according to these
schools are cittasampayuttas, so we must dismitss the statement
of the KNvu. as unwarranted.

“The world in 1ts vartety originates out of actions (karma)
which accumulate on account of anusayas. In the absence of
anusayas, karma 1s not capable of producing a new existence
(punarbhava). Consequently the rtoot of bhava or rebirth is

)

karma, i other words, anusaya.” With these words Vasu-

bandhu opens the ffth book of Wosa. (See Kosa, V, p. 1).
The Sarvasuvadins like the Theravadins regard anusaya,

paryavasthana and klesa as same, the only distinction being that

anusaya 1s the subtle, while paryavasthana the manttest, stace

of raga, dosa, mobha, etc.

1 Kun., p. g07: Samkhirakkhandho ckadeso sairammano, ckadeso
anarammano.
2 The Andhakas, 1t seems, looked upon the anusayas as vipaka-

citta and treated the same as avyakata. Cf. Dhammasangani.
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The Kosa too deals with the problem under discusston, viz.,
whether or not anusaya (e.g. kamaraganusaya) 1s a dharma by
iself dissociated from mind, the prapti of kamaraga, etc.? The
answer of the Sarvastivadins i1s in the negativg as that of the
Theravadins. The former quote as their authority the JAana-
prastbana-sétra, \n which anusaya 1s shown to be associated with
mind (cittasamprayukia). They assert that anusayas are klesas,
and hence they cannot but be citta-samprayuktas.

In this connection the Koz refers to the opinion of the
Sautrantikas, who hold that anusaya 1s different from klesa
mnasmuch as it is neither assoclated with, nor dissociated
from, mind because it is not a dravya apatt; 1t is a Sakti left In
certain individuals by the previously existing kleSas and has the
power of reproducing further klesas. According to the Sautran-
tikas, Alesa when non-manifest is anusaya and when manifest,
an act, 1t 1s paryavasthana (Kosa, V, p. 7)"

VL. Can the Atthamakas bave Saddbindriya?

Vasumitra does not mention this view among the doctrines
of the Mahﬁsaflghikas but 1t 1s stated 1n the Kvs. that according
to the Andhakas, atthamakassa puggalassa navthi saddbindriyan
ti (III. 6), i.e., the atthamakas tay develop saddha, viriya, exc.
but do not acquire .mddbz'ndriya; viriyindriya etc., a distinction
which the Theravadins are not prepared to admut. The
Andhakas mean that saddhindriya or virtyindriya, etc. is a faculty
forming a part of the mind while saddha or viriya etc. 1s only a

Passing phase of the mind.

1 For exhaustive treatment of Anufayas, see. La Vallée Poussin’s

Abbidbarmakosa, V.
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VII. Adre there worldly samyagdrsti and samyak-sraddbendriya?

Along with the above we may discuss the allied topic
worded thus 1n Vasumitra’s treatise,-—.

(1) Thete 1s neither laukikasamyagdrsti (worldly right view)
nor laukikaémddﬁendriya (worldly faculty of faith).

The corresponding passages of the Kvu. are,—

(1) Natthi puthujjanassa fianan ti? (XX, 2);" and
(1) Natthi lokiyam saddbindriyan ti? (XIX. 8).”

The argument of the Theravadins is that a layman may
have panna and saddha of a kind which may be different from
those of an adept, but pania and saddba that he possesses do
develop into pannindriya and saddbindrfya. It may be that the
layman’s pafifa or fidnam is'confined to dana, sila, caga, etc.,
L.e. lokiya affairs and does not extend to the comprehension of
lokuttara subjects like truths, maggas and phalas, hence accord-

ing to the Theravadins there may be loktya panmndriya and
saddhindriya.

VIIL. Is utterance of dukkba possible in meditation; and
Does it help perception of the truths?

The two statements of Vasumitra (1) “The path 1s realized
by utterances” and (i) “Even 1 the state of samahita one can
utter words” to which cotresponds “‘samapannassa atthi vaci-
bhedo ti” of the Kathavatthu are explained by Buddhaghosa
thus: According to the Saila schools an adept while in the first
jhina (meditation) and on the point of attainment of the Sota-

pattimagga N SOmMe Cases gives out an exclamation like “‘aho

A}

1 Actributed to the Hetuvadas only.
2 Attributed in the Cy. to the Hetuvadas and Mahisasakas and

they mean all the five indriyas, saddh3, virtya, sau, samidhi and panna.

13
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(1) Dukbbabiro maggangam maggapariyapannan  ti?
(II. 6).

Both these statements repeat in a shghtly different form
what has been stated by Vasumitra. The Andhakas and the
Satlas hold that when a meditator realises within his innermost
heart that the world 1s full of suffering and is not worth living,
an exclamavon like “‘aho vata dukkham™ spurts out of his
mouth and then and there his insight (fidna) penetrates into the
first truth “idam dukkhan t1” and as a result, he attains (pari-
yapunati) the Sotapattimagga. So “dukkha” may be called an
“ihara” in respect of the realisation of the path as also an
“afiga” (limb) of the Sotapattimagga.

The fourth doctrine mencioned above 1s, as Masuda
explains, that dukkbha can be removed not by means of the
observance of moral precepts (Silas) and practice of meditation
(samadhi) but by the knowledge of the truth, causal law, and
anatta of the things of the world. It 1s the basic teaching of
Theravada, hence no reference is made to 1t in the Kus.

IX. How Vijnanas function?

The following opinions are attributed by Vasumitra to the
Mahasanghikas :
(1) Beings of the Ripa and Ariipadhitu possess all the
six sense-perceptions (sadvijhanas)’
(i) The five vijiidnas conduce both to attachment (saraga)
and freedom from attachment (viriga); and
(i) The riipendriyas (organs of sense) are nothing but
lamps of flesh: the eyes do not see colours, the eats
do not hear sounds, the nose does not smell odours,

1 See fn. 1 above.
2 Or sadvijhanakdya or the group of six sense-perceptions.
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1. * 1] . '
dukkhan o, This, the adherents of the Saila schools account

for by saying that 1 the first jhina, chere is vitakkavicara, and
because of wvitakkavicara there is vacisamkbara® i.e., discursive
and dlscnm_lmtmg thoughts cause vocal activity, hence chere 1s
the possibility of a medicator in the first jhina uttering che
word ‘dukkha’. The Theravadins contend that as all physica]
actvities of a medicator are set ac complete rest, his giving out
of an exclamation 1s an impossibility.3

Along with the above we should take into consideration the
other three doctrines of the I\-*'Iahﬁsaflghikas presented thus in Vasu-

mitra's treatise,—

(1) The words of suffering can help (the process of reali-
zation of the path);

(1) Suffering leads a man to the path;
(1n) Suffering also 1s (a kind of) food (ahara); and
(1v) Through prajna suffening 1s  destroyed and final
beatitude 1s obtained.
The corresponding expressio_ns in the Kathavatthu are as

follows : — |
(1) “Idam dukkban ti" vicam bbasato “idam dukkban
ti” nanam pavattati ti? (X1, g).

1 Ct. Vinaya, 1, p. 15, in Yasapabbaya, Upaddutam vata bho
upassattham vata bho.

2 Cf. Kuu, IX, g: Opinion of the Pubbaschyas: Sabbaso
vitakkayato vicarayato vitakkavipphiro saddo u? The Cy. on 1t 1s:
Yasmi vitakkavicira vacisamkhird 'ti vutta tasma sabbaso vitakkayato
vicarayato antamaso manodhatuppavattikale pi vitakkavipphiro saddo
yeva t. Cf Majjbima, 1, p. 301. ‘

3 Cf. Kvu.,, XVIII, 8: Samiapanno saddam sunati 0. As 1t has
been said by Buddha that sound is a hindrance to the first jhana and
that one rises from the first jhina by an external sound, the Pubbaseliyas

snferred therefrom that one in meditation hears sound.
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(1) Dukbbabaro maggarigam maggapariyapannan  tiP
(II. 6).

Both these statements repeat tn a shghtly different form
what has been stated by Vasumitra. The Andhakas and the
Sailas hold that when a meditator realises within his innermost
heart that the world is full of suffering and is not worth living,

an exclamation ltke “aho vata dukkham™

spurts out of his
mouth and then and there his insight (fdna) penetrates into the
first truth “‘idam dukkhan ©” and as a result, he attains (pari-
yapunati) the Sotipattimagga. So “dukkha™ may be called an
“ahiara” in respect of the realisation of the path as also an
“anga” (limb) of the Sotapattimagga.

The fourth doctrine mentioned above 1s, as Masuda
explains, that dukkbha can be removed not by means of the
observance of moral precepts (silas) and practice of meditation
(samadhi) but by the knowledge of the truth, causal law, and
anatta of the things of the world. It i1s the basic teaching of

Theravida, hence no reference 1s made to 1t 1n the Kus.

[IX. How Vijnanas function?

The following opinions are attributed by Vasumitra to the
Mahasanghikas :
(1) Beings of the Ripa and Ariipadhatu possess all the
six sense-perceptions (sadvijnanas)®
(i) The five vijhanas conduce both to attachment (saraga)
and freedom from attachment (viraga); and
(iti) The ripendriyas (organs of sense) are nothing buc
lamps of flesh: the eyes do not see colours, the ears
do not hear sounds, the nose does not smell odours,

1 See fn. 1 above.
2 Or sadvijiiznakdya or the group of six sense-perceptions.
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the tongue docs not taste flavour, and the lmdy docs

not feel touch.
The Kovu. deals with these topics thus:
(1) Salayataniko attabbavo riapadbatuya ti? (VIII. 7) and
(v) Panc’ evayatana kama ti? (VIII. 4).
(1) Cakkbuna rispam passati ti? ...pe...kayena phottha-
bbam phusati ti? (XVIIIL. g).

[n the discussion relating to the six ayatanas (spheres of the
organs of sense), the Kve. shows that the Andhakas took lite-
rally the expression: ripi manomayo sabbangapaccangi abinin-
driyo ti and assert that there arc in the ripadhitu all the six
indriyas and dyatanas with this difference from the Kaimadhiru,
that out of the six dyatanas three, viz., ghina, rasa and photthabba
do not exist buc their nimittas, 1.c., the subtlest forms exist.!
In the Abhidhamma texts 1c 1s stated that the denizens of the
Ripadhatu have five khandhas and six (and not twelve) dyatanas
while those 1 the ArtGpadhitu have four khandhas and two
ayatanas (mandyatana and dhammadyacana only).”

Relating to the third poin_t the Kvi. contradicts Vasumitra
and says that it 1s the Mahasanghikas who held the oppositc view,
viz., the eyes see c!olours, cars hecar sounds ctc. by concetving a
pasadacakkhu, a subtle eye, wuich has not got the power of
avajjana (reflection) hke cakkhuvinnana buc possesses just the
power of knowing (patijanan) objects. In this case also, shall
we account for the contradictions by saying that the opinion of
‘ckacce mahidsanghika’ 1s represented by Vasunutra while che

0pini0n of the ‘anne mahﬁsaﬁghikﬁ’ 1is noticed in the Katha-

L

1 Vibbanga, p. 405: In Kamadhawu there are cakkhiayatana and
riipayatana, sotayatana and saddayatana, ctc,, n all, twelve ayatanas.

2 Vibbanga, pp. 405-7.
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vatthu.! The Theravadins and a section of the Mahasanghikas

hold that the eyes, ears ctc. are mere material conveyers of percep-
tion, the cakkhuvinfana, sotavinnina, ctc. being the actual pet-
cipients, tn other words, cyes, cars ctc. belong to the riipa-

P o,

khandha which is material, while cakkhuvinnina, etc. belong

to the vinnina-khandha, which makes a being aware of the
things around him,

X. How many avyakatas are there?

The opinion of the Andhakas that *‘there 1s nothing wlich
s indeterminate”  (avyakrta) has been explaned by Masuda
as that the Andhakas admitted only two natures of things, good
or bad and not a third, ncither good nor bad. This interpre-
tation does not appear to be sound as in the Buddhist texts the
three nacures of things are accepted generally. The avya-
katas also refer to those problems which Buddha left unanswered
as any answer to them whether in the afirmative or in the
negative would mislead the enquirer, or treated the question as
absurd and unanswerable. These avyikata problems are always
mentioned in a stereotyped form n all Buddhist texts whether
Hinayana or Mahiyina.®> Naigiarjuna has unlised these prob-
lems in his Madbyamika-karik% to establish the Mahayantc con-
ception of Siinyatd. If we accept Vasumitra’s statement as
correct, we shall have to say that the Sanyatd conception was
known to the Mahasanghikas, and so to them the so-called
avyikata problems were not avyakata (inexplicable), but this

1 See’ infra.

2 Sassato loko, asassato loko; antava loko, anantava loko; tam
jivam tam sariram, anflam jivam anfam sariram; hotn Tathagato param
marand, na hoti Tathagato param marna; hott ca na hott caTathagato
param marana, n’cva hoti na na hoti Tathagato param marana.
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way of looking ar the statement of Vasumitra seems to me
- to be too far-fetched and so, I think, Vasumitra’s statement is
not complete. Pcrhaps it refers to the problem discussed in the
Novu.: ditthigatam avyakatan ti? (XIV. 8),—whether a person
holding one of the unanswered views can be regarded as avyi-
kata 1.c. neither good nor bad. The answer of the Theravadins
s that the holder of any one of the views is wrong, hence aku-

sala and cannot be avydkata as supposed by the Andhakas and
Uttaripathakas.

XI. How many Asamskrtadbarmas are there?

In the Pali texts, as also in the Abbidbarmakosa (of the
Sarvasttviadins) the three asamskreas are, (1) Prausamkhya-nirodha,
(n) Aprausamkhya-nirodha and (1) Akasa. The Andhakas
increase them to nine by adding the four zrappas’ and arya-
margangikatva.® Excepting the nirodba of two kinds, all
other asamskrtas of the Mahisanghtkas are not recognised as
such by the Theravadins, whose argument is whether cach of
these asamskrtas 1s of the same nature as Nibbana, if not, they
arc samskrtas. Strangely cnough the Kvu. goes so far as to say
that 3kdsa i1s «ot asamkhata. The atttude taken in the Kva.
(VL. 2, 4, 6; XIX. 3, 4) 1s that Nibbana 1s tanam lenam accutam
amatam, (escape, refuge, infallible and immortal) so cach of
the seven of asamkhatas, even every member of the formulz of

the Paticcasamuppida, each of the four phalas must be tanam

1 The four aruppas arc—
(1) Akasanantayatana.
(1) VyfAananantdyatana;
i) Akincanyayatana; and
iv) Naivasamjfia-nasamjhayatana.

(
(
2 Cf. Kosa, m, p. 77
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lenam accutam amatam, otherwise they are samkhatas (consti-
tuted). The Mahasanghikas interpret, as presented in the Kvu.,
that the asamkhata 1s that which is unchangeable (anenja) buc
not tanam lenam, ctc. In regard to the causal law, they rely on
Buddha's statement: avijja paccaya bhikkhave samkbara,
uppada va Tathagatanam anuppada va Tathagatanam thita va si
dhatu dbammatthitata dbammaniyamata idappaccayata etc., and
point out that by asamkhata they do not mean the links scpa-
rately but the unchangeable law (a) of the origin a thing through
a cause, and (b) of the unchangeable nature of dhammas, undis-
turbed by appearance (uppada) or non-appearance (anuppida) or
continuity (thitt).  As for the aryamargangikatva, the Kvu. ex-
plains that Pubbaseliyas regard as asamkhata the face of attaimnment
(patti) of a magga or phala by the removal of certain mental
impu_rities (kilesapahanam) and not the maggas or phalas by
themselves. This, Vasumitra corroborates by using the term
margangikatva 1.e. pripu of a mﬁrgé and not simply marga.'
In the Kuu. there are a few other discussions relating to the
asamkhatas to which we shall revert when dealing with the

Mahisasakas.

XII. Otber doctrines

The remamning three opintons of this group of schools, viz.,

(1) There is no intermediate state of existence (antarabhava),

(1) Phenomena exist netther in the past nor in the future,
and

(if) The nature of mind is pure in its origin: 1t becomes
impure when it 1is stained by dgantukarajas and
upaklesas,

1 In the Majihima Nikaya, (I, p. 301) it is disunctly stated that
atthangiko maggo is sankhato.
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are in accord with those of the Theravadins.! Both these schools
do not admit that between death and rebirth there is any inter-
vening period in which the subtle khandhas wait for the selec-
tion of the parents or the states of existences. The Kuu. S2YS
thac the opinion of the opponents 1s formed through the mis-
comprehension of the meantng of the word ‘antaraparinibbayi.’
We shall revert to this topic while dealing with the Sammutiyas,
with whom, the commentator says, the Pubbaseliyas agreed.

As regards the opinton that the past and future exist—the
cardinal doctrine of the Sarvastivadins, to be dealt with next,
both the Theravadins and the Mahasanghikas are emphatic 1n
their protest agamnst it.

The third pownt raises an important problem that 1s to say
whether the mind at the beginning was pure or not. The
Theravadins are dectdedly ot opinion that pubbakoti (beginning)
and aparakoti (end) of beings are unknowable, and as such they
have not gone mnto the question whether the mind 1s pure at any
ttme before the atrainment of wvimutti. This doctrine of the
Mahasanghikas obtained s full development in the idealistic
philosophy of Yogicara in which the Alayavijnina 1s pointed out
as the storechouse of pure consciousness which gets contamimated
with worldly objects through the, indriyavijaanas and mentally
creates a world around it. [t 1s by the removal ot this mental
creation that a person regains the alayavijaana in its pure original

form and becomes an emancipated being—a Buddha.

XI11. Doctrines of the Saila Schools only

Vasumitra has ateributed the following doctrines spectally

to the three Satla schools: —

1 Cf.  Aubasalini, p. 068: Cittam  agantukcehs llP;l]{]{i]L‘SC‘]li

upakiliccham.
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(1) Bodhisattvas are average beings and are liable to be
born in the lower states of existence.’

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

The above dectrines are in direct contrast to those of a
section of the Mahisanghikas and the Pirvasalas or Caityakas
(see above, pp. 49, 51, 81-2). Vasumitra evidently, had in
mind only the later Saila schools, viz., Aparasaila, CaityaSaila
and Uttarasalla and not the Piirvasaila.

Regarding the origin of Caityasaila and Uttarasaila schools,
Paramartha® writes that two hundred years after Buddha's pari-
nirvana, a second Mahideva appeared with heretical views. He
slipped into the church stealthily (i.e. became a steyasamvasika)
by ordaining himself. This event gave occasion for fresh con-
troversics among all the branches of the Sthavira and Maha-
sanghtka schools, particularly on the question of the validiry of
ordination given by an acirya, who is himself not regularly
ordained. In this matter the Mahisanghikas were in agree-
ment with the Sthaviras and excommunicated Mahiadeva. At
this, Mahadeva got enraged and retired to another mountain and
started the Caityasaila and Uttarasaila schools.

The Caityasailas therefore should be distinguished from the
Caityakas, who were identical with the Lokottaravadins or the

Pirvasailas and were of earlier origin. The Caityakas and

1 See above p. 81.

2 In the Mabavastu and the Nagirjunikonda inscr., crection, deco-
ration and wo;ship of caityas find prominent place, for which I think the
name Caityakas has been appiied to the Parvasaila school. Cf. Kosa,

1v. 121,

3 Paul Deméville, Lorigine des sectes bouddhigues \n Mélanges
chinois et bouddbigues, vol. 1, 1931-32.

14
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- PR . - - - . . . .
Plirvasailas are referred to in the Nagarjunikonda inscriptions,

and not the later $aila schools mentioned above.

NIV Nirvana in Nagarjunikonda inscriptions

In the Nagarjunikonda inscriptions, there are a few inci-
dental remarks relating to Buddha and Nirvana  These probably
apply to the conceptions held bv the Purvasailas or Caityakas.
Buddha 1s described here as jita-raga-dosa-moba (one who has
conquered attachment, ill-will and delusion) and dhatuvarapari-
gahita (possessed of the excellent dbatu), and the donor expects
as a result of his or her gifts merits which he or she can transfer
(parinametum) to his or her relatives and friends—an article of
taich not recognised in the Pali works where attadipa attasarana
is the maxun. The fruits expected are (1) religious merits, for
himselt, his relatives and friends resultng in cheir happiness
in this world and the next (wbbaya-loka hita-sukbavabananaya),—
a merit which reminds us of the ASokan inscriptions: esa badha
dekbiye iyam me bidatikiye iyam mana me palatikaye ti and
(1) Nivana-sampat; (nirvanadom) for himself or herselt.’

The recording of the view thac gifts may bring happiness to
all, but nirvana onlv to oneself, descrves our careful consideratton.
The distinction drawn in this «way 1s rather uncommon and 1s
not made even 1n the nscription recording the gifts of the Queen
of Vanavasi to the Mahisasakas® or in the long inscriptton of the
Sinhalese donor.”

Then the expressions, dhatnvara-parigabita or nivana-sam-
pati—mmpédaka raise the Prcs'umption that the Andhaka-concep-
ton of Nirv;,'u}a was different from that of the Theravadins or

-

their sub-sect the Mahisasakas.  In the Kathavatthu, there are

1 Ep Ind. XX, pp. 16, 18, 19, 20, 211 Tatano” or “apano.
2 Ep. Ind. XX p. 24 3 Ilbid., p. 22
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two controversies (1x, 2; xix, 6), relatng to the conception of
Nirvana as prevathng among the Andhakas. The onc attributed
to the Pubbaseliyas is that the Amatapada (= Nirvana), 1s ““an
object of thought of a person not yet free from bondage™," and
the other attributed to the Andhakas 1s that ‘‘the Nibbina-
dbitu 1s kusala (good)” in the scnse 1n which meneaal states are
spoken as kwsala (good) and it 1s a faultless state.? Both these
statements bear the implication that the Pubbasclivas or the
Andhakas conceived of Nirvana as a “positive faultless stave’—
a conception which can hardly be accepted by the Theravadins.
who speak of realizing the Nibbana within one’s own selt (pacca-

ttam veditabbo vinnibi) and not of grasping the same as some

object producing pure happtness.’

XV. Doctrines of the Babusrutiyas only

Regarding the spectal doctrines of the Bahusrudvas, the
Kathivatthu is silent. Though this school belonged to the
Mahasanghika group, it accepted, according to Vasumitra. many
views of the Sarvasovidins. Vasumitra adds that it held that
Buddha's teachings relating to anityata, dubkba, sinya, anatman
and Nirvana (transitoriness, suffering, non-existence of objects,
absence of soul, and the ultimace goal) are lokottara (supramun-
dane) while his teachings on topics other than those mentioned
above are laukika® (mundane). |

In Pali texts the teachings and exercises connected with
maggas and phalas are usually regarded as lokottara and the

rest laukika.

1 Mrs. Rhys Davids, Points of the Controversy, pp. 231-3.

2 Ibid., p. 339.
3 See Majjbima Nikaya, 1, p. 1f.: Milapanyayasutta,

4 Masuda, pp. 35-36.
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This school according to Paramartha, attempted a syncre-
usm of Hinavana and Mahivana and attributed two meanings,
probubl}' nitartha' (profound) and neyiir!ha"’ (superﬁcial) to the
teachings of Buddha. It adopted the Satyasiddbisastra ot Hari-
varman as their main text. In the Nigarjunikonda nscription,

this school 1s mentioned.

XV Doctrines of the Prajraptivadins only

Regarding the special doctrines of the Prajraptivadins'
Vasumitra remarks that they agreed mainly with the Mahasan-
chikas (i.c. later Mahasanghikas). They held in addiion the
following opinions: .

(1) Skandbas and dubkba are not concomitant;

(1) The twelve ayatanas are not real;

(1) Etther atccainment of arya-marga or death 1s dependent
on karma.

The Pr:ljﬁaptivﬁdins, as Paramartha cells us, :lppe;lred sOime
ume after the Bahusrudyas. and disunguished themselves as
Bahusrutiyavibhajyavadins.  The main difference between the
Prajnaptivadins and Bahusrutivas 1s that the former parcly like
the Mahayanists held the view that Buddha's teachings as

embodied in the DPitaka should be distinguished as nominal

1 Cf. Sdm&dbirﬁjd—sﬁtrd. p. 78:
AtargFaisiang Aafa agiafzer gaga gaar
afedq ya: ygAa@yay] dagal safd gaga |
2 CE M. Vr., p. 43: 3% wiai9a®rfaqa | §qd ga@m1 qaigrn &aqq
Mami . 9 qae amTaarg fafz e 39 s Jaal: (9 gaEn GEEaE
faferzr s == Al | a@Ed garE wAafafaanfofeaafassian-
qrzafaa et aea Msfafiggaaifasf@fuagar AR vn’ @ 9o daet |
See Prof. Vidhusckhar Sastri's Sandbabhasa m [HQ., IV, p. 2gs.

3 This school camc¢ mro existence 200 years after  the

Mahasanghikas (Kosa, v, p. 24,
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(prajnapti), ceal (paramartha), conventional (samurei) and causal
(hetuphala). This school, as againse the Bahusrutiyas, agreed

more with the views of the Mahasanghikas than with dhose of
g

the Sarvisavidins.!
XVIL. Doctrines of the Rajagirikas and the Siddhatthikas

In the Kathavatthu, but not 1in Vasumitra's treatisc
certain special doctrines have been attributed to the Rijagirikas,
and Siddhatthikas. To the former are attributed the following :

(1) Natthi keci dhamma kebici dhammebi samgabita oc
sampayutta (Vll. 1 & 2)

There 1s no such thing as a quality awtached to or adhering
in another c.g. oil in mustard seeds, fecling in perception, and so
forth.? .

(1) Natthi cetasiko dhammo (VII. 3)

This is a corollary to the previous opinion. It says that citta

(mind) functions and there are no mental states associated with it
() Cetasiko dbammo dinan ti (V1. 4)
(v) Ito dinnena tattha yapenti (V1. 6)

By the former it means that gift is not material; the mind for
making a gift 1s really giving. By the lacter it holds that merits
are accumulated, and that a person cnjoys its fruies in afeer-life
on account of such accumulation.

(v) Paribhogamayam pusiniam vaddhati (VIl. 5)

The accumulating merits can go on increasing (by renewal

of gifts of robes and other articles to monks, and so forth).
(vi) Natthi arabato akalamaccu (XVII. 2)

Arhats cannot die untimely, i.e. their death is also subject
to the influence of karma.®

1 See Demiéville, op. oit., p. 49-50.

2 Cf. The topics of the Dbatu-katha, (P.T.S.).

3 Based on the statement: kammuna vattati loko
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(vi) Sabbam idam kammato (XVII. 3)
Everything 1s subject to deeds.
(vin) Kappattho kappam tittheya (XII. 1)
A being destined to live for an aeon lives for an aeon, as

one consigned to purgatory for committing Sanghabheda.

XVl Doctrines of the Vetulyakas only

In the Kathavatthu, the follow.ing doctrines are specially
attributed to the Vetulyakas:

“(1) Na vattabbam "Buddbo Bbagava manussaloke atthasi’
This point has been discussed above (p. 73).

(n) Na vattabbam Buddbassa dinnam mabapphalam hots
(XVII. 10).

As Buddha as a person does not exist, it is meaningless ro
sav that gifts to Buddha produce great mert.

(m) Na wvattabbam “samgho dakkbinam patiganbats”

(v) Na vattabbam “samgho dakkhinam visodbeti”

(v) Na vattabbam “samgho bhurjati pivati kbadati sayati”

(vi) Na  vattabbam “samghassa dinnam mabapphalam
hoti”’ (XVII. 6—9)

All the four opintons are of the same import. The question
raised here whether Safgha 1s a body of individuals who have
attained 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 1 NOt proper to say
that Sangha receives gifts, or purifies it, or enjoys it, or a gift
made to a Sangha 1s productive of great merlts.’

1 Cf. Milindapaniba, p. 95f; Kosa, v. 32; also see L. de La
Vallée Poussin’s paper on La doctrine des refuges i the Mélanges
chinois et bouddbiques, vol. 1, p. 64 f,
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The Mahisasakas, Sarvastividins, Dharmaguptakas, and
other Schools

The third group of schools, according to the Pili cradition,
comprised the Mahimsasakas and cheir offshoots, viz., Dhamma-
guttikas, Sabbatchivadins, Kassaptkas, Sankantikas, and Sutta-
vidi. According to this tradition the Mahimsasakas were the
carliest to secede from the Theravada among its sub-sects. Out
of the Mahimsisakas, developed the Sabbatthivadins and
gradually the other schools.

Vasumitra puts the appearance of sub-sects of this group a
licle differently.  According to him Sarvastivada first branched
off from the Sthaviravada, and from the former appeared the
Mahisasakas, Kasyapiya and Samkrantivadins one after another
at the intervals of a century. Out of the Mahisisakas developed
only the Dharmaguptakas.

Comparing the two traditions, 1t will be observed that the
two lists agree excepting the first appearance of the Mahimsasaka
as stated 1n the Pali texts. This anomaly can be easily explained
thus: A reference to the doctrines of this school reveals thac
there were two Mahisasaka schools, one earlier and the other

-

fater. Vasumitra mussed the earlier Mahisasakas while enumeratc-
ing the sub-sects.” He, however, points out that the earlier Mahi-
sasakas agreed more with the Theravadins while the later with the

Sarvastivadins. It may be that the Pali tradition was aware of

1 See infra, p. 117.
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- —

the earlier division only of the Mahisasakas. and so naturally

p|aced cheir or'i_gin before the Sarvasovadins.

- F o=

THE EARLIER MNAHISASAKAS

- -

The antiquit_y of the Mahisasakas goes back to the ume of

the first Buddhist Council, hence its origin 1s anterior to that

ot the Mahasanghikas. The Viaya texts of the Theravadins
(n Pali), of the Nlahidasakas and of the Dharmaguptakas record
the d:Herences of opinton—relagng to seven rules according
to the Mlahisasakas, and eight rules according to the Dharma-
guptakas—between Mahakassapa and Purina of Dakkhinagin
(near Rajagrha). The Mahisasaka Vinaya attached  special
importancc to the person of Purana, his nsistence on a second
rehearsal which, according to this school, was complied with by
NMahakassapa, as also the incorporation n the Vinaya of the
seven rules relating to food.! This shows clearly that Purana and
his admirers and followers formed a group by themselves, though

probably  not yet known by the designation, Mahisasaka.

Prof. Przyluski has discussed this in his work Le Concile de
Rijagrba (pp. 319 ff.) on the basis of the Mahisisaka and
Dharmagupta Vinaya texts in Chinese.

He writes that the episode of Purina of Dakkhinagin® in
the accounc of the first council marks che difference beeween the
Theravadins and the Mahisasakas. In course of tume, that group

of monks who held Purana in high esteem formed the Mahisa-

saka school bv including his seven rules not accepted by Maha-

kassz;p:z. m his Vil'l:l}':l code.  In the Nlahisasaka Vinayn, the

1 Sce Indan Antiguary, 1908 pp. 5-0),
2 “Purana demcurc dans le sud.”  Here by “sud,” he means

Dakklunagiri, which is not really in the south.
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second place of seniority 1s awarded to Purina, the first being
given to Kaundinya. The Mahifisakas asserc that after the
deliberations of the first counal were finished, the texts were once
more rectted for the approval of Purina, who accepted the same
after adding his’ seven rules.

Regarding the geographical expanston of the school, Prof.
Przyluski points out that (1) Purina refers to the people of
Mahisaka; (1) that the alternative name of this school 1s Maha-
vantaka;' and (1) thac 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 thts school was the same as that of the Theravida,
l.e. along the Kausimbi-Bharukaccha axis and that 1t gradually
extended up to the sea-borne countries, and that it became parui-
cularly popular in Mahisamandala and Avant, and ultmately
reached Ceylon.

Prof. Przyluski’s suggestions are supported by the Nagar-
junikonda inscriptions, in which 1t is stated that the queen of
Vanavisi~ erected a pillar and a monastery at Nagarjunikonda
for the benefit of the acaryas of the Mahisasaka sect. Vanavasi
corresponds to North Kanara. There 15 also a village called
Vanavasi in the Shimoga Distexct of the Mysore State and lies
on the border of Mysore territory and North Kanara.* Vanavasi
is also one of the countries which was visited by the mission of
Asoka’s reign, and 1t was from this country that a mabathera

called Candagutta went to Ceylon at the invitation of Duttha-

1 Taradatha in his Geschichte (pp. 175, 273) speaks of the
Avantakas as an offshoot of the Sammtiyas.

2 El, XX, p. 36; cf. EI, vol. 1Il, p. 117; Vikramankadevacarita,
V. 23; Mabavamsa, X11, 31; XXIX, 42; B. C. Law, Geography of Early
Buddbism, p. 66.

15
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gamani to take part in the celebrations for erecting the mabha-
thupa. Hence, 1t may be concluded that the Mahisasakas
became popular in Vanavasi, 1.e. in North Kanara and Mysore,
and probably had some followers 1n Ccylon, as thetr school
agreed with the Theravidins in fundamental doctrines and
discip-linar}' rules. In short, chis school had ics sphere of
inHuence i south-western India and Ceylon.!

The Kathavatthu has not a word to say about the doctrines
of this school. This silence, though a negavve evidence, con-
firms our supposttion that the Theravadins had licde or no
difference with the Mahisasakas as far as their docurines were
concerned. Vasumitra furnishes us with the following informa-

ticn regarding the doctrines of this school.

Doctrines of the earlier Nabisasakas

The Mahisasakas rejected the ‘‘Sabbam atthi’ thests of the
Sarvastivadins® and held that the present only exists. Thcy made
it more emphatic by stating that all samskaras perish ac every
moment and that entrance into the womb 1s the beginning, and
death 1s the end. of human life. The matertal constutuents of
the sense-organs as also citta 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 Arbats, they state (1) a stotaapanna has a chance
of retrogression while an arhat has not and that (ii) arhats do

not perform meritortous deeds. Both of these opinions are

t Cf. Przyluski, op. cit., pp. 325, 327—Mahisamandala, Avanti
and other sea-borne countries on the west.

2 For Sarvastivida views, see infra.
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directly opposed to those of the Sarvasuvidins and are partly in
agreement with those of the Theravadins.

Re. Samyakatvanyama, the Mahisiasakas have nothing to
say. They state against the opinion of the Sarvasuviadins that
there is no deva who leads a holy life.

Re. Anupubbabbisamaya, the Mahisisakas held views con-
trary to those of the Sarvistivadins. They state that the four
truths are to be meditated upon at one and the same time. As
against the opinion of the Theravadins, they held chat transi-
tion from one )hina to another is tmmediate (Kvu., XVIII. 6).

Re. Puthujjana, etc., the Mahisisakas held the following
views in agreement with the Sarvistividins excepting the lase:

(1) An average man is able to destroy rdga and pratigha
in the Kimadhatu.

(1) There is laukikasamyagdrsti (right view relating to
worldly matter).

(1) There is no laukikasraddbendriya (faculey of faith ob-
tained by a worldly man). This is discussed in the Kvu., XIX.
8 (see above, p. g7).

Re. Anusaya and Paryavasthana, the opinions of the Mahisa-
sakas are directly opposed to those of the Sarvasuvadins and the
Theravadins and are in  afreement with those of the
Mahasanghikas : —

(1) Anusaya (dormant passion) is neither citta (mind) nor
caitasika (mental).

(1) Anusaya is different from pervading passion (paryavas-
thana).

(i) Anusaya is never an object of thought (analambana).

(iv) Anusaya 1s dissociated from mind (citta-visamprayukta).

(v) Paryavasthana s associated with mind (citta-sampra-

yukta).
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All these have been discussed in the Kathavatthu in conne=-
tion with the doctrines of the schools of Group II (see above,
pp- 65, 93 £).

Re. Meditation & Smytyupastbana, the only difference bet-
wecn the Mahisasakas and the Sarvastivadins is that the former
do not recognise anv lokottaradbyina. They agree with the
Sarvastivadins in holding that all dharmas (mirgingas) are in-
cluded in the four smrtyupasthanas (introspectional practices).

Re. Vijaana, the Sarvasovadins state that the five vijranas
(perception derived by the organs of sense) engender rzga (attach-
ment) but not viriga (detachment). The MNahisisakas consider
this unreasonable and hold that these conduce both to sarags and
wiriga. Both the schools agree in holding that the six vijranas
combine with vitarka and vicara (sec above, p. 66-67).

Re. Asamskrta & Antarabbava, the views of the Mahisasakas
are all opposed to those of the Sarvasuvadins: —

(1) There are nine unconstituted (asamskrta) dharmas, but
this list is different from that of the Mahasanghikas.

(i) There is no intermediate state of existence (antarabbava).

(i) There is nothing which can transmmgrate from one world
to another.

There are a few other oPinian which are also contrary to
those of the Sarvastivadins, viz.,

(1) No heretic can gain the five supernatural powers.

(1)) Good karma cannot become the cause of existence.

- —

In addition to the above the Mahisasakas held the following

WO Views : —

() Though Buddha is included in the Sangha, a gift made
to Buddha i1s more meritorious than that to the Sangha.

(1) Buddhayana and Sr&vakay&na have the same eman-

cipati on (vimukti).
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THE LATER MAHISASAKAS

We have already pointed out that there were two schools
of Mahiéisakas, one ecarliecr and the other later. The views
stated above were held by the cartlier. The later Mahisasakas
accepted the cardinal doctrine of the Sarvastivadins chac pase and
future exist, and asscrted that skandbas, dhatus and ayatanas In
their subtlest form are always present, so also are the anu.?aya.s.
They added that the carth lasts for acons. They agree with the
Sarvastividins in holding that there 1s antarabbava. The later
Mahisasakas, therefore, were as much in agreement with the

Sarvastivadins as the carlier Mahisasakas were with the

Theravadins.

THE SARVASTIVADA

At the outset, it should be pointed out that the wide popu-
larity of the Sarvastivada has put into shade all other schools,
and that, parucularly, for its propagation all over Northern India
and in countries outside India, like Central Asia and China.

-

Its origin should be placed some time after the Mahisa-
sakas and the Mahasanghikas. There is no doubt that 1t
branched off from the Mahisasaleas and not from the Theravadins
directly as stated by Vasumitra and other writers of later days.
These Sarvastividins should be distinguished from the Mila-
sarvastivadins,' who probably modified certain  doctrines
of the Sarvastivadins, as also from the Vaibhasikas, in which

name this school was latterly known from the time of Kaniska.’

1 [-tsing speaks of the Milasarvasuvadins. See Takakusu.
pp. XxUl-v, 7-14, 20.

2 In Kashmir there were both Vaibhisikas and Sautranukas (ye
vinayavididayah Sautrintiki bhadantidayah). The latter are described
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Vasubandhu, wn  his  Adbbidbarmakosa, has the Kashmir

Vaibhastkas more in view than the early Sarvastivadins. This

s duc to the facr that the Vaibhisikas became more popular
since the days of Kaniska and became predominant in Kashmir
and Gandhara." The popularity of the carly Sarvastivadins was
confined to Northern India around Machura, where it had its
Origin.

Prof. Przyluski® rightly craces 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
haled mainly from two centres, of which one was Kausambi-
Avanu and the other Mathura. The former developed into the
Theravada and Mahisasaka schools while the lacter into Sarvasu-
vada, and both were opposed to the Mahasanghikas whose

centre was at Pitaliputra and Vesal.

Succession of Teachers

[f we turn to the succession of teachers (acariyaparampara)
as given In almost all Sanskrit tradivions, preserved in [1ibetan,
it will be observed that after Sambhiita Sanavasi, the succession is

recorded differenty from that in Pili.  Buston and Taranatha,®

in the Kosa-Vyakbya (VIII. 32) as Vinaya-vid. There were also Var-
bhasikas who lived outside Kashmir referred to in the Kosa as “bahur-
desaka Vaibhasika.”

1 Prof. Takakusu writes (JPTS., 1904-5, p. 119} that the Sarvast-
vidins were also distinguished in the Vibbasa as Kashminan and
Gandhanian, but after compilation of the Mabavibhasa the former
cclipsed the latter and became known as Kasmira-vaibhasikas, or simply
Vaibhasikas.

2 Przyluski. op. cit., p. 308.

3 Sce Buston, 11, p. 108. He derived his informanion from the
Vinayaksudraka of the Milasarvastivadins.
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tell us thar Mahakassapa entrusted the guardianship of the
Sangha to Ananda, who in turn entrusted the same to Sambhi
Sanavasi. The latter gave over the guardianship to Upagupta of
Mathura,! Ic is well-known that in the Sanskric Avadanas,
Upagupta 1s made che spiritual adviser of Asoka as against
Moggaliputta Tissa of the Pili texts. This also lends support,
to the view that Mathura became the first seat of the Sarvasc-
vadins soon after the Second Council, and chat it was
from Mathura that the influence of the Sarvasuvadins
radiated all over Northern India, particularly over Gandhara
and Kashmur,

The propagation of Buddhism in Gandhira and Kashmir has
an independent history of its own. Both the Pili and Sanskrit
traditions state that Madhyandka (Majjhantka) was responsible
for the propagation of the religion in these two countries.
Madhyantika was a disciple of Ananda and so he was a con-
temporary of Sambhiita S$anavasi and senior to Upagupra.
Madhyantika 1s recognised as a teacher by the Sarvastvadins.
That Madhyantika preached there Sarvastivada Buddhism In
Kashmir is cotroborated by the testimony of Hiuen Tsang who
tells us that Asoka not only sent Buddhist monks to Kashmir but

? He writes that during

also built monasteries at that ®lace.
Adoka’s reign there was in Magadha “a subtle investigator of
name and reality, and who put his extraordinary thoughts in a
treatise which taught heresy.” An attempt was made to drown
into the Ganges these monks who however saved themselves by
flying through the air to Kashmir where they settled on the hills

and the vﬁlleys. On hearing this, Asoka felt remorse and
requested them to return, and on their refusal, buile for them goo

1 Upagupta was followed by Dhiuka.
2 Watters, I, p. 269
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monasteries and “oave up all Kashmir for the benefit of the

" 'I

Buddh:st church.

L1

The fact underlying this story is that the
nvesngators of name and reality’”” were none other than the
Sarvaseividing, whose principal tenet is that nama and ripa are
real and are divisible into 64 elements which exist for ever (sarvam
asts), and 1c 1s for chis they had the appellation of Sarvastivada.®
Then the statement that thev resorted to the hills and valleys of
Kashmir corroborates the fight of che Sarvastivadin monks to the
north in Kashmuir.

Yuan Chwang must have fallen into confusion in regard to
the name Mahadeva. There were very probably two persons of
this name “one an influential abbot of Pataliputra™ who
preached the Devadista-satra,” and the other a monk who intro-
duced the tenets relating  to the imperfections of an Arhat.’
Mahadeva the investigator of name and reality must have been
a Sarvasuivadin while the other Mahadeva, who attributed imper-
fections to an Arhat, was a Mahasanghika.  Yuan Chwang
further confused the Theravadins with the Mahasanghikas when
he wrote that Asoka supported the Mahasanghikas against the
Theravadins, and dhat 500 Arhats lefe Pacaliputra and propagated
the Sthavira School in Kashmir, while the majority of the inferior
brethren at Pataliputra began the Mahasanghika school.” The
Mahisanghikas, as we know, lived originally at Vesali and later
on passed on to the south, making their principal centre n the
Andhra country at Dhanakaraka (present Guneur District).

The statement that Asoka became later on repentant and

wanted the monks who fled to Kashmir to return to Magadha

1 Watters, 1, p. 267. 2 Sce Infra.

3 Warters, I, p. 269 . 4 Majjhima, I, 179.
5 Watters, I, p. 268.  Scc above, pp. 64 84-8.

6 Wauers, 1, p. 269
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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 council to which he
particularly invited the monks living ac Tamasiavana in Kashmir.
The Ceylonese chronicles maintain a discreer silence over this
incident, and this is not unusual in view of the sectartan spirit
permeating the chronicles.

The Sarvistividins also claim Asoka as their patron. They
tgnore the name of Moggalipurta Tissa and put in its stead the
name of Upagupta as the spiritual adviser of Asoka. The Ava-
dina literature of the Sarvasuvadins is full of episodes dealing
with the lifc and munificence of Asoka. Taranatha also
speaks of his lavish gifts to the Sarvastivada monks of Aparantaka,
Kashmir and Tukhara.® Kalhana' writes that Asoka not only
buile Srinagard but also covered Suskaletra and Vitastra wath
numerous stlipas, one of which was so high that its pinnacle could
not be seen. Yuan Chwang noticed four Asoka topes, each of
which contained relics of Buddha's body. The Avadanas record
that Asoka’s libemlity to the Buddhist monks was carried to
such an excess towards the end of his life that his grandson

Sampadi® who was in charge of Jis treasury refused to carry out

1 Divya, p. 399 zafa wmakgtr g@& 3 [ife digwagEdsies ;

14., 18g5, pp. 241 fL.
2 Prof. Przyluski wrttes in his Légende de U'Emperenr Ajoka,

pp- 101, 117 that a council of 30,000 monks was held by Asoka, his
sources of infgrmation being the Asokdvadana and Taranitha (Schiefner,
p. 38) but we do not find any such reference in Taranitha.

3 Schiefner, p. 38. 4 Stemn, I, p. 19.

5 Divya., p. 430. Tib. ?R'%JN Scﬁ | It has been restored by
Schiefner as Vasavadatta, but it may also be Dhanada or Sampad.

16
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his commands and even reduced his food to a myrobalan, half of
which was the last gife made by him to the Buddhist Sangha.
Through the activities of the Sarvastivadins, Kashmir be-
came a centre of Buddhist plulosophical studies’ and was, accord-
Ing to Taranatha, also the scene of the activittes of Vatsa, the
propounder of the Atmaka theory (pudgalavida) and the founder

of the V;‘itsiputriyu or S:lmmitfya school.”

Geographical Expansion

At the ume of Asoka, therefore, we may hold that there were
two centres of the Sarvastivadins, one at Mathura with Upagupta as
the head of the Sangha and the other in Kashnmur with Madhyan-
tika as 1ts founder It may be that the latter cencre became in course
of uume the seat of the Milasarvisuvadins and the Vabhasikas.
On account of the popularity of this school 1n the north, there 1s
no reference to it i the carly inscriprions of Central India.
Among the donees mentioned in the Barhut and Sanci inscrip-

3

tions, the name of this scct does not appear. [ts name appears

in the inscriptions of later dates, like Kamasi inscription,® Set
Mahet Image inscription® of the time of Kaniska or Huviska and
inscriptions on the Marthura Lion Capital.® In the Sarnath ins-
cription it 1s incidentally stated that the Sarvasuvadins ousted
the Theravadins there and they in turn were overrun by the
Sammitiyas in 300 A.D.” There 1s no reference to the Sarvaso-
vidins in the Nagirjunikonda and the Amaravati il’lSCﬁPEiOllS.
Very likely 1ts progressive career had a set-back for some

time during the reign of Pusyamitra as is evidenced by

1 Sce Gilgie Ms., vol. 1, Intro. 2 Schictner, p. 44. Sce Infra.
3 Sce IRAS., 1892, p. 597. 4 LI, 1, p. 212

s EI, VIII. p. 1115 IX. p. 29 6 El, IX, p. 135

7 See Infra
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he Divyavadana a text of this school but the several donations
made during this period by the devotees prove that it was professed
by a large scction of the people. lts revival came with the
invasions of the Grxco-Bactrians, Sakas, Pahlavas, Parthians and
Yavanas. The lﬂ:hndapaﬁba, the original of which was in Sans-
krit, very likely belonged to this school.'  The existence of chis
text shows that the Graxco-Bactrian kings like Menander were
interested in this religion.  Its complete revival ook place duning
the reign of the Sakas, and the popularity of this sect reached 1ts
climax in the reign of Kamiska.

Fahicn (319-414 A.D.) noticed the existence of this school at
Pitaliputra while Yuan Chwang (629-645 A.D.) found it “chicfly
in Kashgar, Udyana, and several other places in the Northern
Frondier, in Matipur, Kanauj, and a place near Rajagrha 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 cvidences it 1s
apparent how widely popular was this school all over Northern
India and outside India, but little known in Southern and Western

India.

Buston's information about the School

According to Buston, the founder of this school was
Rihulabhadra of the Ksatriya 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.?

1 Abbidbarmakosa-vyakbya, ix, 12 (Jap. ed.), p. 708 refers to
Nagasena as piirvaka-sthavira.

2 JPTS., (Prof. Takakusu), 1904-5, p. 71; Legge's Fabien, p. g9
IRAS., 1891, p. 420; Takakusu’s I-tsing, pp. xxn-xxiv.
-3 I-tsing, Intro. 4 Buston, II, p. roo.



124 DOCTRINES OF GROUP 111 SCHOOLS

He turther wnites “Just as the high classes establish the
mundane laws and customs of a country or race, in a similar
manner the Sarvasuvading as they spoke in Sanskrit, the language
of the higher classes, represent  the foundation of the other
sect.’

[t cannot be dehinitely stated whether Buston had the Sarvasti-

vadins or the Mala-Sarvasuvadins in mund.®

Ldnguage and Literature

The Tibetan traditions corroborated by the recent finds of
manuscripts in Eastern Turkestan leave no room for doubt about
the fact thar the Sarvasuvadins adopted grammauical Sansketc
(and not mixed Sanskrit) as the medium of their literature and
that they possessed a complete canon of their own n three
divisions Sitra, Vinaya and Abbidbarma. The sub-divisions of
these chree pitakas were also substantially the same as those n
Pal.

Our main source of information rcgarding the literature of
this school 1s the Chinese and occasionally Tibetan versions of
the Tripitaka, supplemented by the find of manuscripes in Cen-
ral Asia, Eastern Turkestan, Gilgie and Ncpal, and by quota-
tions found in works like che Lelitavistara, Mabavasts, Madbya-
maka-vrtti, Satralankara of Asanga, Divydvadina, Abbidbarma-
kosa with its Bbasya and Vyakbya. It may be questioned
whether the informations available abour the literature of chis
school are of the Sarvasuvadins or of the Mula-Sarvastivadins. For

the present It 1S NOt possiblc to distinguish between the rwo,

1 Buston, I, pp. gg-100.
2 Hiuen Tsang states that the Sarvasuvadins had a pecular mode

of wearing and colouring their robes not approved by the followers of

several schools (Watters, 1, pp. 150l Takakusu, I-tsing).
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but it scams that the Agamas were conunon to both, so also
were the Abhidharma texts. It is only in regard to Vinaya and
a few Avadana texts there mughe have some differences.
SUTrAS : The Sitra-Pitaka of che Sarvistuvadins was divided
into Agamas cotresponding to Nikayas of the Pali school. There
were four Agamas called Dirgha, Madbyama, Samyukta and
Ekottara. In the Kosa chere are references to the Ksudraka
implying thereby che existence of a Ksudrakdgama too. DProf.
Akanuma has compared the Agamas in Chinese with the Pali
Nikayas' in detall and has come to the following conclusions:
The Dirghagama contains 30 Siitras as against 34~0f the Digha
Nikaya. Of the 13 suttas in the firse volume of the Pili Digha
Nikiya, 3 only arc omitted in the Dirghdgama viz., Mabali (no.
6), Jaliya (no. 7) and Subhba (no. 10). All the suctas of the other
two volumes are contained in this Agama with a few 1n the
Muadhyamagama. The order of arrangement of the siitras in the
Agamas and Nikayas differs widely, e.g., Mabapadana s the first
sutta in the Agama in place of Brabmajala of the Nikiya. In
the Agama the order of siitras is as follows: Mabapadana,
Mabaparinibbana, Mahagovinda, Janavasabba, Agganfia, Cakka-
vatti, Sihanada, Payasi, Udumbarika-Sihanada, Sangivi, Dasuttara,
Mabanidana, Sakka-paiiba, Patifa, Singalovada, Pisidika, Sam-
pasadantya, Mabasamaya, Ambattha, Brabmajala, Sonadanda,
Katadanta, Kevatta, Kassapa-sihanada, Ted¥jja, Samannapbala,
Potthapada, Lobicca. The Agama contains two other suttas.
Of these suttas, fragments of the Atanatiya and Sangiti have
been discovered 1n Eastern Turkestan® and quotations from the

Brabmajala -and Sangiti appear in the Abbidharmakosa.

t The Comparative Catalogue of Chinese Agamas & Pali Nikayas,
Japan, (192q).

2 Hoernle, Manuscript Remains of Buddbist literature found in
Eastern Turkestan.
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The relation of the siitras of the Madbyamagama to thosc of
the AMajjhima Nikaya is similar to the D}'gba. Of the 152 suttas
n the three volumes of the Majjhima, only 19 suttas are omiteed
n the Agama, viz., Cilasiropama (no. 30), Mahasaccaka (no. 36),
Sdleyyaka (no. q1), Veranjaka (no. 42), Kandaraka (no. g1), Jivaka
(no. 33), Nukkuravatika _(no. 57), Ab/myar&ja/wm&m (no. 58)
Apannaka (no. 60), Tevijja-Vacchagotta (no. 71), Ghoiamukha
(no. 94), Canki (no. g3). Vasettha (no. ¢8), Sangirava (no. 100),
Pancattaya (no. 102), Kinti (no. 103), Sunakkhatta (no. 103),
Anupada  (no. 111) and Bhaddckaratta (no. 131). In the
Aladbyamagama, there are in all 222 sttras, 82 of which corres-
pond to the suttas in the AArgattara, 10 to suttas in the Samyutta,
g to those m the Digha and rest to suttas m the Majjhima.
There are a few of chese suttas in Pili not found in che Agama.,
while a few stray suttas correspond to passages in the Suttan:-
pata, Thera-theri-githa and Vinaya (Mabivagga). In view of
the mixture of the suttas from two or threc Nikayas n this
Agama we can hardly expect much agreement in the order of
the arrangemene of the sitras.

Fragments of two sutras of the Madbyamagama, viz., Upal:
and Suka. have been discovered in Eastern Turkestan.'

The agreement between the Samyukta-dgama and Sam-
yutta Nikaya is sum'lar to that of the AMadbyamigama and
Majjhima Nikaya. The Sagathavagga (Sec. 1) ot the two pitakas
has much 1 common but not the Nidanavagga (Sec. 1I); the 8th
and gth chaprers of Nidina, viz., Samana-brabmana and cntara-
peyyala arc wanting in the Agama, while the 1st and gth chapeers
(Buddba and Gabapatt) show marked differences.  In the same

scction, sl bbisamaya, Dbhatu and other samyattas arc almost

! anrnlv, op. cit.
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passed over 1n the Agama, but there is much commonness in the
following five Samyuttas: Anamatagga, Kassapa, Lakkbana,
Opamma and Bhikkbu. In the Kbandba-vagga (Sccuon III) of
the Agama, the following samynuttas are wanung: Okkan-
vika, Upp&da, Kilesa, Sariputta, Naga, Gandbabbak&ya, Valiba,
Vacchagotta and [hana. In the Saliyatana-vagga (Section V),
the following arc absent: Afatugima, Moggallana, clsankbata,
Sammappadbana, Bala and Iddbipida, while major portions of
the Magga, Indriya and Sacca omitted.

The Samyukt&gamn, as it exists in Chinese, 1s divided tnto
50 sections and incorporates a large number of suttas of the An-
guttara Nikdya and a few of the other texts. There are also a
few siitras which have no parallels in Pah.

A fragment of the Sronasitra of this Agama has been dis-
covered in Eastern Turkestan while Prof. Sylvain Levi traced a
few quotations from this Agama in the Satralamkara of Asanga,’
and identified the following fragments from the collection of
Grinwedel:  Kokanada-sdatra (= Anguattara, V, pp. 196-193);
Anathapindada-sitra (= Anguttara, V, pp. 185-18g); Dirghana-
kha satra (= Majjhima, 1, pp. 497-501); Sarabba-sitra
(=Anguttara, 1, pp. 185-188); Pravrijaka Sthavirasatra and
Brabmanasatyani sitra (= dngmttara, 11, p. 185) — all included
in the Chinese translation of the Samyuktagama.’

The Ekottaragama and the Anguttara Nikdya have very
litle in common. This is partly due to the fact that a large
number of the suttas of the Arnguttara is included in the
Madbyama and Samyukta Agamas. The Pili texc is much more
extenstve than the Sanskric and 1t seems that the growth of this
part of the Pitaka took place independently of each other. From

Akanuma’s compamtive studies, the following may be pointed
L]

1 See Winternitz, p. 234 fn. 2 Toung Pao, V, p. 299.
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out as betng more or less common in the two pitakas : Samacitta
(I. pp. 61-9), Devadita (1. pp. 132-150), Brabmana to Lonapbhala
(I pp. 155-258), Cakka (I1. pp. 32-44), Mundarija (llI, PP. 45
62), Nvarana (1ll, pp. 63-79), Aghata (111, pp. 185-202), Deviti
to Maba (IlI, pp. 329-420), Avyakata to Maba (IV, pp. 67-139),
G;:bapdn (IV. pp. 208-235), Sawitta (V, pp. 92-112), Upasaka
(V. pp. 176-210), Janussoni (V, pp. 249-273), and Anussati (V,
Pp- 328}-358). This is not an exhaustive list, for there are Strav

agreements in other scctions.

A htth Agama was not recognised by the schools other
than the Theravada. In the Divyavadina (pp- 17, 33!, 333) and
elsewhere the Agamas are referred to as Agamacatustayam. In
the Nagarjunikonda inscriptions also, four Nikayas are spoken
of and not five. The Pali Kbuddaka Nikaya is really a collection
not of discourses, short or long, but of a number of independent
works which could not be included in one of the four Nikayas.
Bv KNhuddaka, the Pialists probably meant “other works™ or
“misccllancous works.”  Though the Sarvasuvadins did not have
a fifth Nikiya, they had a few rtexts like the Udanavarga.
Suttanipata (Atthaka and Pariyana vaggas), Sthavira-gatha,
Dharmapada, Vimanavastu, and Buddhavamsa, which came later

on to be collecuvely called Ksudrakagama (see above, p. 125).

Vinava:  Our information about the Vinaya texts of the
Sarvistividins 1s derived solely from the catalogues of Chinesc
canonical literature.  In Nanjio’s Catalogre, we came across the
following ttles: —

(1) Sarvastivada-vinaya-matrka, translated by Sangha-
varman (445 A.D)): Ta'sho, xxit: 1441; Nanjio 1132.
(11) Sarvastivada-vinaya-vibhasa, tanslator unknown (350-

431 A.D.): Taisho xxiti, 1440; Nanjio 1135, 1136
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(W) Sarvastivada-vinaya-sarigraha, compiled by the vencr-
ible Jinamitra, translated by I-tsing (700 A.D.);
Nanjio 1127.

(«v) Dasadbyaya-vinaya-nidana, translated by Vimaliksa
(bciné the preface tw the Dasidbyaya-vinaya),
Nanjio r1144.

(v) Dasadbyaya-vinaya-bbiksu-pratimoksa, translated by
Kumarajiva (go4 A.D.): Taisho xxm, 1436; Nanjio
1160.

(vi) Dasadbyaya-vinaya-bbiksuni-pratimoksa, compiled by
Fa-yin (420-479 A.D.): ‘Taisho xxin, 1437; Nanjio
1161.

(vit) Dasadbyaya-vinaya or the Sarvasuvida Vinaya, trans-
lared by Punyatara together with Kumirajiva (404
A.D.): Taisho xxi, 1435; Nanjlo 1115.

The principal text of the Sarvistividins was the Daf&dbyéya-
vinaya. Fa-hien writes that he came across a Sarvastivada-vinaya
in verses, but the Chinese translation of the Dasadbyaya-vinaya
attributed to the Sarvastividins 1s in prose. The Dasadbyaya
(Taisho ed., xxm, 1435) is divided into 14 sections.. It opens
with the eight sections of the Pratmoksa-siitra. The ninth sec-
tion deals with “‘seven dharmas® viz., sSiksapada, posadha, papa-
desand, varsavasa, carmavastu, bbaisajyavastu and civara (precepts,
fortnightly ceremonies, confession, dwelling in the rainy season,
use. of leather-shoes,-use of medicines, and robes of monks). ‘The
tenth section contains “eight dharmas”, viz., Kathina, Kausam-
bi, Campa, Pandulobitaka, Sanghavasesaparivisa, Paticchadana,
Sayanasana ‘and Asamudicirika-dbarma (rules re. making of
Kachina-robes, dispute at Kausambi, events at Campa, deeds of
Pandulohitaka-monks, atonement for Sanghavasesi-oftences, con-

cealment of irreligious acts, rules regarding bed and seat, and rules

17
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regarding proper conduct of monks).! The eleventh section
entttled “samyutta, i.c. miscellancous rules, deals with the dbita
and other extra-ordinary  precepts  observed by monks. The
twelfth section 1s devoted to Bhiksuni-pratimoksa containing, as
it docs, 8 Parajika, 17 Sanghavasesa, 30 Naibsargika, 78 Pﬁyan-
tika, 8 Pratidesaniya and Asta-dbarmia. The thirceenth sec-
tion re-arranges the preceding rules in the Ekottara style, from
one to eleven dharmas. The concluding section, the fourteench,
contains the Upali-pariprechi, a well-known text on disciplinary
rules.?

This text contains almost all the chapters of the vinaya of
the Theravadins and the Malasarvastivadins,” and apears to be
» much shorter version of the text of the lacter. From the tidle,
enc expects ten chapters, but actually there are fourteen, and so
we have to assume that four of the fourteen chapters were later
sdditions or were originally treated as supplements.  The 11th,
13th and 14th chapters are no doubt later addions, but it is
difhicult to ascertain the fourth additonal chaprer. A close
study of the Chinese translation along with the Sansknt text of

the Milasarvastivadins will reveal the actual -_pos-ition.

ABHIDHARMA: The Abhidharma hterature of the Sarvasu-
vadins 1s fnirly extensive. Apart from the well-knewn seven texts

-_— -_— ’—

belonging to this school and the famous Vibhasa-sistras of the
Vaibhistkas, this school had to its credit a few other philpsoph-

. The utles of wvastus (chapters) in the Milasarvastivada-vinaya
arc as follows: Pravrajya, Posadba, Pravarana, Varsa, Carma, Bhaisajya,
Civara, Kathina, Kosambaka, Karma, Pandulobitaka, Pudgala, Pariva-
sika, Posadbasthapana and Samghabbeda. .

2 Sec Bodhisattva-pratimoksa-sistra, Intro., p. 3 (IHQ., VIL 2).

3 For further details, sce introduction to the Mﬁlasawﬁstavﬁda-

vinaya, Gilgit Manuscripts, vol. 111, pt. t.
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cal works written by Vasubandhu, Samghabhadra, Dharmatrita
and Dharmottara. None of these valuable works are available in
original Sanskrit except the Abbidbarmakosa-vyikbya of Yaso-
mitra. The Vyakhya is no doubt a mine of information and
contains most of* the philosophical topics discussed in the Abh-
dharma literature of the Sarvastivadins. It may also be regarded
as a quintessence of the seven Abhidharma texts. For a general
idea of the several texts at the present moment, we shall have to
depend on the valuable analysis of the Chinesc translations of the
texts made by Prof. Takakusu in the J.P.T.S., 1904-5 and the
notes lefc by Prof. Louis de la Vallée Poussin in his introduction
to the French tanslation of the Abbidbarmakosa. With the
publication of the Vyakbya it has became possible to comprehend
the terms and nomenclatures suggested by Takakusu on the basts
of the Chinese renderings and form a better idea of the contents
of the texts. The seven texts claimed by the Sarvastivadins as
constituting their original Abhidharmapitaka are as follows' : —
(1) Jhanaprasthanasutra of Arya Kityayani-putra with its
six supplements, (sat padab), viz.,
(1) Prakaranapada of Sthavira Vasumitra
(1) Vijrianakaya of Sthavira Devasarma
(v) Dbarmaskandba of Arya Sariputra
(v) Prajraptisastra of Arya Maudgalyiyana
(v1) Dhatukaya of Pirna and
(vi1) Sangiti-paryaya of Mahakausthila.

() The Jianaprasthana-siatra is attributed to Arya Katyiya-
niputra. In the Kosa it is stated that the actual author of the
work is Buddha but the arrangements of chapters and topics had
been made by Katyayaniputra and so its authorship is attributed

1 Kosa, 1, g & 11.
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to him. It was twice translated into Chinese, by Gotama
Samghadeva of Kashmir and Chu Fo-nien, in the 4th century
A.D. and by Hiuen-tsang in the 7th century. It is divided 1nto
cight seccions.  The first section contains exposition of laukika-
gradbarmas, jnana, pudgala, sraddba, abrikata, ripa and its
laksana, anartba (?), and cditasikas (=supramundane topics,’
knowledge, individuality, faith and reverence, lack of modesty,
material constituents of the body and their characteristics,
anartha (?) and mental states). The second section details
the samyojanas or dchlements which hinder the spirttual
progress of an adept, and the causes of dehlements. The
third section is devoted to the acquisition of the knowledge
(jaana) (a) of doctrinal matters by which a sekba becomes an
asekha, (b) of right and wrong views, (c) of the means of attain-
ing six abbijnas, (d) of the four truths and of the acquisitions to
be made in the four stages of sancttfication. The fourth section
details the evil words and acts with their consequences as also
explains the vijiaptis and avijrapti®. The hfth section gives an
exposition of ripaskandba, i.e., the four great elements and of
things originating out of cthem, both internal and external.  The
sixth scction analyses the 22 indriyas (predominant facultics)
and che three spheres of existence viz., kama, ripa and arapa,
and «&plains in detail the sparsendriya, mala-citta, ctc. The
seventh section is devoted to the mental states developed by an
adept while he is in samadbhi, and gradually advances from
Sakadigami to Anagami stage. The last, the cighth sectlon ex-
plains the four smrtyupasthanas, the various wrong views, and

such other matters.

£ Kosa (Fr. transl), Intro., p. xxx. Sce Infra, p. 153-4.
2 Kosa, 1, 11.
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Dr. Barua suggests that this work may be parallclcd with the

Pili text Patisambbidamagga.’

There may be a verbal resemb-
lance between the two texts, but the [Ranaprasthana is written
more on the lines of Buddhaghosa’s Visuddbimagga than on the
Patisambbidamagga. The title also suggests that the work is
expected to contain topics leading to the highest knowledge,
which, in other words, is purity or emancipation.

The second book is entitled Prakaranapada. Its authorship 1s
attributed to Sthavira Vasumitra, who, according to the Chinese
tradition, composed it in a monastery, at Puskaravati. It was
translated into Chinese by Gunabhadra and Bodhiyasas of
Central India (A.D. 435-443) and also by Hiuen-tsang (A.D.
659). The work is divided into eight chapters. The first defines
riipa, citta, caitasikas, cittaviprayuktas and asamskrtas® (material
constituents, mind, menital states, non-mental stetes, and the
unconstituted). The second deals with the same topics as those
discussed in the last two chapters of the third sectton of the
Jranaprasthanasitra. The third explains the sense-organs and
their spheres of action while the fourth defines several terms, such
as dbatu, ayatana, skandba, mababbamikas® (cf. Kosa, 1I, 23,
ITI, 32), etc. The ffth chapter analyses the anusayas (dormant
passions), while the sixth teuches the vijieya, anumeya and
anasrava dbarmas (things to be known and inferred, and pure
dharmas). The concluding chapter, the seventh, appears to be
an index, containing all the technical terms with their meanings
in short,

The third book, Vijaana-kidya is autributed to Devasarma,
who, according to Hiuen-tsang, compiled 1t at Visoka near
Srivasti, about a century after Buddha’s death. It was translated

into Chinese by Hiuen-tsang (649 A.D.). It is dvided into six
1 Law, History of Pali Lit., 1, p. 337. 2 Seec Infra, pp. 135, 141-2.
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chaptcrs. It contatns an exposition of pudgala, indriya, citta,
F 4 P .
klesa, vijiidna, ctc. as given by Maudgalyayana, enumerates the
different classes of beings, persons, ctc., defines the function of
mental  states as hetu (cause) and alambana (basis) of spiritual
i ' '
progress’ and also of mental states of a perfect and an imperfect

-~

adept.®  Prof. La Vallée Poussin remarks in his Etudes Asiati-
ques 1925 (1. 343-376) 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 Dharmaskandba. lts authorship
1s attributed to Sﬁriputra. [t was translated into Chinese by
Hiuven-tsang (659 A.D.). In the colophon of the Chinese tran-
slaon this wext 1s described as “‘the most important of the
Abhidharma works, and the fountain-head of the Sarvastivida
system’. This book it scems appealed to the Chinese not for
its subtleness and depth of philosophical discussions but for its
comprehenéivencss as outlining che general course of spiritual
training  prescribed for a Buddhist monk. This work also can
be paralleled to the Visuddhimagga of Buddhaghosa. lts 21 sec-
tions are as follows: Siksapadas or Silas; attainments leading to
Srotaapatti; development of faith in the Triratna; the fruits of
four stages of sanctification, four ariya-pudgalas; samyak-sam-
kalpa of the eight-fold path; astainment of rddhipadas; practice
of smrtyupasthanas; exposition of the aryasatyas; four dbyanas;
four apramanas; four higher samapattis  (arapyas), practice of
bbavana; cxposition of bodhyarigas, and then an exposition of
indriyas, ayatanas, skandbas and dbatus. Its concluding chapter

cxplains the twelve terms of the formulxz of causation

(pratityasamut pada).

v Kosa, u, 61-62 2 Kosa, vn. 12.

3 Cf. Infra, p. 137L.
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The hifth book, Dbhatukaya, is atributed to Piirna in the
Sanskrit and Tibetan tradition, and to Vasumitra by the Chinese
writers.  Prof. Takakusu remarks that the original Sanskric had
probably more than ane recension. It was translated into Chinese
by Hiuen-tsang (663 A.D.). The object of the treatise & to
enumecrate the dharmas, considered as ‘reals’ by the Sarvasu-
vidins. The dharmas are classified under the heads: 10 maba-
bbamikas, 10 klesa-mababbimikas, 10 parittaklesas, s klesas,
5 drstis, 5 dbarmas, etc. This classification differs slightly from
that found in Pah texts or the Abhidharmakosa.' Prof. La Vallée
Poussin thinks that this must be a very old text, which may be
regarded as the source of the Pili Dhatukatha also, as it discusses
the sampayutta and vippayutta relations of the dharmas as has
been done in the Dbatukatha.

The sixth book Prajiiaptisastra is attributed to Maudgalya-
yana. It was translated into Chinese at a very late date (1004-
1055 A.D.) by Fanu (=Dharmapala) of Magadha. The
Chinese text is incomplete. In Tibetan version this treatise is
divided into three parts, viz., lokaprajriapti, kdranaprajnapti and
karmaprajiapti. The lokaprajnapti appears in a well-digested
form in the: Abbidbarmakosa (I11). Prof. La Vallce Poussin has
analysed the first two prajiaptis in the Cosmologie bouddhigue
(pp- 275-350)-> In the lokaprajnapti the cosmological ideas of the
Buddhists are given, in the karanaprajrapti the characteristics that
make a Bodhisattva are discussed while i the karmaprajnapts
there is an enumeration and classification of different kinds of
deeds.
" The seventh book Sarigitiparyiya is attributed to Mah-

kausthila by YaSomitra and Buston, and to Sariputra by the

1 Cf. Kosa (Transl.), 1, p. 150 fn. Sce Infra, p. 141-2.
2 Kosa, Intro. p. xxxvn fL.
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Chinese writers. [t was translated into Chinese by Hiucn-tsang
(660663 A.D.). This text was compiled, according to the in-
troductory 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
the dissensions among the Nigantha Naitapurttas started afeer the
death of their teacher. It arranges the dbarmas both doctrinal
and disciplinary, numerically in the Ekottara style, 1.c., gradually
increasing the number of dharmas from one to ten. The con-
tents of this text agree to a large extent with those of the Sangit:
and Dasuttara suttantas' of the D’fgbanik&yd.

Besides these seven recognised texts of the Sarvasdvadin
Abhidharmapitaka, there were a few other digests and commen-
taries dealing with the topics of the Abhidharma. The exhaustive
commentary on the [nanaprastbana-sitra was, of course, the
Mabavibbasa, compiled according to Paramartha, by the
Kirydyaniputra himself with the assistance of Asvaghosa of
Saketa. Among the digests, the most important work 1s Vasu-
bandhu’s A bbidharmakosa, which has got a bbasya written by
Vasubandhu himself and a vyakbya written by Yasomitra. Then
there are two other texts viz., Abbidbarma-nyayanusara and
Abbidbarma-samaya-pradipika, uttributed to Samghabhadra an
opponent of Vasubandhu. Samghabhadra wrote these works ro
refute some of the theses of Vasubandhu, spccially those which
were in support of Sautrantika views.

There was an  earlier digest called the Abbidbarmasara
written by Dharmasri. It contained cight chapeers, viz., dbatu,

- - . . S -
samskdra, anuSaya, arya, jrana, samadbi, miscellancous, sastra-

- <
varga or vada-varga”.

. Cf. Daéottara-sitra in Abbidbarmakosa-vyakhya (Jap. cd.), p. 590.

> For details sce La Vallée Poussin’s Intro. to the Kosa, p. Ixm.
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Among other works of note belonging to this school we may
mention Sariputrabhidbarma, Abbidbarmamytasastra of Ghosa,
Abbidbarmabrdaya of Dharmottara and Lokaprajripti-abbi-

dbarmasastra of an unknown author.

Doctrines

[n the history of the secession of schools, it has been shown
that the Sarvasavadins bclongcd to the orthodox group, hence

there are many points of agreement between the Theravida and
Sarvastivida doctrines.

I. Sabbam atthi

The principal point of difference between the two schools s
that the Sarvasttvadins maintatn the existence of § dbarmas
in their subtlest forms at all times, whether 1in the past, present
or future, while the Theravidins deny any such existence. The
former accept the fundamental creeds of Buddhism, viz., anatta
and anicca of all worldly things, and therr contention 1s that
the things constituted out of the dharmas at a particular time are
subject to disintegration but not the dbarmas themsclves, which
always exist in their subtlest state. Vedana, tor instance, may be
kusala, akusala or avyakrta at a particular ume and place buc
it exists at all times.!

The Kathavatthu (1. 6) presents the arguments and counter-
arguments of the Sarvasuvidins and the Theravadins thus: The
Sarvistividins maintain that all dbarmas extst but not always
and everywhere and in the same form. In reply to the question
whether kltandhas which are all differenc by nature exist un-
combined (ayogam), they answer in the negative. This, how-
ever, gives an opportunity to the Theravadins to show the fallacy

1 See Points of Controversy, Appendix, pp. 375-7-
18
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that 1f all exise then both micchaditthi and sammaditthi exist
together.  Then again by cquating past and future to present,
the Theravadins show that if past and future exist then their
existence should be predicated in the same way as of the present,’
which the S. deny, saying that past and future exist but not
exactly in che same way as one would speak of the present.

The Th. take recourse to the second argument saying that
let the ‘present  material agaregate’  (paccuppanna-rapa)  be
trcated as one nseparable object; now, after some time has
ciapsed, this material aggregate becomes past, l.c., gives up Its
presentness (paccnppannabbava) to which the S. agree; then in
the same way can it be said that the material aggregate also gives
up 1ts materiahty (rapa-bhava)? The S. deny the latter infe-
rence, rcasoning thus,—let a piece of white cloth, be regarded as
onc inseparable object; now, when this cloth is coloured, it gives
up its whiteness (like ‘paccuppannabbava’ in the former case),
but docs it give up its clothness (like “ridpabbiva’ 1n the former
casc)?  This disarms the opponents. The Th. however follow
up this argument of the S. by suddbikanaya (pure logic) saying
that 1f the matertal aggregate (rispa) does not give up 1ts
matcriality (rapabbava),” then riipa becomes permanent, cternally
existing hke nibbana—a conclusion not accepted by the S., as
according to the latter riapabhava 1s different from nibbanabbava.

The next question put by the Th. is whether past (afita)

oy

['he S. answer in the nega-

gives up 1ts pastness (atzmbbdwz)P
uve, but take care to note that when they say chat atitabbava
exX1StS th(:y mean that anéz'gatabl)&va (fuulriry) and paccuppanna-
Lhava (prcscntncss) de not exist hike the atitabbava, and simllnrly

when thcy predicatc existence of an&gatabbiivd, thcy mean atita-

1 This 1s repeated with cach of the khandhas,

2 Cy. rapakkhandhena samgahitatta
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bhava and paccappannabbava do not exist like andgatabbava.
This general statement 1s then applied to each of the khandhas.
The Th. round up the discussion by their usual suddbikanaya
saying that afita ot atitabbava then would be the same as wibbina
or nibbanabbava a conclusion rejected by the S. The Th. then
take to vacanasodhana (clearing up of verbal crrors) saying that (1)
if the existence of past (afita) and non-past (nvatita) as also
future (anagata) and non-future (nvanagata) 1s denied chen the
S. should not say that past and future exist; so also (1) if they do
not accept the tdentity of afita, paccuppanna and anigata,' they
cannot say that afita and anagata exist.

The next argumene of the Th. 1s that 1f the S. admit thac
paccuppannaniana (present cognition) extsts and it has the func-
tion of knowing things (paccupannmp nanam atthi, tena
nanena fidnakaraniyam karoti) and then why not the atitanana
and andgatanana, the existence of which is afirmed by the S.,
should not have the function of knowing things in analogy to
that of paccuppannaiiana?® This the Th. consider as illogical and
reject the contention of the S. that “atitam nanam atthi’.

The Th. now take up the cases of the Arhats, Anagimus,
etc., and show that according to the S. who state atita riga
exists in an Arhat, that afita byapada exists in an Anagimi and so
forth, an Arhat should be ssarago, an Anagami should be bya-

pannacitto and so on, but this inference 1s nat aCccptcd by

the S.

1 By taking recourse to the discussion whether butva hoti hutva
hoti and na hutva na hoti, na hutva na boti, the Th. show logically the
untenability of the assertion of the S.

2 In the text, this argument is elaborated by the application of
this general statement to each of the sense-organs, (paras 23-28) as also

to hattha, pada, pabba, kaya, apo, tejo and vays (pazas 47-49).
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The last argument resorted to by the Th. is that if the
existence of atita, paccappanna and andgata khandbas, dbatus,
dyatanas be admitted, then the S. should say that there are
(3 x5 or) 15 khandhas, (3 x 18 or) 54 dhatus, (3x 12 or) 36
ayatanas which the S. reject saying that they'may accept the
positon that atita or anagata exists from one standpoint and
does not exist from aother standpoinc (atthi siya atilam or
styd nvatitam or nvanagatan ti). The Th. then bring in their
suddbikanaya by citing the instance of nibbana and establishes
the fuulity of the assertion of the S. that past and future exist.
Both the Th. and S. then quote passages from the Sutta Pitaka
in support of their own contentions, one however remaining
unconvinced by the other. From the controversies dealt with
abeve the following may be taken as the op'nion of the S.:

1 The past and future, as usually understood, do not exist,

1

though they are perceptible in the present.’ In the same sense,

the non-past and non-future should also be taken as non-existing.

2 It is the bbava of each of the five khandhas and not the
khandhas persist in the past, present and tuture.

3 An object (vasts) may lose its pastness, presentness, or
futurity but not its objectness (vastatva) bur that objectness is
not tdentical with nibbana or nibbanabbava.

4 An Arhat e.g., for instance, has atita raga but he 1s not
therefore to be regarded as * sarago’.”

The S. admic impermanency (anityata) of the constituted

things but they contend that the “dharmas’™ (or bhavas) of the

t E.o. anagatam butva paccuppannam boti but dnagata s not
identical with paccappanna 1in the ordinary sense, though 1n paccu-
ppanna there is (the dharma of) andgata so m that sense paccuppanna
T anagata.

2 Cf. the views of Saila schools re. anusaya, pp. 92-94.
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past are transmitted into the present and hikewise the “dharmas™
of the future are latent in the present. This we may illustrate,
by citing the cxample of a sweet mango—the past mango seed
transmits into the present “mangoness” if no: the “‘swectness”
and sunilarly che “futune mango” recaves s “mangoness”
from the present: the mango sced can never produce any other
frure chough there may be a change in the quality and shape and
colour of the mango. The S. speak of a being in the same way.
According to them a being 1s composed of fAve dbarmas (not
five khandhas), viz., (1) citta (mind), (1) caitasika (mental staces),
(1) ripa (mateer), (iv) visamprayuktasamskara (states indepen-
dent of the mind),' and (v) asamskrtas (the unconstituted).” The

five dharmas (not elements as usually understood) persist in

1 In Vasumitra this appecars also as a separate opinton of the S.:
The phenomena jati, jara, sthiti, anityata are dlttavisamprayuktas buc
included in samskiraskandba. Onc of these four items, viz., jard is
discussed in the Kus., (VI 8) in the topic “jarimaranam vipiko t?”
an opinion of the Andhakas, the Kuw., supporting the opposite view
that “jaramaranam” s not vipaka.

2 These five are sub-divided into seventy-five thus:—

I. Ripa (11): (a) visaya (5) (b) indriya (5) (c) avijnapti (1)

(1) rupa (1) caksurindnya
(1) sabda (1) Srotrendnya
(i1) gandha (111} ghranendriya
(iv) rasa (tv) jthvendnya
(v) sparsa (v) kayendrtya

II. Citta (1)
[II. Caitasikas (46):
(¢) Mababhiamika (10)

(1) vedana (vi) mati or prajna
(11) samjna (vi) smrta
(11) cetana (vi1) manaskira
(iv) sparsa (ix) adhimoksa

(v) chanda (x) samadhi
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bcing. the present bt:ing the resultant of the past, and potcntial

of the future. An ncht after bccoming a sotdpanna remains so

(0) Kusalamabibbimika (10)

(1) sraddha
(1) virya
(11 upcksa
() hri
(v) apatrapya
(c) Klesa-mabibbamik.. (6
(1) moha

()

(1) pramada
(m) kausidya
(1v) astaddhya
(v) styana
(v1) auddhatva
(¢ Upaklesa-bbiamika (10)
(1) krodha

(1) mraksa

(f

s’

(1) matsarva
(1v) irsya
(v) pradasa
(v1) vihimsa
(vi1) upaniha
(vui) maya
(1x) Sathya
(x) mada
Cutta-viprayukta (14):
(1) pripu
(1) aprapti
(m) sabhagata

(1v) asamjnika

1V,

(v) asamjnt-samapatu
(vi) nirodha-samapatu
(vi1) jivita

V. Asamskria (3):

(v1) alobha
(vi) advesa’
(viir) ahimsa

(1x) prasrabdhi

(x) apramada

Akusala-mababbitmika (2)
(1) ahrikata
(1) anapatrapya

Aniyata-bbamika (8)
(1) kaukrtya
(1) middha
(m) vitarka
(tv) vicara
(v) raga
(vi) pratgha
(vit) mana
(vil) vicikitsa

(vin) jau

(1x) sthiu

(x) jara

(%) anityatd
(xn) namakaya
(xm) padakaya

{x1v) vyafnjana-kiya
LS

(1) akasa

(11) prausamkhya-nirodha
(in) aprausamkhya-nirodha,

Sce Rosenberg,

Dic  probleme  der buddbistischen philosopbhre,

pp. 128-9.  Rahula Sankrtyayana, Abbidbarma-kosa, Table 111
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in his following cxistence proving thercby that lus past dbarma
continucs and the threc samyojanas' remain incffective. It may
be argued by the Th. that the three samyojanas have altogether
disappeared; then the Sarvistividins may cite the instance of the
Sak;idﬁgamin as a better illustration. A Sakadigamin reduces
raga, dosa and mobha to the minimum, and in his following births
that state continucs, proving thereby the continuity of past

“dharmas”. Now we may pass on to the case of Arhats. The
Arhats, it will be seen, become completely free from rdga, dosa
and mobha; according to the Th. they are destroyed for ever but
according to the S., these rdga, dosa and mohba persist though
in an ineffective form and these may reappear and cause an
Arhat fall from the Arhathood—a topic discussed n the Kuva.
(I. 2) and attributed by Buddhaghosa to the S., viz., Paribayat:
araba arabatta ti??

[n Karikas 25-27 of the fifth Kosasthana of the A bbidbarma-
kusa,® there is a detailed exposition of the main thests of the
Sarvastivadins, wviz., Sarvam asti: The contention of the S.
that the dharmas exist in the past, present and future rests on
certain statements found in the Agamas, one of which is as
fpllows:—-

SIRFAEAANTATGH | F: §AAT: TIAAET | TEASY T,

MAMTRSHY  SASAAR  WAfg)  Jard &5 atheeiq |
geqeaaey &967 fAfae fquma A afqe=n wafa

1 Viz., sakkayaditthi, silabbataparamasa, vicikiccha.

2 For its exposition, sec ante, p. 84f.

3 Sec Stcherbatsky, Central Conception of Buddhism, Appendix,
pp- 76—9"1; La Vallée Poussin’s Fr. transl. of Kosa, V. 25-27; Rihula
Sankrityayana, Abhbidbarmakosa.

The exposinon given in the Kathavatthu speaks of “bhavany-
athatva” of Dharmatrata, see p. 145. B
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[Kispa (material constituents of a being) whether past or
future 1s impcrmnncnt. not to spcak of the present. A learned
Sravaka, who realises this, remains unconcerned of past »ipa, docs

not rejoice at his future ritpa and exerts to md his mind of the

present ripal.’
. On the authority ot this statement taken literally (kanthatab)
the 5. contend that if past riipa do not exist, there is no

necess ty of instructing an ndcpt to remain unconcerned of the

same.  In the same way 1t may be said of the future and the
present.”

The same statement when interpreted (arthatab) yiclds a fur-
ther argument, viz., every vijaina (perception, cognition) requires
the combination of two things, the sense-organ and its object.
Now, one speaks ot mano-vijaina (mental pcrccption, cognition)
of past acts or things. This also implies the existence o past acts
or objects, otherwise how could there be mano-vijaana 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 c¢fect due to past good or bad deeds. Atr the moment

1 Sce AL Vi, p. 444 cf. Bhaddckaratta-sutta in Majjhima, m,
p. 187:
Atitam nanvigamcyya, nappaukankhe anagatam
Yad atitam pahinam tam, appattan ca anigatam,
Paccuppannam ca yo dhammam tattha tactha vipassati
Asamhiram asamkuppam tam vidva manubrihayc.
> Kosa-vyakbya (Jap. ¢d.), p. 468: =d@id Afad =g amfamz
7 AAALAFT FANA wgsATHIATeIq | GWFLIAANT AR 1 AR -
qArmEET wAR sdsaaar wafd AAAT 97 WY amfasga aﬁat‘alalﬁ
maFlsAmAd  wyand afR@n | ATAMEIIAING BAH | AEHIH A3ATANIE-
Fisama =g Mfwazia | gaqs 93 Wad sd amafzfq taaa
3 Ibid., p. 469: = %4 uAa adtfamd @qy agAaEmArEaEaafa

faqtq: .  ad) EmaRa ag FEaamEifzia
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when the effect is produced there is the vipikabetn,
which is past.’

For the reasons stated above, the S. afirm the existence of
past and future dravyas only and not of bhava, laksana, or
avastha.

Among the Sarvistividins again, there are four different
opinions, which are as follows: —

(1) bbdvanyathatva: Bhadanta Dharmatrata maintains that
the pase, present and future are differentiated on account of the
n{m-identity of bhava and not of dravya e.g. when a vase of gold
1s broken and transformed into a figuse of gold, colour remain-
ing the same or when milk is transformed nto whey, changing
the taste, strength and digestibility but not its colour. In che
same way when future dharma is changed wo present, the anagata-
bbava only is abandoned and the vartamana-bhava 1s acquired,
dravya remaining identical; in the same way the change of the
present into past may be explained, i.e., when the present bbava
1s abandoned and the past bbdva is acquired, the dravya remains
tdentical. ‘

(1) laksananyathatva: Bhadanta Ghosaka and others main-
tain that the dbarmas in their transivon from: past to present, and
present to future, undergo changes in characteristics (laksanas)
only. A dharma, when it is past, is associated (yskta) with the
laksanas of the past, but it 1s not dissociated (sviynkta) from cthe
laksanas of the present and future, so also a future dharma is
assaciated (yswkta) with the laksanas of the future buc not disso-
ciated from the laksanas of the present and past; in the same
way one can speak of the present. By way of illustration, it may

1 Kosa-uyakbya, (Jap. ed.), p. 469: faz@ia-wald gwIgwwEAlE
¥ | faufa®e SUHIAGES (| aW |19 qwafzfa ¢

9
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be said that when a man is attached (rakta) to a woman, he is not
detached (avirakta) from other women.’

(1) avasthanyathatva:  Bhadanta Vasumitra and  others
maintain that past, present and future of a dbarma is indicated
by its difference n condition (avastha). I in a certain state
(avastha) a dbarma 1s not active (karitram na karoti), it is future
(anagata), 1t the dbarma 1s acuive it is present (vartamana) and if
the dbarma has ceased after being active (krtva niruddbab), it is
past. In short, there 1s change of states (avasthantara) but not
change of objects (dravyantara). A dbarma is described as past,
present and future, in accordance with the state attained by
it at a particular moment, and not on account of the differences
in charactenstics.

Changes in dbarma occur also on account of changed condi-
tions (avasthantara) duc to change in places (sthanantara), but
actually there 1s no change (nasvabbavanyathatva), e.g., when a
cipher is put in the place of ten or hundred or thousand, 1t
carries different values, but it actually remains the same, hence
there is avasthantara and not svabbavantara.

(1v) mionyatb&tva: Bhadanta Buddhadeva and others
maintain that the past, present and future are spoken of rela-
uvely® l.e., a dharma is described as past, present or future
with reference to that which precedes and that which follows.
Future is established relatively (apeksya) to past and present; the

1 Kola-vyakbya (Jap. ¢d.), p. 470: azTm Y9 @i @At @&
satafass 3fat  owai @af |@ IEIEIg aqq | durg @iy yanifse
w@ife| 1 a ggzrER sfa |

> This, according to Fa-pao, is the opinion of Samghabhadra.
According to Pou-koung this opinton is also expressed in the Vibbasa.
Ct. Koia-vyakhya, p. 470:  Q9Wgd  SIA@@A@@@IcHAl  SIH |
qiRAAA aw Ard agegama sfa o gd AIAaHT AATARIA gadra sfd |
qqTia aqAmaalad algeEa 3fa 1 qateuiSsanrRaEE JIe |
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past rclatively to present and future and the present rclativcly

' ‘The same woman, e.g., is called a daughter

to past and future.
and mother, when she is referred to in relatton to her mother and
daughter respectively. Hence there 1s actually no change in
a dbarma (na dr:wy&ntfrmb); past, present and future of a dbarma
indtcate only its relation to other dharmas.

Vasubandhu regards the first opinion (bhavanyathatva) as
similar  to that of the Sankhyan thinkers and takes it as
upholding the theory of transformation (parindmavada). The
seccond opinion he criticises as marked by confusion of time
(adbuva-samkara) because the characteristics (laksanas) of past,
present and future are always present. According to the
fourth opinion, he says, all the three past, present and future
exist at the same time, so it is wrong. He therefore accepts
Vasumitra's opinion (avasthanyatbatva) and rejects the other
three.?

[I. Maitri (love) and Karuna (compassion)

The S. in consonance with the Th. regard Buddha as 2
human being but they attribute to him divine, sometimes
superdivine, powers. They look upon the Bodhisattvas as
puthujjanas, who must destroy the worldly ties hike an average
adept 1n order to step into the samyakatvaniyama or sotapannahood

According to the S. “sentient beings are not objects of
maitri and karund and so forth on the part of the Buddha,” and
further “if anyone adheres to the view that there are sentient
beings he cannot realize emancipation.’

The former opinion is opposed in the Kva. (XVIII. 32:
Natthi Baddbasa Bhagavato karsuna t:) on the ground that the

1 See Kosa-vyakbyz (Jap. ed.), p. 470-1.

2 Santaraksita in his Tattva-sanigraba has criticised the opinions
of all the teachers mentioned above, including that of Vasubandhu.
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Buddha 1s described in the texts as ‘kiruniko’ and that he some-
umes enters into mabakarunasamapatti and so he has karuni for
sentient beings. In the Pali cexts, the practice of four brahma-
vibaras: mairi, karuni, mudita and upekkbi form an essential
part of the Theravada code of spinitual practce. It is by means of
brabmavibaras that an adept is able to look upon all beings as
one and the same. n other words, develops samatajnana.

As regards the second opinion we may state chat the doctrine
of anatta teaches that chere are actually no individual beings, and
that it is avijjd which makes one think of the existence of beings.
The S. are only stating the axiomatic truth that in Buddha's eye,
no individual beings exist and as such they cannot be the object
ot his maitri and karuna.

There are three other views relating to Buddha’s teachings,
which are opposed to those of the MNahasanghikas' and are in
consonance with the human conception of Buddha. They are,

(1) The Buddhas cannot expound all doctrines with a
single utterance.

(1) The world-honoured One utters words which are not
always in conformity with the truth.

(1) The satras delivered by Buddha have nitartha® and

there are even some anitartha-sutras,

H1. Arbats

According to the Sarvastivadins, Vasumitra says,—
(1) A srotipanna has no chance of retrogression while an

arhac has.

1 All these views have been discussed before, see ante, pp. 74 L.
2 The word nitartha means cxpressions which do not convey the
real <ense dircctly as the neyydrtha would do. Nitartha corresponds to

sammusts or samurlt-satya.
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() All arhats do not gain anutpida-jrana.
(iii) An arhat 1s governed by the pmtityaamutpﬁd&rigd
(members of the causal law).
(+v) Certain arhats perform meritorious deeds.
(v) Arhats are nort free from the influence of past karma.
(vt) Arhats gain naivasdiksa-nasaiksajnana.
(vit) Arhats gain the four fundameneal dhyinas: they can-
not realse the fruits of dhyana.

The first opinion that arhats may have retrogression is the
same as that of the Mahisanghikas and others (discussed above,
pp- 64. &). The S. like the M. postulate the existence of two
classes of arhats with different degrees of actainments.! According
to the S., all arhats are not completely perfect—an opinion not
accepted by the Theravadins though the latter have no objection
to d'stinguish arhats as Sa =sve)}-dbammakusala and Para-
dbhammakusala. It is interesting to find this opinion discussed
also in the Milindapanibha,® 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 be some
conversant with the vimuttis®

t Sce Kosa, vi. 64: The Ubhayatobhigavimutta-arhats realise
nirodhasamipattt and remove both klesavarana (obstacle of passions) and
vimoksivarana (obstacle to the knowledge of akarmanyata of nima and
ridpa) while the Prajndvimukta-arhats are those who remove only klesa-
varana by means of prajia; see also ante, p. 86. For the six kinds of
athats, see Kofa, v1. 56ff.

2 Milindapanha, p. 267: Awvisayo mahirGja ckaccasa arahato
sabbam jamitum na hi tassa balam atthi sabbam janitum. Cf. Kvs., I,
2 in ante, p. 86.

3 The five vimattis are~{1) tadangavimutti or vippasaninana
attained by removing the misconceptions of nicca, mimitta etc.,
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The sccond opmiron reiterates the firse 2 another form. The
5. hold that some and not all irhats gan the anutpadajniana (lic.
knowledge of the cessation of rebirth) but all may have
ksayajnana (lit. knowledge of the extinction of all impurities
oncsclf). The M. assert that only Buddhas and not arhats can
have both ksayajiana and anutpidajnana.’

Regarding the third opinion, Mr. Masuda on the basis of
‘Shu-chi says thac of the twelve members of the causal law, four,
viz., namariipa, sadayatana, phassa and vedani—(or, according to
another interpretation, only vedand) remain active in the case of
arhats, the other members, 1.e., avijd, samkhara, tanha,
upadana, bhava, jaun, and jara-marana becoming ineflective. The
Chinese interpretation can be accepted, only 1f “vedand™ is
limited to ‘“‘adukkha-asukha-vedana” for an arhat is chalu-
pekkbho® (endowed with indifference in respect of the SIX
indriyas)’ 1.c. the organs of sense come into contact with the
respective objects but produce neither good nor bad feeling.

The fourth opinion speaks of the punriopacaya ot an Arhat.
The Th. and Mahisasakas reject it; so also do the Mahasanghi-
kas.? The Arhats are said to have done all that is to be done
(katakaraniya) and are beyond merit and demerit, good or bad;
hence to speak of some of them as collecting merits shows that
the S. like the Andhakas do not look upon all arhats as
completely perfect.

The ffth opinion that arhats are subject to the influence of

past karma 1is perhaps based upon some instances found in the

(2) vikkhambhanavimutu or paccavckkhananina, (3) samucchedavimutu
cr magganana, (4) patipassaddhivimuttr o phalafiana, and (5) nissatana-
vimutt?. 1 Scc above, p. 78-79.
2 Sec Digha, m, p. 245. Majjhima, 5, p. 219.
3 Sce ante, p. 88
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Pitakan  stories  that  Athaes  like Angulimala and Maha-
moggallina suffered pain on account of their past karma.!

In the sixth opinion, the word naivasaiksa-nasaiksa as
translated by Mr. Masuda appears to be ambiguous,® and pre-
ference should be given to the meaning “nirvina’ as assigned to i
by the Mabavyautpatti. The sense would then be that according
to the S, some and not all arhats atcain Nirvana (full
emanclpadon).

The seventh opinion has not been taken up for discussion
in the Kvw. The Kosa (viti. 6) tells us that there are etght
tundamental dbyanas (maulasamapattidravyani), 1.e., four dhya-
nas and four arapyas (higher dhyinas). The contention of the
S. is that all arhats complete the four dhyanas bur all do not
necessarily attain the fruits of the four dhyanas,” which are
detailed in the Kofa (vin. 27-28), thus: by the first dhyina, one
obtains drsta-dbarma-sukbavibara,’ by the second jnana-darsana,
(or divya-caksuraohijna);®> by the thied prajfia-prabbeda,” and

by the fourth anasravata.’”

1 See Milindapariba, p. 134: Na hi maharaja sabbantam vedayitam
kammamiulakam. Sec also Kuw., wviii. kammahetu arahd arahatta
parthayatiti?

2 “For arhants there are things which are no longer to be learnt
and things which are still to be learnt.”  Asia Major, p. 49.

3 Digha m. 222, Ang., u. 4: Auh’ avuso samadhibhivani
bhavita bahulikata ditthadhammasukhaviharaya samvattau nanadassana-
paulabhdya sausampajanniya asavinam khayaya samvarttac.

4 lit. enjoyment of happiness in the present body (Pali: dittha-
dhammasukhavihara).

g lit. insight into the real state of things i.c. free from any vikalpa.
(=Pili: nanadassana),

6 lit. special or detailed knowledge of the things of the world—the
corresponding Pali expression is satisampajanna.

7l punty (Pali: dsavanam khaya).
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IV, Samyakatvanyama' (destined to attain nirvana)

Vasumitra  attribuces the following opinions to the
Sarvastivadins : —

(1) A person can acquire the samyakatvanyama through
the meditavion of sinyatd arnd apranibitata; a person
in the samyakatvanyama is called pratipannaka up to
the htreenth (or the last) moment of the darsana-
marga. In the sixteenth moment he is called
phalastha when he is in bbavanamarga.

(1) A person can acquire the samyakatvanyama and can
also gain arhatship independently of the four dhyinas.

(m) A being (in Riipa or Ariipa-dhatu) can gain arhatship
but not samyakatvanyama. It is only when he is in
Kamadhatu that he can have samyakatvanyama as also
arhathood.

Alled to the above three, there are two other views attributed
to the S., viz.,

(1v) There are also certain devas who lead a holy life.

(v) There is no one who is free from passion 1n the Uttara-
kuru. No saint 1s born there or in the Asannisattva-
loka.

The first three views raise the question of samyakatva-
nyama, 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 samyakatva-
nydma is the same as sotipattimaggapatipanna, 1.c., one after
destroying the three samyojanas (impurities), viz., sakkayaditthi
(belief in a self), silabbataparamasa (belicf in  the efhcacy of

rituals) and vicibiccha (lack of faith in the Triratna) is on the way

1 For refcrences see Kosa, vi, p. 181 fn.
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to sotapattiphala. According to the scheme of the S., an adept
remains  sotaapattiphala-pratipannaka for the frst hfteen
moments, i.e., up to the development of marge anvayajnana-
ksanti," when he completes the darsanamarga; from the 16th
moment he is in bbavanamarga and is a srotadpattiphalastha or
srotaapanna.

The hrst opinion raises the question whether one can
become a srotaapattiphalapratipannaka by the meditation of
sanyata (Le. anattald) and apranibitati i1.e. dubkbati and
anityata and not of animitta,” the answer given by the S.
is in the affirmative. |

The second deals with the problem whether samyakatva-
nyama followed by arhathood can be attained without the
practice of the four dhyanas, the S. asserting that it is possible
to attain arhathood by means of certain practices other than
the usual four dhyinas, e.g. by means of satipatthana or
brabmavibara and so forth.

The third is concerned with the problem whether gods in
the Rdpa or Ariipadhitu can gain samyakatvanyama as also
arhathood. The S. hold that they can attain the lacter buc
not the former which can only be attained by a being while in
the Kimadhatu. This problem is discussed in the Kuu. (1. 3):
N gtthi devesu brabmacariyavaso ti?—an opwnion held by the
Sammitiyas. The opinion of the S. is upheld by the Th. In
the Kvu. n is contended that “‘brabmacariyavasa™ does not
mean merely ‘“‘pabbaja”’ (ordination), “mundiyam” (shaven-

1 See nfra, p. 151. 2 Cf. Asia Major, 11, p. g0, n. g.
3 Mr. Masuda on the basis of Fa-jen states that Dharmagupta held

that one cannot attain samyakatvanyama without animittasamadhbs, Asia
Major, p. 4o, n. g.

20
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headedness) and so forth as held by the Sammitiyas, but includes
“maggabhavani.” The Th. and the S. hold that the Anigamis
do not come to the Kaimadhatu but they remain in Riipa or
Arupadhatu and by maggabbavana there, they become Arhats,
without becoming a samyakatvanyima.

The fourth opinion of the S. is that the gods except the
Asannisattas  can  have maggabbavana, theugh not pabbajj&,
mundiyam, etc.

The fifth opinion is based on a passage of the Ang. Nik. (iv.
396) and cited in the Kvn. (I. 3. p. gg) in which it 1s said that
the inhabitants of Jambudipa surpass those of Uttarakuru and
Tavatimsa heaven 1n courage, mindfulness and in religious life

(brabmacariyavasa);' ftrom this it has been inferred that there

)

cannot be any saint in Uttarakuru.® It has been mentioned
above that the S. as well as the Th. exclude the Asannisattas

from the gods who follow a religious life, and so, among the

o

Asannisactas also there cannot be any saint.”

V. dnupabbibbisamaya (gradual realisation of the truth)

Vasumicra attributes the following views to the Sarvastiva-
dins; —
(i) The four truths are to be meditated upon gmdually.

(1) The catur-Sramanyaphala are not necessarlly attained

aradually.

1 Points ¢f Controversy, p. 73
2 The S. are making an anomaly 1n drawing the inferences. It

Uttarakuru cannot have any saint how the Tavaumsa can have any?

3 Mr. Masuda points out (in the f.n. Asia Major, p. 46) that
Uttarakuru s regarded as a land of pure happiness and the Asannt-
sattas as the highest devaloka with long hfe and happiness; hence the

bvings of these two abodes need not take to rehgious Life.
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(1) If onc is in samyakatvanyama, he can attain (at once)
the fruits of sakrdagami and anagimi on account of
(the completion of) the laukikamarga.
An adept, according to the S., develop insight into the four
truths in a gradual order' in 15 moments thus:—

Darsana-marga:—

(1) Dubkhe (or five skhandhas, te.
nima-riipe) dharmajndna-ksinu? } confined to Kamadhanu.
(n) Duhkhe dharmajnina
(1) duhkhe anvayajfina-ksanu? extended to Rapa and
(iv) Duhkhe anvayajnana } Ariipadhitus.

Srotaapatti-pratipannaka-darsanamarga:—

(v) Samudaye (sasravadharminam hetu
1.c., karmaklcse) dharmajnana-ksant } confined to Kamadharu.

(vi) Samudaye dharmajfana

(vi) anvayajiina-ksanu } extended to Ripa and

(vin) anvayajhina o Ariipadhatus.

(ix) Nirodhe (pratisamkhyi-nirodha or
karmaklesa-ksaye) dharmajnina-
ksint.

(x) Nuwrodhe dharmajniana

1 Cf. Kosa. v1. 2:
gaagwmifa I g gugzaeyi |
fadidt & wast amfugad &

2~ Ksintt means “faith (ksamate=rocate, Kosa. vi. 18). An adept
at the first moment thinks that he has realised (though actually he has
nor realised) the fact thac the things of the Kamadhatu 1.e. the skandhas
are undesirable. It is in the second moment that he realises that the
skandhas are undesirable. He acquires now dharmajnina.

3 After the realisamon of the actual state of skandhas of the
Kamadhatu, the adept extends his inner vision to the skandhas of Ripa
and Artpa-dhitus to realise in the next two moments that skandhas of
the higher worlds are also undesirable and hence existence in any of the

worlds is to be avoided. In the same way, the other three truths are to
be understood.

confined to Kamadhatu.
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s oo . _

(x1) Nirodhe anvayajnanaksann } extended to Rapa and
(xu) .,  aovayajnana Artpadhatus.

(xm) Marge (Saksa  asatksi dharma  or

samatha-vipasyanayim) dharmajna- _ _

. confined to Kamadhauu.

naksanu

(x1v) Mirge dharmajnina

(xv) Marge anvayajninaksinu | _
extended to Ripa and

Aruapadhitus.

Srot.«n'zpatti-pmripanrmka-d::rfanam&rga:—.

(xv1) Marge anvayajnana’

From the above table it is evident how the S. mark the
gradual stages of the development of ins_ight into the four cruths.
In the Kvi. the controversies: Anupubb&bb:samayo ti? (II. g)
and Odbisodbhiso kilese jabatiti? (1. 4) and also Vimuttam vimu-
ccamanan ti? (111, 4), support the view of the S. about the gradual
realisation of the truths. The problem discussed is whether an
adept realises the four samannaphalas including vimutti gradunlly
or not? The Th. contend that there is no bar to the realisation
of all the phalas at one and the same time. The S. subscribe to
this view as will be apparent fram the second opinion of the S.
quoted above, except that they do not include the fourth phala,
viz., arbathood or vimutti.> Buddhaghosa should have pointed
out this discrepancy as far as the S. are concerned. According to
him, the opmion that the realsation of the phalas happens
gradually 1s held by the Sammutiyas.

In the third potnt, it 1s stated that according to the S., thosc
adepts only who have completed the laukikamarga® attan the
second and third phalas at one and the same ctme. 1 he Th. hold

1 Ct. Vibbanga, pp. 235. 315. 320

: There may be ascetics who obtain the four fruits gradually

(anupirvena catuhphalaprapti). Kosa, vi. 45.
3 Kosa. v, 45: The bbhavana-marga 1s of two kinds: laukika or

sasrava and lokottara or anasrava.
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thav bhavanimarga which commences from the srotaipatiiphala
stage is lokottara and cannot be lankika; the S., however, con-
tend that it may be cither laukika or lokottara. A ropic allied to
this 1s discussed in the Kuvu. (I. 5), which will be dcalt with
hereafter.

VI. Puthujjana, Laukikamarga or Laukikigradharma

The S., as pointed out by Vasumutra, hold: —
(1) An average man is able to destroy raga and pratigha
in the Kamadhatu.
(1) A puthujjana can die in a good state of mind.
(in) There is laukikasamyagdrsti and lankikasraddbendriya.
(iv) The laukikdgradharma is a stage lasting but onc
moment (ekaksanikacitta).

In the Buddhisc texts a puthujjana (an average man),
whether a houscholder or a recluse, who has not yet destroyed
the three samyojanas viz. sakkayaditthi, vicikiccha and silabbata-
paramasa’' 1n order to become a sotapanna, can hardly be expected
to destroy raga, dosa, moha which impurities are normally re-
moved when an adept reaches the anagami stage. The S. hold
that a puthujjana is able to remove from his mind riga and
pratigha which is the same as dosa or vyapida. The Th. discuss
this view in the Kuu. in these words: Jabati puthujjano kima-
ragabyapadan ti? (I. 5) concluding that a puthujjana cannot com-
pletely eradicate from his mind rags (attachment) and ' byapada
(hatred), gross and subtle. In course of this discussion, the Th.
raise the other question: Puthujjano kamesu vitarigo saba
dbammabhbisamaya anagamipbale santhati ti? (Kuu. 1. 5, p. 112),

i.e. whether an average man who 1s free from Eama attains with

1 See above, p. 152
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the realization of the truth the anaganu stage or not?! The S., as
we have seen above, answer the question in the affirmative, but
they do not think that such a puthujjana can attain arhathood,
but he can attain all the other three phalas at one and the same
time. In other-words, the contention of the S. is that a pu‘thu—
jlana’s attainments through laukikamarga may be of so high an
order that the moment the truth flashes in his mind he becomes
an anagami, when he completes all the necessary conditions for
anagimihood, including those of the lower two phalas.’

The second opinion that an average man dies with a kusala-
citta is based on many instances of upasakas dying with a good
mental state. The Th. also subscribe to this view, and hence
there 1s no discussion in the Kvu.

The third opinion is the same as that of the Th. and 1s
opposed to that of the Satla Schools (see ante, p. g7).

The fourth opinion is not touched in the Kvu. but has been
deale with fully in the Kofa (V1. 19) thus:-—

FATHZ - GfqggIstaare Fg@r g 91| J9TEm: etc.

If the conviction (ksanti) concerning dubkha (= skandhas)
of the Kimadhitu be the strongest, it lasts only for a moment; so
also are the agradharmas, i.e., laukikagradbarmas,® which though
sasrava (impure) are the highest of the worldly dharmas and iead
one to the darsana-marga (way to the realisation of truths).

The point is that a puthujjana, according to the S., may
attain spiritual progress up to the anagimi stage by taking to
satipatthina 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 pbalas.
1 See Kun., pp. 113-4.

2 Cf. Satralankara, xiv. 23: lauki-kﬁgradh;rt1n5vast’h':i=5nantarya-
samadhi. Kosa, vi. p. 166, n. agradharma=dharma-smrtyupasthana.



DOCTRINES OF GROUP 11 SCHOOLS 159

VII. Anusaya and Paryavasthana

The S. are of opinion that: —

(i) All the an.u..fayas are cartasika; they are cittasampra-
yukta and are also objects of thoughe (alambana).

(1) All che anusayas can be included in the paryavas-
thanas but all paryavasthanas are not anusayas.

The above two opinions are diametrically opposed to those of
the Mahasanghikas, and in full agreement with those of the Th.
The topics are dealt with in the Kva. fully (see ante, p. g4f.), in
which it is shown that anusayas are not without arammana; they
are not avyakata (neither good nor bad); they are the same as the
paryavasthanas (= pariyutthanas) which again are not cittavippa-
yatta. - The S. disunguish the anusayas from paryavasthanas,
saying all paryavasthanas arc not anusayas while the vice versa is

frue,

VIII. Meditation
The Sarvastivadins hold that

(1) In the state of samabita one can utter words.

(1) No man ever dies in the state of samabita.

(1) Tt may be said thac four smrtyupasthanas can include
all the dharmas.

(v) All the db)'v&'nas are included in the smrtyapasthanas.

(v) There are four lokottara-dbyanas.

(v1) The bodbyangas are acquired in seven samapattis and
not in others.

The firsg opinion is in agreement with that of Saila schools,
and as such has been refuted by the Th. in the Kva. (see ante,
PP- 97-99)- .

~ The second is opposed by the Rijagirikas and the Th. and
as such is discussed in the Kva. (XV. g): Sannavedayita-
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nirodbam samapanno kalam kareyyi ti? The Th. contend that
a meditator while in the sanfiavedayitanirodbasamapatti cannot
have any death-like (maranantiko) contact, fee'ling, perception,
etc. or is not affected by poison, weapon-stroke or fire; hence to
speak of him as dying while in meditation is wrong. The oppo-
nents contend thac there is no such law (miyama) that a meditator
while in sanndvedayitanirodba will not dic.

The third topic is discussed in  the Kuu. (I. 9): sabbe
dbamma  satipatthanan ti>—an opinion attributed by Buddha-
ghosa to the Andhakas. The interpretadon of Buddhaghosa is
that the opponents meant by satipatthana the objects which form
the basts of sati (satiya patthana, satigocara, satiya patitthana).'
In this sense the second opinion may be explained as that the
satipatthanas include all forms of meditation, i.e., an adept
practising satipatthana needs not have recourse to other medita-
tional practices. The S. may well point to the well-known state-
ment found in many places of the Nikayas (vide Majjhima, |,
pp- 55-6). that there is only one way to the attainment of purity
and that is the practice of satipatthina (ekayano ayam maggo
sattanam visuddhiya............... yadidam cattaro satipatthana).”

The fourth opinion needs hardly any comment. It refers
ro the first four dhyanas when they are practised by adepts who
are in one of the maggas and phalas. The dhyana of a magga-
stha ot phaiattha is regarded as lokottara (supramundane).

The fifth opinion evidently refers to the contention discussed

in the Kosa (VIIL. 6) that of the eight dhyaras or samapttss, the

1 Kofa, vi. 14: Le smrryupasthina est triple: smreyupastbana en
soi (svabhava), par connexion (samsarga), ecn  quahte d’object

(élambanasmrtyupasthana).
2 Cf. Kofa, vi. p. 158. n. 1: usmaaisg fwwal &l aga g

affa 1 a5y suauin aga I@IR WwagwEri ¢
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first seven are capable of elevatng the mind of the adept to the
purest state but not the eighth in which samjiia is in the feeblest
form and as such the meditacion of naivasamjna-nasamjnayatana
s incffective.  Consequentlcy the attainment ot the bodbyarigas

takes placc while the adept rises from one dhyina to the nexe up
till the seventh leaving nothing for the eighth.

[X. Vijnana
The S. assert, as stated by Vasumitra, that
(1) The five sense-perceptions (pasicavijianakayas) con-
duce to arachment (saraga) and not to detachment
(viraga), because these only percetve the characteristics
(laksanas) of objects and have no independent think-
ing faculty of their own.

[f the reason adduced by the S. that the vijianakiyas by
themselves cannot produce virdga, how can they induce saraga?
Hence, the reasoning of the Sarvastivadins is not quite clear,
and it would be better to accept what the Kuw. says on the point

(sce ante, p. 9g-100).

X. Avyakrta, Asamskrta, and Antarabhava

The following optnions are attributed to the Sarvastivadins : —
(1) There are indeterminable problems (avyakrtadharmas).
(1) The law of causality (pratityasamutpadangikatva) is
undoubtedly constituted (samskrta).
(i11) The samskrtavastus are of three kinds; the asamskrta-
vastus are also of three kinds.
(iv) Only in Kima- and Ripa-dhitus there is an inter-
medtate state of existence (antarabbava).
The first two opinions are opposed. to those of the
Mahasanghikas and agree with those of the Th. (discussed above,
pp. 10I-2).

21
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The third also is not accepted by the Mahasanghikas and
agreed to by the Th. (see ante, pp- 101-2). The difference
between the Th. and the S. lies in the fact that the latter
makes the modification in accordance with their doctrine
“‘sabbam attht’’ discussed before (pp- 137 L), acéording to which,
the consntuted things (samskrtavastu) should be classified as three,
viz., those of the past, those of the present and those of the future
(see Masuda, p. 40, n. 2).

The fourth opinion of the S. that there is antarabbava 1n
the Kamadhatu and Ripadhitu is neither accepted by the
Mahasanghikas nor by the Th. (see ante, p- 102). It has some

agreement with the o’pinion of the Sammil:iiyas.

XI. Otbher opinions
There are a few other opinions held by the S. These ars,—
(1) All the dbarmayatanas (.e. vedani, samjna, sams-
kari) can be understood and attained. |
(i) Even heretics can gain five supernatural powers (see

above, p. 116; Wassilijew, Der Buddbismus, p. 272,
n. 3).

(1) Good (karma) can also become the cause of existence—
an opinion objected to by the Mahisasakas.’

THE DHARMAGUPTAS
The third in importance among the schools of this group s
the Dharmaguptas. It has been shown in the account of the
First Council that certain supporters of Purana and Gavampatl
did not accept in toto the Vinaya rules as adopted by Maha-
kassapa.> In the Abbidbarmakosa (iv. 39) there 1s a reference

to the Dharmaguptas mentioning that they would not accept
the Priatimoksa rules of the Sarvastivadins as authoritative on the

ground that the original teachings of Buddha were lost.
1 See above, p. 116. 2 EMB., 1, p. 333
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About the literature of this school, the only information we
have 1s that it had a Vinaya text of its own (Nanjio, 1117) and
that the Abbiniskramana-sitra belongs to this school. This
sitra was translated into Chinese between 280 and 312 A.D.
Prof. DPrzyluski® furnishes us with the information that the

canon of this school had the following divisions:

Bhiksu-pratimoksa
Vinaya-pitaka Bhiksuni-pritimoksa
Khandhaka

Ekottara

D:r ha-agama
hyama-agama
Stitra-pitaka Ekottara -dgama
Samyukta-agama
Ksudraka-agama

Difhcule (texts)
Abhidharma-pitaka Not difficule (texts)

Samgraha

Samyukta

Prof. Przyluski, on the basis of the commentary of K'ouet-ki
on Vasumitra’s treatise, remarks that this school was noted for
its popularity in Central Asia and China. De Groot remarks in
his Code du Mabhayana en chine (p. 3) that the Pratimoksa of
the Dharmaguptas was actually in use as the disciplinary rules tn
all the convents of China. The frst formulz translated 1nto
Chinese 1in 152 A.D. by K’aung-seng-kai who was a Sogdian,
belong;d to this school, so also was the other text (Kie-mo) tran-
slated 1n 254 A.D. by T’an-tai, who was a Parthian. Hence, it
1s inferred that this school was established 1n the Iranian countries
in the third century A.D. Buddhayasas, a native of Kipin (mod.
Kashmir), mtroduced the Vinaya of this school into China and
from this Prof. Przyluski concludes that thts school had its centre
in the north-west.> He also identifies Dharmagupta with Yonaka

1 Translated into English by Beal under the utle “The Romantic
Legend of Sakya Buddha.”
2 Le Concile de Rajagrba, p. 325-6.
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Dhammarakkhita, mentioned in the Ceylonese chronicles as the
apostle sent to Aparantaka, The reason adduced by him for this
identification is that the regton between the North-West and
Avant was traversed by the Yavanas, Sakas and Pallavas about the
beginning of the Christian cra, and the preacher is described as a
Yonaka and then again Dhammarakkhita and Dharmagupta are
identical in meaning (1.e. rakkbita= gupta).

Doctrines

About the doctrines of this school. Vasumitra writes that
these were mainly the same as those of the Ma'hﬁsahghikas,

though 1t was a branch of the Sarvasuvadins. The doctrines

SPQCi:‘“}’ attributed to them are as follows: —

(1) Gifts made to the Sangha are more meritorious than
those to the Buddha, though Buddha 1s included in the Sangha.’
This is a view contrary to that of the Mahisasakas and also o
that expressed in the Dakkbinavibbangasutta® ispite of the fact
that Buddha asked Mahipajapau Gotami to offer the robe meant
for him to the Sangha.

(1) Gifts made to a stiipa are meritorious. This opinion :s
opposed to that of the Saila schools (sce above, p. 105).

' (i) Vimukti (emancipation) of the Sravakayana and Buddba-
yana is the same, though there may be difference in the paths
leading to emancipation. This opinion 15 1n agreement with that
of the Sarvasuvadins.’

(iv) Heretics cannot gain the five supernatural powers.”

(v) The body of an arbat is pure (andsrava).”

t Scc above, p. 116, also Kosa (Fr. Transl), wv. 117
2 Majjbima, m, p. 253 3 See above, p. 116..
4 Scc above, pp. 116, 161; for opinions of other schools on this

point sce Masuda, p. 42 n.

5 See¢ above, p. 89 n., also infra, p. 169.
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(vi) Realisation of the truths (abisamaya) takes placc not
gradually but all ac once. This is contrary to the opinion of rhe
Sarvastivadins (discussed above, p. 154-5) but is in agreement

with that of the Theravadins.!

THE KASYAPIYAS

The Kasyapiya school was known by three other names,
Sthaviriya, Saddharmavarsaka, or Suvarsaka. It i1ssued out
of the Sarvastividins on account of certain optnions which
were more 1in agreement with those of the Sthaviravidins
or Vibhajyavidins than with those of the Sarvisuvadins. This
seems to be the cause of their being called a Sthaviriya. Its third
name, Suvarsaka, appears in the works of Taranatha and Ch’en-
lun, while Saddharmavarsaka in Bhavya's treause.”

About the literature of the Kasyapiyas Prof. Przyluski wrices
that it had a canon similar to that of the Dharmaguptas, and

had the following divisions:

Bhiksu-pratimoksa
Bhlksum- pratimoksa

Kar.hma
Matrka
Ekottara

Vinaya-pitaka

{f
L
X
| 1rgha—agama
_ | adhyama -igama
Siitra-pitaka kottara- -dgama
myukta -gama
Ksudraka-agama
’
|

Sa rasnaka-vnbhanga
Aprasnaka-vibhanga
Samgraha

L Comparauve tables

Abhtdharma-pitaka

1 This doctrine 1s not mentioned by Vasumitra. It is found in
the Kosa, vi. 27, see Vyakhya (Jap. ed.), p. 542.

2 Prof. Przyluski idennfies the Kisyapiyas with the Haimavatas
‘see infra, p. 170).
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Doctrines

To the l\'ﬁéyap'f}fa-s Vasumitra attributes  the follow.ing

doctrines : —

(1) Arhats have both ksayajnana and anutpadajiiana, and
arc not subject to passions.

(1) Samskaras perish every moment.

(m) The past which has not produced its fruic exists, the
present exists, and some of the future exists. This opinion 1s dis-

cussed 1in the Kathavatthu (I. 8) and 1s the only doctrine atcributed
i chis texe to the Kassapikas.'

THE SAMKANTIKAS OR SAUTRANTIKAS

[n the Pali tradidon the Samkantikas are described as an
offshoot of the Kassapikas, and from the Samkanukas
branched oft the Suctavadis. Vasumitra writes® that at the begin-
ning of the 4th century (1.e. after Buddha’s death), one school
named the Sautrantika, otherwise called the Samkrantivada, issued
again from the Sarvastivida; (the founder of this school) declares
himself: ‘I take Ananda as my preceptor.” From these two
traditions, it seems that the Suttavadis are 1dentical with the
Sautrantikas, having branched oft from the earhier school the

Samkantikas, who may also be equated to the Darstanukas of

Vasubandhu.’®

Doctrines
Vasumitra characterises the Sautrantikas as the school which
admics the transference of skundbamatras from one existence to
another as distinguished from the Sammitiyas who maintain the
transference of pudgala. Both of these views are wholly

0pposed to the cardinal doctrine of the early Buddhists, viz.,

 Kun. 1. 8: Avipakkavipakam atth, vipakkavipakam natthiti ana-
satam atthiti adisu ckaccam atthit uppadinadhamme sandhiya vadatit.

2 Masuda, p. 17. 3 Sce Kosa, Index.
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ksanika (momentary) existence of skandhas (constituents of a
being), t.c., the skandbas disintegrate every moment to give
rise to another. The Sautrantikas, in deference to this old
ksanika theory, add that the skandbas in their gross form do not
pass from one existence to another; the milantika (original or the
subtlest form of) skandhas all the five of which are of one nature
(ekarasa), in other words, which are in reality onc substance and
not five different substances pass from one existence to another.
Bhavaviveka in his Tarkajuvila (see Obermuller, Analysis of the
Abbisamayalanikira, pt. ii, p. 380) states that the school admitted
the reality of the individual which is something inexpressible but
neither identical nor different from the skandhbas.

The second doctrine attributed by Vasumitra to this school
is “apart from the aryan paths there is no eternal destruction of
the skandhas.” This shows that according to the Sautrantikas,
the skandbas, gross or subtle end in mirvapna. This view is also
allied to the doctrine of the Sammitiyas that the pudgala ceases
in nirvana. So we may state that according to the Sautrintikas,
the subtle skandbas like the pudgala of the Sammitiyas may con-
tinue through several existences but totally cease to exist in
Nirvana.

For this doctrine of transference of skandbamatras through

several existences, the Sautrantikas are also called Samkrantivadins
or Samkrantikas.

Kos$a on the Sautrantika doctrines

Though Vasubandhu belonged to the Sarvastivada school,
in his writings occasionally he gave preference to the Sautrantika
views. For .this, he was severely criticised by Samghabhadra,
who was a staunch Sarvastividin. In the Koéa, Vasubandhu has
referred to the Sautrintika doctrines om several occasions and

pointed out the differences between the Sarvastivada and Sautran-
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ttka views. Prof. La Vallée Poussin has summed up these refer-
ences in his introduction to the French translation of the Koia.
As these throw welcome light on the Sautrintika doctrines a
gist of the same is given here: —

(1) The Sautrantkas do not accept the Abbidharmapiiaka
of the Sarvistividins as authoritative (Kofa, 1. 3). On this point
Vasubandhu supports the Sautrantikas.”

(1) The asamskrtas have no real existence, There is a long
controversy in the Kosa (1. 55) between the Sarvastividins and
the Sautrantikas as to whether the asamskrtas have any cause or
fruies.

(m) The Sautrantkas deny the cittawiprayuktas (i.c. sams-
karas not associated with mind, e.g. prapti, sabbagata, jiviten-
driya, etc.) as real as contended by the Sarvastivadins /Kosa, ii.
35-36)-

(1v) The Sautranukas ke all other schools reject the Sarvas-
uvada view that past and tuture exist (Kosa, v. 25).

(v) By admitting the existence of the past and of prapti,
the Sarvastivadins explained the function of causal:ity. The
Sautrantikas dented both of these and asserted instead the exis-
tence of the subtle citta or bija or vasani and explained thereby
the working of the formulae of causation (Kosa, 1. 36, 50).

(vi) The Sautrantikas carry the ksanikatva doctrine to the
extreme point, asserting that it almost verges on zero, and as
such, objects can have, in fact, no duration (sthiti). It turther

asseres that as destruction of objects takes place almost immedi-

atcly, there 1S NO necessity of any effective cause.’

1 Acc. to the Sautrinukas, buddhavacana is vag-vynapt, scc
Kosa, 1. 25; 1v. 2.

2 Sce Kosa, iv. 2-3. The Saddaranasamuccaya cites this passage
from a siitra of the Sautrinukas: aFaifa fwea: gmaAE afawma dafs.
ald ZIBIAE | FHaAifa 99« AAdisar saEEisal 3¥gEl A wiw
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(vit) The Sautrantikas deny the existence of avijriapti (non-
communicating corporeal and vocal acts)' as a real (dravya).
They hold in agreement with the Theravadins that an avijrapt
act 1s mental (cc;tan&), a kayasamcetana.

(vii) According to the commentary of the Vijraptimatrata-
sastra, the Sautrantikas are divided in their opinion reiating to
the conception of citfa (mind) and caittas (mental states). Accord-
ing to the Darstantika-Sautrantikas, citta only exists but not the
cajttas, but according to other Sautrintkas caittas also exIst
and their number according to some is three, viz., vedana,
samjid and cetand, while according to others it 1s four, ten or four-
teen. Some Sautrintkas admic che existence of all the caittas of

the Sarvastivadins (for details, see Kosa, transl., ii. 23, fn.).

(1xX) The Sautrindkas hold that the body of an arhat is
pure, as it is produced by knowledge.”

(x) There may be many Buddhas simultaneously.®

THE HAIMAVATAS

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 Sarvasuvadins.® He adds that the original (m#la) Sthavira-

vada changed its name to Haimavata.®

In the Ceylonese
chronicles, however, the Hemavatikas are counted as one of the
later sects, which came into existence some time after the

appearance of the first eightcen schools. In view of these con-

yze 3fa1  Ct. Vedantasitra, 1. 2, 23; Nyayavarttikatatparyatika (Viz.
S.S.), 383. See also Koia, 1. 46; Madbyamakavrtti, pp. 29, n. 5; 173,

n. 8; 222, 413.
1 For details, see Kosa, iv. 3. 2 See above, p. 89 n. 164.
3 See above, p. 75. 4 Masuda, p. 53.

5 Masuda, p. 16; Points of Controversy, p. xxxvii.

22
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ficung statements, and che acceptance of some doctrines of the
Mahasanghikas, 1t seems that this school might have branched
out of the Sarvastividins or Sthaviravadins but doctrinally was
inclined more towards the Mahahanghikas than towards the
Sarvastivadins.

Prot. Przyluski, however, 1dentify the Haimavatas with the
Kasyapiyas on the following grounds:—

() In the Ceylonese chronicles, the apostles sent to
Himavanta are Majjhima and Dundubhissara of the Kassapagotta.

(1) On the relic caskets discovered in the stipa of Sonari
and Sanci are nscribed (a) sapurisasa Kasapagotasa savabemavata-
cariyasa and (b) sapurisasa kotiputasa Kasapagotasa savabema-
valacariyasa.

(1) There are other inscriptions which mention Majjhima
and Dundubhissara.

He adds that there can be no doubt about the fact that the
monks of Kassapa-gotea 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
local as Haimavata and the other after its founder Kassapa as
Kassapiya (= Kasyapiya). The former name fell into diseutude,
and so the Chinese pilgrims refer to it by the other name only,
the Kasyapiyas.”

The conclusion drawn by Prof. Przyluski from the INSCrip-
tional evidences does not appear to be logical. In the Inscriptions
it 1s stated chat some monks of the Kassapagotta propagated
Buddhism in Himavanta but there is nothing to sbow that the
Kassapagotta monks necessarily belonged to the Kasyapiya
school. Hence the identification of Kasyapiyas with the

Haimavatas is not tenable.

i Le Concile de Rajagrba, p. 317-18.
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Doctrines

Vasumitra treats the Kasyapiyas and the Hatmavatas as sepa-
rate schools upholding different doctrines. He attributes to the
Haimavatas a few doctnines which are in close agreement with
those of the Sarvistividins, e.g.,

(1) The Bodhisattvas are average bc'ings (prthagjanas);

(1) Bodhisattvas have neither rdaga nor kama when they
enter their mothers’ womb;

(1) Heretcs cannot gain the five supernatural powers;

(tv) There is no brabmacariyavisa among the gods; and

(v) Arbats have ignorance and doubt; they are subject to
tcmptation; they gain spirteual perception with the help of others;

and the path is attained by an exclamation.!

THE UTTARAPATHAKAS

From the geographical evidences collected by Dr. B. C. Law?
about the Uttarapatha, 1t appears 1t might have originally indi-
cated the high road running north from Magadha to the north-
west but later on 1t denoted the area west of Prthudaka (Pchoa,
about 14 miles west of Thaneswar) and “comprised the Punjab
people including Kashmir and the adjoining hill states with the
whole of eastern Afghanistan beyond the Indus, and the present
Cis-Sutlej States to the west of the Saraswaci. *

The name “‘Uttarapathakas™ appears only in the Katha-
vatthu-atthakatba and not n 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 particular school or probably he meant, like the Andhakas, a

1 The last two opinions are in agreement with those of the
Mahasanghikas. See above, p. 8s.

2 Geogr. of Early Buddbism, p. 48-q.

3 Cunningham’s Ancient Geogr. of India, p. 13.
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group of schools popular in the north. From the several doctrines
attributed by Buddhaghosa to the Uttarapathakas, it appears it
was an eclectic school having doctrines taken from both the
Mahasanghika and Theravada groups and really mark an inter-
mediate stage between Hinayana and Mahayana.” The following
are some of such doctrines: —

Re. Buddhba. Tt 1s the attainment of bodlhi or knowledge
of the maggas and omniscience alone that make a Buddha (1v. O)
and that Buddhas are above maitri and karuna' (xvii. 3, ).

Re. Bodbisattvas. On the basis of the stories of the previons
births of Gautama Buddha the U. remark that the Buddhas are
alwavs endowed with the mabapurusa laksanas (iv. 7).

Re. Arbats. All  dbhammas (not his body, dress, etc.)
possessed by an arhat are pure (anasava) (K. 1v. 3). The
arhats are able to end their lives in the same way as Buddha
did. (xxir. 3), as described in the Mabaparinibbana-sutta. They
admit there may be persons claimmg arhathood falsely (xxui. 2).
Taking the instance of Yasa’s attainment of arhathood they held
that a householder (gih?) can attain Arhathood without giving up
the householder’s life. The Th. pomnt out that Yasa may have
the gibi signs externally but his mind was tree from the ties of a
houscholder (iv. 1). Then on the basts of the existence of Upa-
hacca(Uppajja)-parinibbayis, the Uttarapathakas hold that a being,
usually a god, at the very moment of his birth, can attain arhat-
hood. They also hold that beings while in the womb or beings

just born may attamn arhathood on account of their acquisttion of

smipannahood in therr previous lives.?
Re. Sarr!yakatvanyéma: The putthujjanas, whc “are aniyata

(not destined to attain Nibbina) or who are doers of evil

. _ | , o
acts, may ulumately become niyata and realise the truth. This

1 See above, p. 43. 2 Sce above, p. 89 n.
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they state on the basis of some statements of Buddha who
foretold to certain puthujjanas that they would realise the rruth
ultimatcly, e.g., in the case of Angulimila (v. 4; xix. 7).

Allied to the above views, there are two other views of the
Uttarapathakas : one is that the persons who have to take seven
more births to attain Nibbana (sattakkbattuparama) 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 space by greater exertion or retard their progress
by performing evil deeds (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 attain the phalas of the corresponding
maggas only, i.e., a sotipanna gets rid of sakkayaditthi, etc. and
he cannot attain che phalas of the sakadigami or andgami magga,
1e., elimination of raga, dosa and mobha. The Uttarapathakas
do not subscribe to the latter view (xvi. g).

Re. Anusayas. According to the U. anasayas are anaram-
mana and cittavippaystta (see above, p. 94) (1x. 4); past dbarmas
may be drammana (1x. 6).

Re. Asamkbatas:

(1) nirodbasamapatti is unconstituted (vi. 5)
(1) space of all kinds, 1s unconsututed (vi. 6).

Re. Immuatability (niyata): All dharmas like réipa and
vedana do not change their nature (xxi. 7); karmaic eftects also are
unalterable (xxi. 8).

Re. Gatis (spheres of existence): The U. count the asira-
gati as one additional to the usual five, totalling in all six gatis.

Re. Buddbavacana. The U. assert that the religious teach-

ings were revised thrice in the three Councils (xx1. 1).



CHAPTER X
DOCTRINES OF GROUP IV SCHOOLS

'he Varstputriya-Simmitiyas, Dharmottariyas

and other Schools

This group of schools comprised mainly the Vajjiputtakas or
Vatsiputriyas, Dhammuttariyas, Bhadrayanikas, Channagarikas
and Sammatiyas. Of these the Vatsiputriyas, later on known as
Vatsiputriya-Sammitiyas,' became the most prominent school of
this group. The monks adhering to these schools were probably
those Vajjpputtakas who submitted to the decisions of the Second
Council and gave up their herestes as distinguished from those
who preferred to remain apart and form a distinct Sangha of their
own.” We do not hear much about this school i the early his-
tory of Buddhism excepting a few criticisms of its radical doctrine
of the temporary existence of a self (prajiapti-sat-pudgala) apart
from the five skandbas. This school became popular and most
widespread during the reign of Harsavardhana (606-647 A.D.)
and it is said that the king’s sister Rajyasti joined the school as a
bhiksuni. The Chinese travellers also testify to 1ts wide popularicy
in India. The earliest evidence to the existence of this school
ts furnished 'by a Gupta 1nscription discovered at Sarnith,®
which states that this school ousted the Sarvistivadins about 300

A.D.. who had established themselves there after suPplanting the

v ERE, Xl, p. 168, Kosa-vyakbya, 1X, 3 (Jap. ed.), p. 699:
Vitsiputriya Aryasammatiyah.
2 Sce Infra.

3 EI, VIII, p. 172; Sahni, Catalogue of the Muscum at Sarnath,
p- 30.
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Theravadins. This inscription is interesting from more than one
point of view. It shows that Sarnith was a cente of the
Theravada group, the earliest popular school,’ which gradually
ytelded its place to the next popular school, Sarvistivada.
Thougl: Sarvastivida retained its popularity and influence all over
Northern India 1t had, at least at Sarnith, given place to the
Sammutiyas.

The Sammutiyas ascribed the origin of their school to Maha-
kaccayana, the famous monk of Avanti. This established their
close connection not only with the Pili school but also with
Avand, for which their alternative name is given In some sources
as Avantaka.” Their robes had 21 to 25 frihges and their badge
was Sorcika flower like those of the Theravadins.?

Yuan Chwang writes that he carned to China 15 treatises of
this school® while I-tsing speaks of its separate Vinaya rext.’
The latter tells us furcher thac chis Vinaya' had rules regulating
the use of undergarment, girdle, medicines, and beds for the
members of the sect in a way peculiar to itself. The only treatise
that is expressly mentioned as belonging to this school in Nanjio’s
Catalogue and extant in Chinese translation is the Simmitiya-
Sastra or Sdmmitiyanikayasastra containing the tenets of this sect.
Most of the passages cited in the Kathavatthu as giving the views
of the Sammitiya school are traced in the Pali Pigaka. It is very
likely that the Sutta-pitaka of the Sammitiyas was substantially

the same as that in Pali.

1 See Infra.

2 Accor::ling- to Vinitadeva, the Simmitiyas were sub-divided into
three sects, Kuru-Kullakas, Avantakas and Vatsiputriyas. See Buston,
IT, p. 90.

3 .Buston, I, p. 100.

4 Watters’ Yuan Chwang, I, pp. 20, 21.

5 Takakusu, I-tsing, pp. 7, 66, 140.
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According to the Kathavatthy and Vasumitra’s treatise, the
main thesis of this group of schools is that there 1s a persisting
entity (pudgala) passing from one existence to another and that
it 1s not possible for the skandbas to transmigrate without the
pudgafd. In the Tarkajvala of Bhavaviveka also, a similar state-
ment is found. It says that the Vasiputriyas, Bhadmyﬁnikas,
Dharmaguptas and Samkrantivadins admit the reality of the indi-
vidual.)  Among the other views of this group we may mention
that they like the Theravadins recognised the Arhats as infallible

as against the opinion of the Sarvastivadins. They however

adhered to the doctrine that there is antarabbava (intermediate
state of existence), which was not agreed to by the Theravadins
and the Mahasanghikas. Their conceptions of Buddha and
Nirvana, fruits of sanctificadon and their attainments, various
stages of dbyanas (meditation), and beings of the higher worlds
had much in common with those of the Theravadins and the
Sarvastivadins.  We reproduce below the doctrines attnibuted to
them in the Kathavatthu and Vasumitra’s treatise along wich

thelr criticisms.

Doctrines

The cardinal doctrine of this school is that besides the ele-
ments composing a being, there 1s a p.wdga!_a (an individuality, a
personality, a self) which 1s indefinable and which persists through
Al the existences.? It 1s neither identical wich, nor different from,
the skandhas as anatma forms the keynote of Buddhist philo-
sophy; this theory has brought forth vigorous cricicisms  from

most of the prominent Buddhist philisophers including Vasu-

1 See Obermiller, Analysis, 1lI, p. 380. For detailed discussion

see fnfra.

2 Kosa-vyakbya. (Jap. cd.), pp. 697-713.
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2 It has also been mooted whether on

bandhu' and Nigarjuna.
account of this thesis the Sammutiyas (= Vitsiputriyas)® should
be regarded as within or outside the pale of Buddhism. Accord-
ing to some thinkers, they should be treated as heretical while
according to others they are Buddhists but their pudgala-vada,
being a torm of satkayadrsti, acts as a hindrance to the attain-
ment of nirvana.*

Profs. Stcherbatsky and La Vallée Poussin have furnished
us 1n English and French translations with the materials of the
Abbidbarmakosa, and now we have also the original Sanskrit
text of 1ts Vyakbyi edited by Prof. Wogihara. On the 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 so far
not received much attention.’

The Kosa opens the controversy with the question, whether
the Vatsiputriyas can be regarded as Buddhists and whether they
are entitled to attain emancipation (moksa)? As has been pointed
out above they were regarded by some as Buddhists while by
others as non-Buddhists.

The Buddhists believe that there 1s no moksa outside the
pale of Buddhism, hence the non-Buddhists cannot have emanci-
pation, and that 1s mainly because the non-Buddhist teachers like

1 Abbidbarmakosa, ch. ix.

2 Madbyamakavrtti, p. 275, quotung Ratnavali, p. 267, 283;
Bodbicaryavatara, ix. 6o.

3 See p.' 174 n.

4 For details and reference, see La Vallée Poussin’s preliminary
notes in the Kofa (Fr. wansl), ix, pp. 227f.

5 Kathavatthy (P.T.S)), pp. 1-69, translated in Pomts of Contro-
versy by Mrs. Rhys Davids.

23
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Kapila and Uluka believe in the existence of a permanent soul,
which according to them, is different from the constituents of a
being and 1s not a term indicating the Aux of elements'’ (skandba-
santana). The soul, the Buddhists assert, can neither be estab-
hished by direct perception (pratyaksa) nor by inference (ann-
mana).

Vasubandhu (henceforth abbreviated as V.) first defines the
contention of the Vatsiputriyas (henceforch abbreviated as Va)
thus: Is the pudgala of the Va. real (drévya) or nominal
(prajnapti)e By real (dravya) existence he means existence like
that of rapa and such other elements and by nominal (prajrapti)
he means existence like that of milk, house or army, which has
no separate existence of its own apart from 1ts constituents.

If the soul of the Va. be of the former category (dravya), 1t
would be different from the skandbas as vedani 1s trom ripa,
and 1s not also all the skandhas taken together. Now, in that
case 1t should be either samskrta (consticuted), or asamskrta (un-
constituted). It cannot be the latter, for it would make the Va.
hold the Sisvata view, which 1s heretical.

[f the soul of the Va. be of the latter category (prajnapti),
its existence is dependent on the skandhas and so cannot have
any independent existence of its own, .e. it does not exist
(pudgala iti prajpaptir asat-pudgalah pripnoti). |

The Va. contend that their Soul is real (dravya) but it 1s
neither identical with, nor different from, the skandhas as fire 1s

to fuel. Fire exists as long as the tuel lasts, so also soul

Vyakhya (Jap. ed.), p. 697 quotes this stotra:
aresI® wafq 4 98 arfa Fagaq

AregrnAfa gzaIgiAge 9 gAH |t
sa: wra) Aafa € gal arfq a asa

.
Al mrzgnafadsamazfa |E
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(pudgala) exists as long as there are skandhas otherwise pudgala
would be either asamskrta (unconstituted), sasvata (eternal) or
samskrta (constituted), asasvata (= wuccheda—annihilating).! Fire
is different from fuel inasmuch as it has the power of burning an
object to ashes or producing light, which the fuel does not possess.

Vasubandhu argues that fuel and fre appear ac different
times (bhinnakala) like seed and sprout. Hence fire is imperma-
nent, and the difference between fuel and fire is one of time and
characteristics (laksana), and again one is the cause of the other.

He then states that according to the Va., fuel 1s cons-
tituted of three mahabbitas 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 and the
latter 1s a support of the former (upadaya; asritya), and that one
1s not wholly different from the other, for fuel is not totally
devoid of the fiery element; in the same way pudgala should be
distinguished from skandbas. Vasubandhu challenges the Va.
by citing the instance of a burning log of wood and saying that 1t
represents both fuel and fire and hence they are identical
(ananya).

According to the Va., padgala is neither to be described as
anjtya, which is sub-divided into past, present and future nor
nitya, eternal. It is avaktavya, indeterminable, inexplicable. I 1s
not included in the list of constituents of a being but 1s perceived
when only all the constituents are present.

1 Cf. the quotation in the Kvs. p. 34:—
Khandhesu bhiyjamianesu so ce bhijjati puggalo
Uccheda bhavati dittht ya Buddhena vivajjta
Khandhesu bhiyjamanesu no ce bhyjati puggalo
Puggalo sassato hott nibbanena samasamo.

2 lbid,, p. 700: @wHa: wva"E wfawER a@gar: o
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The question next raised is, can the pudgala of the Va. be
cognized by any sense-organ (indriya), 1f so, by which? The
Va. replv thac it is perceived by all the six sense-organs. T hey
contend that eyes do not care to see rapa {object) or recognise it
unless mind (mana indriya) is there. Eyes act as the dominating
factor when the visual action takes place, hence it 1s not correct
to say that eyes alone see rapa, or for the matter of that, each of
ot the five sense-organs cannot funcrion n their respective spheres
independent of the mind.! For cognition of pudgala, the Va.
state thar all the sense-organs point out to the mind indirectly
that there is a pudgala; eyes. e.g., discern the riapa (colour-figure)
of a body and thereby induces the mind to cognize the presence
of an individual (pudgala), but that pudgala is neither iden-
tical with, nor different from, rapa.” V. argues that if riipa be the
cause of cognition of pudgals (vamat FRWEafufFHEIR) one should
not say that rapa and pudgala are different (anyam),® agan, if
cognition of rdpa leads at once to the cognition of pudgala’
( TarrgwRTy geagafsafifa) one should also say that 7#pa and
pudgala are 1denucal (ananyas)' in other words, one s only 2
modification of the other ( ®1r7=ataq ). The Vai., however, would
neither identify rizpa (colour-higure) with pudgala nor treat them

1 Sec above, p. 1o1; also Masuda, p. 23n.

2 ggfag aifs suifu gdte gz fafawraadiqeagafa agqizaEn |
A q amaA) &qifo a1 91 qArmqeazammagr See Kosa (Fr. transl) ix,
p. 238 {n.

3 Just as- light, eyes and mind which cause a visuahisation of
an object are not different from the object afg @iagaife  ggelga:
#1979 waf| 4 9 AWisH] ams. Ud dfe syamaimeg@Eafymiaise
IHH Ibid., p. 238 n. Sce Vyakbya, p. 701.

4 H9 [QIIAUAIA; YFARHIMAA fR aadtggdiioawa kifeza |
afz aga wyizfuamvia: gga: widifda ®g wq 31 amdfail 3§ ©aAT 9@,
aufuz gfefgaa  [bid., p. 239 n. Sce Vyakhya, pp. 701-2.
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as different; in the same way they would neither regard the per-
ception of ripa (colour-figure) as identical with the perception of
pudgala nor look upon them as different.

V. asserts that if pudgalsa be an entity, it should be either
material (riipa) or non-material (nama), but Buddha says ripa or
vedana ot samjna or samsara or vijnana is not self—all dharmas
are without sclf—there 1s no pudgala. He turther states thac
sattva, jiva, or pudgala 1s a prajriapti (designation) applied to the
false notion of a self cherished by the uncnlightcnéd.

The Vi, 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
pubbenivasaniana® as one of the higher acquisitions of an adept,
and asked, who is it that remembers? [s it pudgala or the
skandbas? They further argue that if Buddha be regarded as
omniscient, t.e. he knows everything past or present, of every
place, of every being etc. it also implies a contnuity of some-
thing, in other words, 1t implies the existence of a pudgala. The
Vi. further state that unless there were some form of pudgala
why the disciples should be instructed to avoid thinking of
répavan abam babbavatite 'dbvani (in the past 1 possessed a
body) and so forth.’

V. refutes this contention by saying that pudgala hete refers
only to skandba-santina (continuity of skandhas) and not to
anything else. The Va. then cite the Bbarabarasatra, and assert

1 Cf. Vyakhya, gmgaifaa wma

2 Cf. Majjhima, 1, p. 22: so evam samahite citte parisud