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PREFACE

The three Buddhist Counails are the theee landmarks in the
history and development of carly monasuc Buddhism. In the
hirst volume of this work, an arcempe has been made w present
the history and docerines of |:-ar|].J Buddhism as bor as can be

—gachered lrom the Nikayas and the Vinayas. This volume has

been broughe to a close with dhe account of the first Buddhise
Council, in which the direct disciples of Buddha met rogether
to ascertain and compile the scattered discourses of the Founder.
Though a discordane note is perceptible in the proceedings of
the firse Council, the Sangha was able ‘to maintain its concord
ar lease ourwardly for about a century or a licde less dhan a
century, The disruptive forcss were aleegly e work wichin che
Sangha and the Second Buddhise Coungil mprked the complete
E]ll:.‘lvag: IJE thc S:II‘:Igll:l in{ﬂ' T.'Wﬂr gl'iﬂ-upﬂ C:".'h ﬂ'l" WI'I:IHJ! J.F.in
bcmc divided o a few. 5ub—gmupﬁ:. Adrer the !.mann of the
second Council, the Sangha was no donger one bur many, and
cach sub-Safgha considered itself independent and fele justfied
in giving its own interpretation to the teachings and disciplinary
rules promulgated by the Teacher. Hence the history of Bud-
dhism after the second Council is no longer the history of one
group of chinkers but of the many groups of thinkers that came
o Ecing i the wake of the frse clr.'lvngc. About a half of
the present volume has therefore * been devoted to the
study and discussion of the materials available relating o the
history, literature and doctrines of the many groups and sub-
groups, This has been followed up l:y four c[uptﬂ‘s. the fArst deal-
g with the gradual change of relation of luty to the church,
the second with the career of the religion during the regime of



-
n

the Mauryas particulacly Afoka, the thied with Asoka’s
Dhbamma and the fourth with the third Buddhise Council which
marked the climax of sectarian differences and an effore of the
Theravadins o propagate their point of view about Buddha's
reachings in the different parts of India. This volume has been
brought to a close with an analysis of the popular features which
the religion incorporared 1 the pre-Afokan and post-Asokan
period, thus paving the way for the advent of Mahayanism.

For the convenience of the general reader not acquainted
with the phrascology of the Buddhist texts, an exhaustive index
of the Pali and Sanskrit words with their nearest English render-
ings has been added to this volume. There is also a general
index of both the volumes. Owing to the difficulties due o the
last world-war there has been some delay in printing the second
volume, | muse again thank Mr. P. Das, Manager, Indian His-
torical Quarterly, tor seeing this volume through the Press and
preparing the two ndexes.

N. Durr
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CHAPTER 1

FROM AJATASATTU TO NAGADASAKA

ln the history of Buddhism, the session of the Firse
Buddhist Council coincides with the ecghth year of king
Ajitasateu’s reign.  Ajatasattu extended his Lather's domunion
beyond Magadha and ruled over Adga, Kasi and the sates of
the Vajjian confederacies.! The Buddhist traditions are unani-
mous in stating that Ajatsattu lis carly days was not very
well-dispased towards Buddha and his religion, but later on he
changed and became a patron of the religion, and whole-hearted-
ly lent his suppore to the session of the Fiesc Council.

In the Mahivamsa® and the Maijuiri-milahalpa® (hence-
focth abbreviated as Mmk.), Ajatasarcu’s enthusiasm for render-
ing service to the new religion 1 relerred to bur there 5 no
cvidence to show that his interest for the pmpu.g:liml of the
religion was anything notable.

UDAYIBHADDA

According to the Buddhist and Jain tradicions, though not
according to the Purinas,’ Ajitasattu was succeeded by his son

I See Buddbist India, ch. I H. C R:rych:s.ulhu:i., Political History
of Ancent India, 3d e, p. 140. Manpirimalakalpas, p. Gog. v
3 In the Vamsstthappakdsini, (p. 145), it 1 pomted out that
Ajitasatry ropaired the 18 great monasterics of Rajagaha.
3 Mmk., p. 6o3:
s o gt wicfa w4
wyromsiafiET AW i o
4 Raychaudbun, op, cf. p 143



2 FROM AJATASATTU TO NAGADASAKA

Udiyibhadda, He ruled for 16 years." The Mmk. says that like
his facher he was not only enthusiastic about the religion bur
also had the sayings of Buddha collected.® In the same text’
again, it is stated cthac che teligion would decline after
Buddha's death, the kings weuld be hghting with one
another, and the monks would busy themselves with various
secular marters, find faulc of ont another, and lack o self
restraine. The monks and men would be demaralised, indulge
n false disputations, and become jealaus of one another. The
non-Buddhists would gain the upper hand and the people would
cevere to Brihmanism and take to anmal killing and such other
evil practices. If this self-contradicrory. statement of the Mmié.
be considered along with: the discreec silence of the Ceylonese
chronicles aboue the activitics of Udayibhadda, it scems that
the cause of Buddhism found lile Favour with the king.  The
text adds that there would be, however, some good men, gods
and beings other than human, who would continue to worship
the relics, and though the religion would be on the wane, there

i 20 years according to the Mmk., p. bog. Prof. Chattopadhyaya
assigns to him a reigning period of 25 years.

Recently Prof. K. Chatopadhyaya has re-examined the gquestion
of succession of the kings of Magadha and arrived st the conclusion
that Darfaks was an alternative name of Udiyi as Srenika was of
Bimbisira and Kunike of Ajitafara. ( Sec Proc. of ghe Indian History
Congress, Lahore, 1940, pp- 140-7} Prok Bhandarkar  sdentifies
Darfaka with Nigadisaka. CE Divyivedina, p 369

2 Mmk., p. foy:—

wairfa A T FEROE: A9

wivefa g Fan” wrawie = 2T 0

g et mpvg Pt fers |

guiy el @l fgw gwarre afaeata g
3 Mmk. p. 597-8.

- . _— . i
e T e S



FROM AJATASATTU TO NAGADASAKA 3

would be o least eighr distinguished monks' with Rihula as the
chief to protece the religion. _

Buscon® writcs thac the guardianship of the religion was
entrusted by the Teacher to (Mahi) Kasyapa, who i tum
enteusted it to Ananda. Both Kadyapa and Ananda passed away
during the lifetime of Ajitasattu. Ananda charged his disciple
Sanavaska to protect the religion after, his demise and o ordamn,
in course of tim:, Upu.gupr.:t of Mathurid, He foretold thae,
according to the prophecy of the Teacher, Upagupta would
become a Buddha buc not with all the characteristics of a
Sambuddha,

Just before his demise, Ananda also ordained oo Brihma-
nical anchorites with Madhyantika ac their head, and entrusted
him with the propagaion of the religion n Kashmir. The
episede of Madhyintka and his activities in Koshmir do not
find any mention in the Ceylonese chronicles.

ANURUDDHA'S SON MUNDA
Udiyibhadda, after a region of 16 years, was succeeded 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
Divyivadina® king Munda is described as the son of Uday-
bliadds. and no mention is made of Anuruddha. In the

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

Mmbk., p. 64: Saniputra, Maudgalyayana, Mghikidyapa, Subhii,
Raliuta, Nanda, Bhadrika, Kaphina.

Tbid, p. wir: Saripuera, Maudgalyiyana, Gavimpad, Pindola-
Bharadvija, Pilindavarsa, Rihula, Mahikidyapa, Ananda :

s Obermiller’s Translation of Buston’s History of Buddbism
(henceforth abbreviated as Bustonj, 11, p. &8

y  Divyivading, p. 359



4 EROM AJATASATTU TO NAGADASAKA

Ariguetara Nikaya,' king Munda is mentoned as approaching
bhikkhu Nitada on the deach of his queen Bhadda. He listened
to a discourse of bhikkhu Nirada delivered ac Pataliputta on the
impermanence of worldly things. In che Jaina tradition. preserv-
ed in the Parifistaparvan (ch. vi), ic 15 stated chat a prince in the
guise of a Jaina novice killed Udayin. Prof. Chattapadhyaya
surmises thar this novice mighe be king Munda.®

MAGADASAKA

King Munda was succeeded by his son Nigadasaka, who
ruled for 24 years. With Nigadasaka ended the rule of the line
of kings thac commenced with Bimbisita.’ In the Ceylonese
chronicles, all the successors of Bimbisira are described as patrici
dal (pitughitakavamsa); how far this statemenc is reliable remains
yer to be examined, but it seems that the Buddhists wete noc
in much favour of these kings, and evidently, as the Mmbk. says,
Buddhism was on the wane all along this period of about half
a century.  Madhyintika's departure to Koshmir and his attempt
o propagate Buddhism far away from Magadha is also an indirect
hine to the unpopularity of the religion i the province of its
origin.

v Anguteara, 1L, pp. 7k

2 K. Chattopadhyaya, op. at.

3 The Diayausdina (p. 3fo) says thar Munda's son was Kike-
varni, In the Adokfvading and Divydvadina the line of kings is given
as follows : —

m“"bﬁ""ﬁiiﬂim‘ﬂ-uﬁyﬂahm]m-hlmyja-Ki]utr.trni-S:hnii-TuT.nklxi-
Mahamandala-Prascayit-Nanda-Vindusira-Susima- Asoka.



CHAPTER I

DISRUPTIVE FORCES IN THE BUDDHIST CHURCH

If the suteas in the Nikiyas and the 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, it will
be found that the discuptive forces were already at work within
the Sapgha even at the time of Ajatasattu, i.e, Soon after
Buddha's death, These forces were not omally absent during
the life-time of Buddha as is evidenced by _the story of Kausimbi
and the cprsode of Devadatra. In the Nikayas' also appear a
few apprehensive statements regarding the possibility of dissen-
sions in the Sangha and the condemnation of surghebbeda as
one of the five extreme offences like patricides, matricides and
s forth. In the Vinaya, there are claborate directions as.
to when a dissension among the monks should be regarded as
a regular or an irregular sanghabbeds. 1n the proceedings af
the Firse Council also, is noticeable a rift in the lute in the refusal
of Purina of Dakkhinagiri to accept in toto the texts adopred by
Mahikassapa and his followers as Buddbavacana. Hhs insistence
on the introduction of a few disciplinary rules dearly shows a
lack of unanimity ameng the monks immediately after Buddha's

death.*

t Majihima, 11, p. 65 Mabavagge, X- 3. T Kathavatthu,

4 1| A S
2 See my Early Monastic Buddbism (henceforth abbreviated 2

EMB), 1, p. 3312



b DISRUPTIVE FORCES IN THE BUDDHIST CHURCH

The story of Kosambi

At Kosambi, there were two teachers, one a Dhamma-
dhara and the other a Vinayadhara, both imparting instructions
in their respective subjects to two differenc groups of students.
Onc day the Dhammadhara teacher committed a very light
offence through inadvertence and when pointed out he ex-
pressed regret for it, but this was talked about by the Vinaya-
dhara teacher among his students and lay-devotees. The
students and lay-admirers of the Dhammadhara teacher became
offended ac this provocative attitude of the Vinayadhara teacher
and his followers, and there was a sharp cleavage not only bet-
weett the two groups of students but also between their respec-
tive lay-devotees. Buddha intervened, and at first failed to
make up the difference, and it was out of sheer disgust that
he preferred to retire to the forest to be served by an elephant
than by quartelling people of the world. Ac this atutude 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 sarighabbeda, but it shows the possi-
bility of dissensions in the Sangha.

The episode of Devadatta
The episode of Devadatta is almost a sanghabbeda though
it is not recognised as such in the Vinaya. Devadatta was an
advocate for more austere discipline and requested the Teacher to

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

v Mabivagga, X; Majjhima, Kosambisutta; Dbammapadattha-
katha, Kosambivattha. In the Gilgit ms. of the Malasarvastivada
Vinaya, the story remains substantially the same with slight variations
in geographical details.

2 Cullavagga, vii. 3. 14; Jatakas, 1, p. 34
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That the monks
(1} should live all ther life in che forest:
(1) subsist solely on doles collected our-doors;
(i) dress themselves in rags picked our of dust-heaps;
[i\r} dwell always under a tree and never under a roof;
{v) never ear fish or Hesh.
Buddha could not agree with Devadatta, He believed more
m Fcrmn': own mnative than i obligatory rules, and so he
left to the monks the nprinn of nlm:n'ing the rules. This was
teo much for Devadatta, who departed to Gayasisa wath a num-
ber of disciples who supported him. It is said thar ac rthe mns-
tance of Buddha, Sariputta and Mugga"ﬁml later on won them
aver to Buddha's side. -

Apprebensive statements in the Nikiyas

Though Buddha did not admic 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 hete and there
that he strongly apprehended dissensions among his followers.
He laid steess upon the importance of samagga parisd
(concord in the sagha) and pomnted out in one of s last
discourses thar so long as his disciples would perform che
ecclesiastical Funcrions in concord, the welfare of the Sangha was
assured, Once Cunda and Ananda approached him with the
news of the death of Nigantha Nitaputta and mformed him

1 Yuan Chwong wnts that he saw three Buddhise monastenies
ar Kamnasuvarna, where, in accordance: with -the reaching of Devadatea,

milk-products  were not  taken  as food. Watters, 11 pp. 191, L
l-oing states that mulk it an unlowlul food. ~ See Takakusu, Jrsing,

it b7
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8 DISRUPTIVE FORCES IN THE BUDDHIST CHURCH

about the quarcels thae immediacely fallowed his death among his
disciples. Buddha assured them thac amony his disciples chere
was no disagreement as far as his fundamental  teaching,
consisting of the 37 Dodbipakkbiya dhammas,' was concerned.
There might be, afrer his death, he sad, some differences of
opimon relating to abh-dhamma (ativeka-dbamma =minor points
of doctrine),®  ajjhijiva (minar tules of lvelihood) and
adbi-patimokkba (minor cules of discipline) but these should be
weated a5 negligible (appamatiake), buc should there be any
differences relating to the fruits (magga), pach (pagipada) or the
congregation (sarigha), u would be a matcer of regrer and cause
harm to the gods and the people.” In differences of minor matrers,
a5 mentioned above, his instruction was - that the erring monks
should be politely pointed out that they were putting a different
interpretation on a text or misteading a text, and that in the
interest of the Saigha, ‘they should give it up; for practical
purposes, he mggrjmd. that a sane and reasonable member
among the erring monks should be selected for the purpose.’
In. the Sanghadisesa sccuon of the Patimokkba appear stmilar
instructions (vide rules 1o-11) with the addiwon that f the
erring imonk ot monks do mot change their views, he o they
should be traated s guilty of the Sadghidisesa offence.
In the Anguttara® theee 15 a reference to Ananda complaining

v Viz, (1) four sstipagthinas; (i) four sammippadbinas. {ui) four
iddbipadas; (i) five fudnyass (¥) five balas; (vi) seven bojjbarigas: (vir)
eight-fold path. See Dighe. xvi, 50; Majbima, 11, pp. 77. 103. 104
Lalitavistara (Bibl, Ind), pp 34-37: Sangiti-parydya in JPTS.. 19945
PP 7 75 i

2 Aruhasalini, p. 3

3 Majibima, 11, po 245 cf. Digha, L p. 117E.

4 Majihima, 11 pp 2380 5 Anguitara, 1L, p 239
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to Buddha that Anuruddha's disciple Hahiyo was in the
habit of picking up quarrels among the monks and causing
dissension in the Sangha while his teacher would not say a ward
to him. Buddha pacified Ananda by saying that Anuruddha had
never intecfered in Safgha matters, and thae all such di;pum’
had so far been settled by himself or Samputta and Moggallana.

Failing to make up differences by polite Pcnruasiun. Buddha's
instruction was to take ftesort to the scven mt:thm:ls of adbe
kerapazamathas, dehned in the Majjhima and the Patimakkba.'
Buddha attributed all quarrels to selfish motives of the monks or
their |m-;ir_15inn of cermain wicked qlu“ri{:.i. He held out the

prospect of a happy and glorious life like that of the god

Beahma to & monk in afterlife as the resule of any acc of his

that would serve to re-unie the groups of manks sq:lnr:llud from
one another, while he declared thae the monk sowing chssension
among his brethren is doomed to perdition for an aeon.”

Definition of .S'ﬂ':gbﬂ'bbedd
Every quarrel or difference of apinions among the bhikkhus
was not characterised by Buddha as a sanighabbeda. It .ii thus des-
cribed in the Vimaya: **For not only 1s a formal putting
and voting on the false doctrine essential 1o schism as distnct
from mere disagreement, bur the offending bhikkhus must also be
quite aware that the doctrine so put forth is wrong, or at least

doubtful, and also that che schism resulting

be or will probably be disastrous tw the Db
words, the schism must be broughe about deliberately by pott-

ing forward a doctrine known to be false, or at least cluubtﬁ:f
ot with the express intention of abject of thereby injuring the

i See EMD. |, p. 3075
a Adgattars, V, pp- 73 75 78 Cau

a2

Dhamma  In. other

lavaggn. vi. 5

from his action will

¥



10 DISRUPTIVE FORCES IN THE BUDDHIST CHURCH

Dhamma.”® This definition obviously represents the opinion
of the conservative school of the Theravadins who usually
looked upon all those who differed from them with an eye of
suspicion and ascribed an evil motive to their entertainment of
the dissenting views. It is very likely thac the dissenters
held an honest belief that their views were devoid of any
evil motive of injuring the Dhamma. It will, therefore, be
apparent from a neutral standpoint that evil intention is not an
essential factor of the sarnghabbeda. The real essentials are:—
(1) belicf in a dissentient religious view regarding either one
or more points of faith or discipline; (2) entertainment of the
dissenting view by eight, or more than eight,” fully ordained
monks; (3) the division taken among the aforesaid eight or more
monks must show a majoity on the side of the dissenters.
When the disunion is confined to eight monks, it is called Sangha-
vaji. ‘This restriction as to number forming the essential of
sarigharaji shows that it might at any moment develop into a
sanighabbeda, by drawing an additional monk into the difference.
OF course, bonafide belief and the full ordination of monks are

necessary requisites.’

Differences in the First Council Proceedings

In the proceedings of the First Council it will be observed
that Mahakassapa was keen on securing the approval of all
the senior monks, particularly, of Gavampati and Purina, of the

i1 Vinaya Texts (S. B. E), pt. ili, p. 271 0.

2 Cullavagga, vii, 5, 1; Milindapaiiha, p. 108: “No layman
can create a schism, nor a sister of the ‘order, no one under
preparatory instruction, nor a novice of either sex. It must be a
bhikkhu under no disability, who is in full communion and co-

resident” (S. B. E., vol. xxxv, p. 163).
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texts sctled by his Council as Buddbavacana."  Gavampati
remained neuteal, iie., he did not wholcheartedly acceped che
proceedings of the Council as final while Purina expressed his
inability to accept the same as the words of the Teacher.® He
further insisted on the incorporation into the Vinaya of eight
rules relating to food.” The Mahisisaka Vinaya not only up-
held these cight rules as pointed ouc by Prof. Pezyluski® and
also gave special tecognition to Purina as onc of the foremost
teachers of the dme.

All these testimonies clearly indicate that the seeds of
dissensions had clready been sown i the Sangha during
Buddha's life-time and thac these sproured forth i full vigour
in the second century after Buddha’s demise.®

v See EMB, I, p. 3312

2 Callavagges, 1. 1. 11

3 The cightrules (as eranshated by Suzuki from Chinese) arc:—

_{1) cooking food indoors; (i) cooking indoors; (w) cooking of

ane’ own accord; (1v) 1aking food of enc’s own accord; (v) receving food
when rising early in the moming; (vi) carrying food home in compliance
with the wish of the giver: (vii) Having miscellancous fruits; and (i)
eating things grown in pond.

4 Prayluski, Le Condile de Rijagrha.

5 Sec Infra, Ch VIL



CHAPTER III

PRODBADLE CAUSES FOR DISSENSIONS IN THE SANGHA

In the preceding chapter, it has been shown tha distuptive
forces were already ac work within the Sangha during and imme-
dial:ciy after Buddha's life-time. On scrutimzing these and the
state of the Buddhise church as presented in the Nikayas and
the Vinaya, we may point out the following as the probable
causes for dissensions in the Sangha:—

Absence af the snpreme bead of the church

Buddha thought that the prescription of heavy punishments
for EC!'jII!in! in the church would check them :ffcctivc]}' and chat
his Dhamma and Vinaya were comprehensive enough to keep
ntact the religion established by him, obviating thereby the
appointment of the supreme religious head. He magnified
the unaided strength of dbamma and vingys, and directed that
his teachings would be the Teacher after his death.® Vassakira
asked Ananda whether any bhikkhu had been specified by
Buddha as would after his death become the leader of
men  under whom n'm'}'fmd}r would seek shelter.  Ananda
answered i the negative. He asked again whether any
bhikkhu had been selected by the Sangha as would become their
leader etc. To this also Ananda answered i the negative.
Vassakira was curious to learn the cause of the concord prevail-

v Majibima, 11, p. 105

1 Digha, Il p. 154: Yo maya dbamma ca vinayo ca desito

panfiatio, o va mam® accayena Satthd,
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ng in the church inspite of there being no leader (lit. refuge).
Ananda replied “We are not without a refuge (appatisarana),
dhamma is our refuge. There is a treatise called Patimokkha
which has been formulated by the omniscient Teacher and
which all the monks living in the same parish (gamakkhetta)
have to recite in a monastery where they assemble on the
wposatha 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
explained that though there was no supreme head of
the fraternity but there was in each parish a qualified head
who was respected by the people under his charge and whose
guidance was strong enough to keep the great many parishes
connected together in religious  concord. This conversation
makes it clear that each parish was under the control of the
seniormost and the best qualified monk that the parish could
furnish.®

In the Patimokkha assemblies, the monks interpreted
the terse expressions of the Teacher in differenc ways and intro-

1 Majjhima, 11, pp. 78

2 In the Mabaparinibbina Suteanta (Digha, 1L, p. 77) it is
enjoined upon the bhikkhus that they should offer due 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, IV, p. 21; V, p. 353

Childers in his Pali-Dictionary (s. v. saigha) says that a Sanghat-
thera is usually selected as the President of an assembly. He cites, for
instance, Kassapa, the then, Sanghatthera was the President of the First

Council. He also points out that a Sanghatthera is not always the one
Sabbakimin who was the longest

who is the longest ordained for
President of the Second Council.

upasampanna bhikkhu was not the
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duced additional material in- che interpretations, and passed
themy in the name of Buddha. This happened m most of
the parishes scatrered over the whole of northera India. Thete
was none at that ame in the whole of the Buddhist community
who could dissolve the numberless divergences thus anginated
into one uniform whole and convere the: threatening centrifugal
forces then ac work inta centripetal, conducive to the well-being
of the whale s:lfl.glm.

Mahikassapa made an atempr o remedy this defect of
the Sangha as a whole by convening a Coancil, but he was also
not fully successful as pointed out above (p. 10-11).

System of specialisation in different branches of
Buddbist literature

The Pali hiterature is replete with terms like (1) Swetansibas
or masters of Suttanta (or the Sutta-pitaka): (1) Vimayadbanas
or repositorics  of the rules of discipline (Vinaya-pika);
(1) Matikadbaras o those versed n mitiki ( = abhidbamma);
(iv) Dbammakathikas or the preachers of the Buddhisc docmmne.’
In the Atchakathas again, appear furcher terms like Digha-
bbinaka and Majjbima-bbinaka (reciters of the Digha and
Majjbima Nikiyas).®

In those days, when writing was hardly used for puttng on
record the sayings and discourses of Buddha, the means for
preserving. and handing them down to pustm':}r was recitation
and memorization. This was akin o the method thae had been
in vogue i India from che earliest Vedic pettod, which also gave
rise to the different Vedic schools. A similar cause produced a

1 Digha, I, p. 125; Anguttara, L p. 117.
a -Sam. Vil, I, p. 15: Papaficasidani. p. 79
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similar resule among the Buddhists and we find chat the memo-
nzing of differenc portions of the Pitaka was entrusted to differ-
ent sets of bodies hardened and separared from one another
course of time and bearing names descriprive of their functions.'

In the account of the firse Council 1w will be obsetved thar

" Ananda was requested ro recie the Switas while Upili the
Vinaya. This would not have been the case if Ananda or Upal:
was not - gencrally famed for proficiency in the parricular
branches of the Pitaka. Elements of such specialisation can be
noticed in the quarrel thac rook place between the dhamma-
kathikas and the vinayadharas.* Commonness of duties gave Fisc
to unity among the dbammakathikas on one side and the vingys-
dharas on the other in such a marked way that each group made
the cause of one individual member 1ts comman cause and paru-
cipated mn the dispute.

It is 4n interesting reading how arrangements of beds and
seats were made for the residence of the bhikkhus.® Dabba
Mallaputea, it 15 sud, made such an arrangement thar the
bhikkhus, adopring the same mode of life (sabbigd), resided in
the same place in order that the Suttantikas could recite suttantas
among themselves while «the Vinayadharas could discuss the

¢ Vinaya, IV. 15. 4 (5. B. E xiii, p. 339} "'On the Pavamna
day the greater part of the night has passed away while the bhikkhus
were in confusion: the bhikkhus were recmng the Dhamma, those
versed in Suttantas were propounding  the Surtantas, those wersed in
Vinaya were discussing the Vinaya, the Dhamma preachers were
tilking about the Dhamma”,

In the Sum. Vil, 1, p. 15, it i stared thar the memorization of
the Majibima-nikaya, Samywtta-mibiya and Adiguttara-nihiys  was
entrusted to Saripurta, Mahikassapa and Apuruddha respectively and
their respecrive disciples.

a See above, p. 6. 3 Vinaye, 11, pp. 75. 76
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rules of discipline with one another, and the Dhammakatbikas
talk about the matters of doctrine. Instances are nor rare of
a feeling of rivalry among these bodies, each member af which
wished and was pleased o sec the body to.which he belonged
take precedence over other bodies in having seat or food n
assemblies ar in thanksgiving after a meal.’

These separace bodics, which existed for a particular function
pecessary for the whole Buddhist community, e.g., the preserva-
tion of a parncular portion of the Pitaka by regular recitations,
imbibed in course of time, doctrines, which could be looked
upon as peculiar to the bady holding them and in this way, the
body developed mto a scparate religious school of Duddhism.
Such instances are found in the Theraviding who had developed
into such a school from the Vinayadbaras, and the Sautrantikas
from the Swerantas.

The erystallizanion of bodies happened not only for the
pﬂ:!:n’atiﬂn of lirerature bur also for the gmuping of monks
around a noted teacher. Buddha awarded prominence to some of
his disciples by extolling them for their ateainment of proficiency
in cercain branches of the Buddhise dhamma® Of them the
following may be mentioned : —(1) Sariputta, the foremost of the
highly wise (mabipaininam); (if) Mahimoggallina, the fotemost
of the possessors of miraculous powers (iddbimantinam);
(1) Anuruddha, the foremost of the possessors of divine eyes
(dibba-cabkbukinam); (v) Mahikassapa, the foremost of the
followers of dbiita peecepts (dbitaviadanam): (v) Punna Mangani-
putta, the foremost of the preachers of dbamma (dbammakathi-
kinam); (vi) Mahikacciyana, the foremost of the expositors

+ Cullsvagga, IV, 6, 2; Mahivagga, IV, 15, 4
a ~Anguttara; I; g 24

2
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(sankbittena  bbisitassa  vitthirena  attham  vibbajantinam);
(v) Rahula, the foremost of the students (sikkbakiminam);
(viii) Revata Khadiravaniya, the foremost of the forest-recluses
(dranmikinam); (ix) Ananda, the foremost of the vastly learned
(babussutanam). and (x) Upili, the foremost of the masters of
Vinaya (vinayadbarinam)-

Buddha indirectly pointed out to his new disciples the
preceptor most suited to each in view of his peculiar mental
leanings. This practice led to the grouping of students around
a teacher or his direct disciples, hence the remark dbatuso saitd
samsandanti samenti’ on the principle that like draws like. In
the Samyutta Nikiya® we read of ten chief theras, wiz.
Sﬁﬁputm. Moggallana, Mahikotthita, etc., each having ten
forty disciples under their tution. Buddha on a certain occasion
pointed out that the group of bhikkhus formed. round each of
these theras was possessed of the same special qualifications that
characterised the thers himself. Thus the bhikkhus accompany-
ing Sariputea were mabapanindvantd, those accompanytng Maha-
moggallina were mabiddbika, those accompanying Mahikassapa
were dbiitavada, those accompanying Devadatta were sinfully
inclined (papiccha). \

Yuan Chwang noticed abour a thousand years later that on
auspicious days the Abhidhammikas worshipped Siriputra, the
Vinayists Upali, the Sramaneras Rihula, the Satraists Pama
Maiteiyaniputra, the Samadhists Mahimoggallina, the bhikkhu-
nis Ananda, the Mahiyanists Madjuiti and other Bodhsartvas.”

In the first four classes of bhikkhus, the aforesud athnicy
between them and their leaders is obvious. In the next three

t Samyutia, I, p. 157 2 Semynnea, 1L pp. 155 156,
3 Watters, Yuan Clwang, 1 p. 302
3
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classes, the affinity existed all the same though it may not be
apparent on the face of it. For the Samidhists followed Maha-
moggallina because he was the master of iddhi par excellence
which could be obtained only through samadbi, and the bhikkhu-
nis followed Ananda because to him the order of nuns owed its
origin. .
The principal points' of resemblance between the followers
and their preceptors were the ties that bound them together but
these were the points which constituted the features by which
the chief qualities of the preceptors 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 in course of time, and fusion
berween them later on became an impossibility due to the
separatist frame of mind that their existence as separate bodies
naturally developed. Thus the division which had commenced
without any doctrinal differences gradually gave rise to the

latter and grew into full-fledged schools.

Latitude allowed in discipline

It has been already mentioned in connection with the
episode of Devadatta® that Buddha allowed a certain amount of
latitude to his disciples in the observance of Vinaya rules. He
laid more emphasis on mental than on physical discipline. In his
discussion with Upili, a disciple of Nigantha Nataputta, he
pointed out that he considered manodanda as more important

1 See above, p. 6-7.
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than kayadanda in spiritual culture.' In the Mabaparinibbana-
sutta, his direction regarding the abrogation of minor discipli-
nary rules cleatly revealed his viewpoint in regard to external
discipline.® In short, in his estimation, pasina and citta practices
were far more important than sila observance.” He realised the
value of the latter for the new adepts but it 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 it favour of the bhikkhus who were placed at 2 dis-
advantage by reason of the locality in which they resided. In
the border countries (paccantima janapada) such as Avanti, the
converts were few and intractable, hence, Buddha at the request
of Kacciyana and Punna Mantaniputta made some exceptions
in their favour in regard to the rules for the formation of an
assembly for ordaining monks, and the use of leacher-made shoes
and other articles, prohibited to the bhikkhus dwelling in the
Middle country.’

Particularly noticeable 1s his reply to the Vajjiputtaka
monk who expressed his difficulty in observing all the 250 rules
of the Patimokkba. Buddha said that he would be satisfied if
the bhikkhu would practise the chree Siksas,® viz., adbisila,

i Majihima, 1, p. 372E 2 Digha, 11, p. 154.

3 See EMB., I, ch. XIL 4 EMB, I, ch. XVL

5 For boundaries, see B. C. Law, Geography of Early Buddbism;
Vinaya, 1, pp. 197-8 Divyavadana, p. 21.

6 Majibima, 11, pp. 8, 9. CE Dbd., 1, p. 334: ‘Sekho’ ti adhi-
slasikkha  adhicittasikkhd  adhipannasikkha ima usso sikkhd
sikkhanato ~sotapattimaggattham adim katva yiva arahattamaggattha
sattavidho sekho......
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adbicilta and adbipaina, by which he meanc the minute
obscrvance of the discipline envisaged in the attharika-magga.

Austerities made optional

From his personal experiences Buddha recommended to his
disciples the middle path which eschewed austerities as a means
of nttaining the goal. Buddha himself led a life of severe austerity
and he was convinced that such austerities could never fulfil his
mission.' For this reason one is expected that austere practices
should not figure in his disciphnary code and this is actually
a fact.® bur there are ample evidences to show that Buddha
prassed those ascetics wha took to the dbits preceprs.”  Buddha
yielded to the strang tendency of thase disciples who believed in
the efficacy of austerities and could not be satisfied wich a reh-
gion barren of such practices. Mahikassapa, ane of his most
favourite disciples, was an advocate of austeritics, and it was
difficult for the Teacher not comply with the wishes of disci-
ples like him. The system of living a forest-life, therefore, came
into vogue in the early days of Buddhism and so there are in the
Vinaya special rules for the dramnakas. The aranfakas were
required to attend the fortnightly Patimokkba assemblies, but
they were exempted from many formalities.

(v) Faith instead of moral practices
Ie cannot be exactly determined when firm faith in Buddba,
Dhamma and Sarghs came to be recognised a5 a means to
the atainment of Nirvina. In the Vatthipamasatta, so much

emphasis is lad on ir, that 3 monk having firm Faith in the

v Mujibima, 1, p. 17. 2 Vinays, V, 131, 193.
3 daguttara, 1, p. 344f.
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Triratna is exempted from obscrving even the rules of food.
This sutta further shows that a monk taking to faith need
not practise the silas as recommended for the generality
of monks.

In view of what has been stated above, we may conclude
that strict observance of the Vinaya rules was not in the Teacher’s
mind though after his demise his disciples made the most of
same. In fact, they became more and more ritualistic and failed
in using common discretion. A slight deviation from the Vinaya
laws made them sinners though it mattered very little in spiritual
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 in literal and superficial observance of a set

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

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



CHAPTER IV

FROM KALASOKA TO NANDA

The Bimbisara (or Haryaika) line of kings ended with the
reign of king Nagadasaka." The throne was taken by his minis-
ter Susunaga, who according to the traditions preserved in the
Uttaravibira Atthakatha, was the son of a Licchavi prince of
Vesili by a courtezan.* As he was adopted by a minister, he
came to be known as a minister’s son. According to a late tra-
dition preserved in the Malilasbaravatthy, Susunaga had his
royal residence at Vesali, to which place he later on transferred
the capital from Rajagaha. He ruled for 18 years and is said
to have humbled the Pradyota dynasty of Avanti.® As far as
the testimony of the Buddhist texts is 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 Purinas. Most of the
scholars are of opinion that the two names are of an identical
person.  The Asokavadana places Kakavarni after Munda® and
makes no mention of Kailasoka while the Manjusrimiilakalpa
speaks of Vifoka as the successor of Susunaga. Taranatha has
made a confusion of the Emperor ‘Asoka with Kalasoka and
makes Visoka a son of ASoka. In the Kathavatthu-atthakatha
(p- 2) he is called simply Asoka. The outstanding event that

1 See above, p. 4.

2 Vamsatthappakasini, 1, p. 155

3 See 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 is the
session of the Second Buddhist Council (see infra).

According to the Mahabodhivamsa, Kalasoka was succeeded
by his ten sons: Bhadrasena, Korandavarna, Mangura, Sab-
bafjaha, Jalaka, Ubhaka, Safjaya, Koravya, Nandivardhana,
and Pafcamaka, who ruled simultancously for 22 years. This
tradition, however, is not corroborated by other Buddhist sources,
according to which Kalasoka or Visoka was succeeded by his son
Siirasena, who reigned for 17 years.'

Stirasena supported the bhiksus of the four quarters for
three years, and offered a hundred kinds of requisites to all
caityas existing on the face of the carth.? Taranatha makes
Arhat Sinavisika and Arhat Ya$a contemporaries of Siirasena
and refers to the appearance of Mahideva and his five proposi-
tions during his reign.

Siirasena was succeeded by Nanda, who, according to
Taranitha,® was Siirasena’s son. The Mmbk.* 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 calld Ugrasena in the Mababodbi-vamsa. Ct. Mmk.,
p. 611: F@EAwT A LET: TFEAA |
» Schicfner Taranatha's Geschichte des Buddbismus, p- 50-50
The restoration from Tibetan may well be Sirasena instead of Virasena,
CE. Mmk. p. 611:
Ferfa STRaET aTE: F1C gAear agrl
Gocemar gai ggar agaa i
3 Schiefner, op. cit., p- 52 King Nanda came of the Licchavi

tribe, see p. 41.
4 Mmk., p. 611-612. 5 Imperial History of India, p. 14.
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sEaATETar Tat Ak At |

A Ay wet A aw afdaEi T
remarks thar Nanda was ac first 2 minister of the previous king
and thar he belonged to a low family bug was the leading man
of the community. By unexpected acquisition of wealth he
became the king of the country. He entertained the bhiksus
i Kafi for many years.' King Nanda was surrounded by
Brihmana ministers, on whom also he bestowed wealth, At
the instance of his spintual teacher (kalyipamitra) he offered
several gifts to the caityas buile on Buddha's relics.® King
Nanda ruled for 20 years and died as a rrue Buddhist ac the
age of sixl:r,r-!ix.”

During the reign of Nanda, the bhiksu Niga began to speak
highly of the five propositions of Mahideva, which led to the
appearance of four schools." In chis connection, we may refer
to the statemene of Taranatha that during the reign of Asoka
(i.e. Kalisoka) appeared a brihmana Varsa in Kashmir who was
learned but very wicked. He took plessure in preaching the
Atmaka theory, mavelled over all the countries and tuened the
simple people into his own teaching and caused a dissension in
the Sangha.® It is a well known fact that the Vitsipueriyas were
one of the four schools, and probably this school came into
existence at an earlier date but was recognised as a separate
school at the time of king Nanda,

Tiranitha 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 at Kusumapura with all
their necessaries of life.* They further state thar Vararuci and

1 Schicner, op. dt., p- 53 a3 Mmbk., p, 61r-2.
3 Mmk, p. bz 4 Schichner, ap. «it.

5 Ibid. 6 Schiclner, op. ot p. 55
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Panini, who were his father’s ministers, continued to be his
ministers, but Vararuci was hated and ultimately killed by him.
As an atonement for the sin of killing a brahmana, 24 monas-
teries were erected by him. During his reign, Taranatha 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 Kalasoka, Jayaswal, on the basis
of the Mmk., places Siirasena after Kalasoka. It may be chat
Sirasena was another name of Bhadrasena, the firsc son of
Kalasoka. In the history of Buddhism we know that, after the
session of the second council during the reign of Kilasoka, dis-
sensions arose in the Buddhist Sangha. Mahideva’s five pro-
positions were regarded by Vasumitra and others as. one
of the causes of the dissensions. Mahideva was followed
by Naga, who, in his turn, was followed by Sthiramati in the
propagation of the five propositions. In view of this succession
of teachers, it is 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.2 This date coincides with the reign of Nanda and
therefore his information as also of Tiranitha that Siirasena inter-
vened between Kalasoka and Nanda appears to be historical_. Ie is
quite likely that the Tibetan historians mistook the name Maha-
padma Nanda as names of two personages. Nanda and
Mahapadma, 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 reign.

1 See above, p. 24
2 Buston, 11, p. 76.

4
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The Mmk, and the Tibetan historians furnish us with in-
teresting information segarding the wme and activities of the
Iamous grammanans Panini and Vararuai, Rng.'lrdmg Pil.;ﬁni
the texes mention that he was born ar Bhirukavana in the west
(probably north-west) and thae rhough be was a brahmana, he
was strongly inclined to the Buddhist faith, and that he atrained
proficiency in grammar (fabdafistra) through the grace of
Avalokitevara. He composed the wellknown Paninivyikarana
and ultimately accained Srivakabodhi. The date of Panim is
placed by Weber, Maxmiiller, Keith, and several other
scholars between 350 and oo F}.C., and this 1s nIsu the time of
the reigning period of king Nanda, hence the contemporaneity
of Nanda and Panini as stated by the Buddhist writers seems
ta be true.

Regarding Vararuci our information is thar he was an erudite
scholar and started writing explanatory sdstras on Buddha's
words. Prof, Belvalkar' has adduced ample evidences to show
that Vararuci was another name of Kityiyana of the Aindra
School of grammarians, which school, Tiranitha says, was be-
licved to be carlier than the Paninian school. To this school
also belongs Kacciyana's Pili grammar. Vararuci's interest in
writing excgetical literature is also 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 Panin
and that he like his famous namesake Mahikacciyana specialis-
ed in writing commentaries on Buddha's enigmatic expressions.
Taranatha suggests thac the wrting of Vibbdsi-fdstras was
commenced by Vararuct, It may be that Katyiyana or Vararuci

1 Systems of Samskric Grammar, pp. 11, 27. 85.
a Ibid, p. 84
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was the otiginator of the Sarvistivada school of Buddhism, which
later on came to be known as the Vaibhisika school. From the
above account, we may conclude that dissensions i the Buddhist
Safigha commenced in the reign of Kalasoka and mulerplicd
during the reigns of Siirasena and Mahipadma Nanda,

Principal centres of Buddbism

The names of monks and ' the geographical information
as furnished by the accounts of the Second Council throw
interesting light on the extene of the area which came under
the influence of the Buddhist church. The leading monks of
the ume were counted as eighr, viz., Sabbakiami, Salha, Revata,
Khujjnsobhita, Yasa, Sambhiica Sanavasi, Visabbagimika and
Sumana.' The first six were disciples of Ananda, and the
temaining two of Anuruddba. Ananda died during the latter
pare of the reign of Ajatasateu, and so the age of his disciples
at the time of the Second Council exceeded, m any case. go
years. Sabbakimi was then the Sanghatthera bue Revata was
the. recognised leader. In the Sanskric tradition, Sambhiita
Sanavasi gets more prominence as he, according to this tradition.
was selected by Ananda as the monk to take charge of the religion
after him. In the Chinese traditions, he is shown as taking the
leading part in the deliberations of the Council, The Vesilians
were. monks of the castemn countries (pacinakd) so also
wete Sabbakimi, Silha of Sahajiti,® Khujjasobhita and Visabha-

i Buston (1T, p. 93) gives a slighdy different lise: Yasas, Sadha.
Dhanika, Kubjita, Ajita, Sambhiita, Revata,

2 Sonaka, according to Buston, 11, p. 93- Sahajit s identificd
with Bhits g miles SSW. from Allahabad, Sir John Marshall identifies
Sahajat with Bhita on the basis of the inseription : ‘Magadhi Sahajiuye
nigamata’, See N. N. Ghush, Exly His. of Kausambi, p. 8g.
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gimika," In Buston's account, Sabbakimi is said to have been
residing ac Vesili, Hiuen Tsang cells us thae Khuyjasobhica
bdonged to Pawliputra while Silha came from Vesili.
It will be observed that Silha of Sahajiti or Vesili was ar first
w an indecisive mood. King Kalisoka also  like Silha
was at first in favour of che Vesilians, but later an, at the inter-
vention of his sister Bhikkhuni Nandi, he changed towards
the Westerners. In the eatly history of Buddhism, Vesili
is deseribed 25 a town seething. with non-Buddhsitic thinkers
and as a centre of the followers of MNigagtha Nitaputta, hence
it is quite in keeping with che tadinions of the country chat
nov-orthodox Buddhists should find a footing there,

Yasa, the most active hgure in the account and the one who
started the commotion, hailed, according to Hiven Tsang, from
Kosala, He lefe Vesili for Kosambi, where he organised a party
with sixty monks of Pava (Paveyyaki)® and eighty monks of
Avanti, all of the Western countries.* He procecded with them
first ro Sambhiita Sanavisi of Mathura and met him at
Abogaiga.! Accompanied by him they went to meer Revam,
another Westerner, belonging to Kanauj and mer him at

1 Buston (p. 93) gives the following geographical information : —
i Sarvakimin of Vaili ii Yadas of Dhanika
i Sidha of Sopaka
# Dhanika of Samkisya (in Magadha, sce Pezyluski, Le Concile
de Rijagaha, p, 286)
v Kubjita of Paaliputra vi Ajita of Srughna
vit Sambhiita of Mahismari viii Revata of Sahmau.
* Patheyyaki is another reading.
3 Vamsathappakisini, p. 166: Pacchimika yeva Paveyyaka.
4 Abopaiga s 4 mountain near the sources of the Ganges.
Moggaliputta Tissa resided there unmediately before the Third Council
see B. C Law, Geog. of Early Budidbism, p. 4o.
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Soreyya. The fourth Western monk was Sumana, Thus we sce
that there was a clear gr.'ugmphit.‘nl division amnong the monks.
The nppmfl:inn o the Vesilian pmc:fc::i was  started h}' Yasa
of Kosala,' and supported by Revata of Soreyya (Kanauj),® Sam-
bhiita Sinavisi of Machurd, and Sumana, whose native place is
not mentioned anywhere. This tesufies o the face char the
manks of the Western countries, viz. Kaufimbi,? Awvant
Moathura were more orthodox in theie observance of the Vim‘}-’-‘l
rules as ndnpmd by the Theravadins, In the deliberanons of the
Council, Sabbakami, though the Sanghatthera, was not given
the lead, and this also proves the lack of his whole-hearted sup-
pott to the agitation started by Yasa, Salha's arueude, as men-
tioned above, was at first indecisive and sumilar ]'il'ﬂhﬂhl}" wils
alsa the view of Khujjasobhita of Pawliputra,

Prof. Przyluski also has noted the geographical division of
monks in his Congile de Rijagrba (p. 308-g) and remarks that
there were definitely three centres, viz., Vaisili,* Kausimbi and
Mathurd. Kaufimbi and all south-western countries became later
on the sear of the Theravadins while Mathura and the north-
western countries of the Sarvastvadins, The Westerners of this
Council were therefore the group of monks who came to be later
on known as the Sthaviras and Sarvistivadins while the
Easterners, who made their seat ac Vaiili, were the Mahasanghi-
kas and their offshoots. Whasever may have been the differences

t Dhanika, according to Buston (11, p. g1).
2 Kaufimbi is identificd with the ruins at Kofam, 38 miles from
Allshabad above the Yamuni. Waters, Il p. 75
+ 3 In the Sarvistvadin Vinaya account of the Kaulimbi dispuce.
m:puﬂyisdmﬂxdu\’uilﬁnm&thcu&ml{nuﬂmbhn. -
4 Vaidili is identificd with Besarh in the Muzaffarpur districe of
Behar,
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between the Easterners and Westerners, it is apparent that
Buddhism was prevalent at the time all over the central belt
of India from Avanti® to Vaidali and from Mathura to Kauéambi.
The chief centre of Buddhism, it seems, was shifted at that time
from Rajagrha to Pataliputra which became then also the royal
scat of the rulers. The Mahasanghikas made Pataliputra their
chief centre.?

1 Avanti in ancient times was divided into two parts, the
northern part with its capital ac Ujjeni is identified with Malwa.
2 Sce Infra



CHAPTER V

SECOND BUDDHIST COUNCIL \

Sources (Earlier): (1) Our main sources of information for
the hist(;ry of the Second Council are the Cullavagga uT the
Vinaya Pitaka and the Vinayaksudrakavastu, the Tibetan
translation of the Mila-sarvastivada Vinaya,' which forms also
the basis of Buston’s and Taranatha’s accounts of thie Council,
as also of Rockhill. The Ceylonese chronicles and Pili com-
mentaries derive their information mainly from the Cullavagga
and so have no independent value of their own. The account of
Yuan Chwang is useful inasmuch as his information is derived
from the Chinese versions of the Vinaya texts of the Maha-
sanghika and other schools.

Sources (Later): (i) Besides the above accounts detived
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,
Vasumitra refets to the Council. He writes that it was held onc
hundred and odd years after Buddha’s death while Asoka was
ruling at Kusumapura® in Magadha kingdom. Evidentdly, by

1 Dul-va, xi, 323-330; Rockhill, Life of the Buddha, pp. 171-180.
The account also appears in the Vinaya texts of the Mahiéasakas and
the Dharmaguptas, Taranitha, p. 41; Bu-ston, p. gif.

2 See Masuda in Asia Major, 1, p. 14 According to some
authorities the name of the kings is given as Nanda and Mahipadma
and the time elapsed after Buddha's death is 137 years. Sec Bu-ston,

1l, p. gb.
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Asoka, he meant Kailasoka of the Pali tradition. All these three
writers have not a word to say about the ten un-Vinayic acts of the
Mahasanghikas. They attribute the division of the Sangha to
the five propositions 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 ment‘ions_d above,
there are references to the session of the Council in the Maba-
vastu, Samadhiraja, Maijusrimalakalpa and other later texts,
hence the session of the Council was taken generally as an

accepted fact by the early writers on Buddhism.

The Story

Some of the Vajjian monks of Vesili allowed as lawful ten
rules which were not in strict conformity with the Patimokkba.
Yasa of Kosambi, while at Vesali, happened to notice this and
strongly protested against the same. The Vajjian monks
resented this attitude of Yasa and expelled him (wkkbepana)
from the Sangha. Yasa made an appeal to the laity of Vesili,
and it is said, that he had to flec to his native land. From there
he tried to form a party of monks who adhered to his views.
He sent messengers to the monks at Patheyya and Avand, and
he himself went to Ahoganga, the residence of Sambhiita
Sanavisi. There he was joined by sixty theras of Patheyya and
eighty theras of Avanti, 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 Infra, p. 41.
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Yasa's plans, npproachcd Revata at Sahajati with robes and such
other presents but failed to win him over to their side. Salha
of Sahajti was at first wavering between the two parties, but
ultimately he sided with Yasa. The Vajjian monks, being
unsuccessful in this attempt of theirs, approached king Kalasoka
at Pupphapura, and persuadcd him to believe that the monks
of the guestern countries were making a sinister move to get
possession of the Teacher’s Gandhakiiti in the Mahavanavihara
at Vesali. The king at first took up their cause but later on
changed his mind, it is said, at the intervention of his sister
who was a bbikkbuni. The session of the Council was held
at Vesili with 700 members but as there was great uproat
during the deliberations 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 unortho-
dox party of the cast. The Council followed the Ubbabika
process as described in the Patimokkba.! The findings of the
referees, which were all against the Vesalian monks, were placcd
before the larger body constituting the Council and were
confirmed.

The Ceylonese chronicles continue the story and write that
the findings were not accepted by all the Vesalian monks, some
of whom held another Council and included in it all the monks
whether arhats and non-arhats, and decided matters according to
their own light. This assembly was called Mahasangha ot

Mahasangiti.
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 che
name of the monastery is given as Valukarama, and this is cor-
roborated by the Mahasanghika Vinaya.' According  to
Buston, the name of the monastery was Kusumapura,” but it 18
not corroborated by any other text. Buston probably confused
the capital of the province with that of the seat of the Council,
or it may be that the Mahasanghikas after their defear in the
Vesalian Council held another Council at the capital.

No President

A rematkable feature of the Council is that it did not elect
any President. By the wbbahika process a body of referces con-
sisting of eight monks was formed to go into the questions of
dispute, and each tradition gave prominence to its favoured
monk. Thus, we see that though Sabbakami is recognised .as
the Sanghatthera, the Pali tradition accords to Revata, a West-
erner, the leadership of the Council, while the Chinese version
of the Mahasanghika Vinaya attributes to Sambhiita Sanavasi
the leading part in the Council. Buston gives prominence to
Sabbakimi and Khujjasobhita (Kubjita). In view of these differ-
ences regarding the leading monk, we have to conclude that
thete was no elected President and the business was carried on

by a Committee. - -

The ten un-Vinayic acts

All the earlier sources agtee in stating that the main business
of the Council was to examine the validity of the ten un-

1 Watters, op. cit.,, I, p. 73. 2 Buston. II, p. ¢6.
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Vinayic acts performed by a section of the Vesalian monks," but
there exists a wide divergence of opinion In their interpretations.
Ic is difficule to decide which of the interpretations, accessible to
us, should be accepted and so we should prefer that which
appears mote plausible.
The ten un-Vinayic acts with tlxeir.@nterpremtions, as given
in the Pali texts, are as follows:—
(i) Singilona kappa—or the practice of carrying sale in
a hotn for use when needed, which contravened according to

es of food

one view the rule against the storing of articl
(cf. Pacittiya 38). 2

(i) Duangula kappa—or the practice of taking food after
midday, lit. when the shadow (on the dial) is two digits wide
(vide Pac. 37)-

(i) 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 ovet-cating (cf. Pac. 35)-

(iv) Avasa kappa—or the observance of wposathas in
different places within the same parish (sima) (prohibited in the
Mabhavagga, II, 8 3)-

(v) Anumati kappa—or doing an act and obtaining
its sanction afterwards (contrast Mahavagga, IX, 3. 5).

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

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

(viii) Jalogimpatum—or the drinking of fermenting palm-
juice which is not yet toddy (against Pic. 51)."

. Cf Milasarvastivida Vinaya (Gilgit ms.), Civaravastu, p. 143°
wal oA wfea qH) FEgEd | v ofted ofeiwss | TWGgST
ate’ g @efaasa | st e, mEETEArE TR ARG, g Wl |
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(ix) 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
(prohibited in Nissagg. 18)."

Buston, on the basis of the tradition preserved in the Miila-
Sarvastivida Vinaya, enumerates the undermentioned ten acts.?
Prof. La Vallée Poussin translated the same Tibetan passage
from the Dulva. We reproduce below both the translations of
Obermiller and de La Vallée Poussin. :

(i) Using the sacred salt: (Obermiller) Mixing the salc
that is to be kept for life-time with that which is used in general,
to eat it and make it thus an object of use.” .

(Poussin) Mixing salt consecrated for life-time with food
appropriate at the moment.*

The Dharmaguptas and the Mahi§asakas offer quite a
different interpretation. According to them, the word sinigi 1s
$riga (vera)=ginger and lopa=salc. Their interpretation is
to “‘mix the food with salt and ginger.””

1 For a discussion on the interpretations of the terms, sce
Minayeff, 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 cating to suit the con-
ditions created by famine in Vesali. The people of Vesali continued to
observe the relaxed rules though they were abrogated later on by the
Theravadins in their Vinaya.

» The order of enumeration has been changed for the convenience
of comparison with the Pali list, .

3 Cf Gilgit Ms. leaf g3b: wfig STgwWEI WEIYE 9AY AEHAAS-
fgaw | of. Mo. vi. 3. 1.

4 Indian Antiquary, 1908, pp. 91, 104.

5 Ibid., p. 91
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(i) Taking food with two fingers: (Obermiller) The
food that has not been left (from a previous meal) they eat,
taking it with two fingers.

(L. V. P.) Eating food of both kinds, not being remainder,

while using two fingers."
(iii) 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 of a

having eaten food in troop, rendered the meal in troop legal by

half-yojana, and

reason of the journey.”
(iv) Admission of a mixiure: (Obermiller) The monks

mix "2 drona measure of milk with as much sour milk and drink

it at undue time.

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

(v) Taking intoxicating
take wine in the manner of a
drunk, excuse it with illness.

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

drink: (Obermiller) The monks
leech that sucks blood and having

*‘derogation from sobriety, as if, for example,

1 Dharmaguptas:
the rule of good conduct,

a monk after an ample repast, forgetting
began to take with two fingers and to eat the food remaining.”

» The Mahisasakas say “to eat a second time after having risen
before taking a sufficient meal.”

3 The Dharmaguptas and Mahiéasakas 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

liquor which had become fermented.
~
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(vi) Making a new rug: (Obermiller) Taking a new
rug without stitching it by a patch of the so-called Sugata span
taken from the old one.

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

(vi) Begging gold and silver: (Obermiller) The monks
anoint an alms-bowl with fragrant  spices, puc i on the
head of a Sramana, 6n 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 it and fill it, you are to reap great merit.

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

[As far as the seven un-Vinayic acts, mentioned above, are
concerned, all the Vinaya texts, including those of the Mahi-
$asakas and the Dharmaguptas agree, though they have differed
in interpretations, which have all been pointed out.]

(vi)) Digging ground: (Obermiller) It is considered
admisstble for monks to live by agriculture. (L. V. P.) Turning
up the soil with their own hands.?

1 According to the Mahisasakas, to make for oneself -a mat of
undetermined dimensions; there is no question of fringe.

2 According to the Dharmaguptas, the Vajjiputtakas think ther
conduct may be justified by alleging that “this has been done from time
immemorial.”

&
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On this un-Vinayic act, the comment of the Sarvastivadins
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 Sarvastuvadins
should be left out of account.

(ix) Approving: (Obermiller) 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 it as approved, caused the resolu-
tions of the incomplete Safgha to be approved by the monks of
the parish.*

Buston or Obermiller has no doubt been misled by the
Tibetan rendering of the Sanskrit word anumodana, which,
though derived from the root mud, does not carry the meaning
of “rejoice”. Anumodana n Pali means “‘acquiescence of an act
done by the Sengha in one’s absence””. This is also an instance of
anomaly of converting a Prakrit word into Sanskrit. We are
not aware what was the original Prakrit word, but evidently the
Pilists made it anumati. In any case, the interpretations offered
by the different Vinaya texts are similar, i.e., getting an ecclesias-
tical act performed in an incomplete assembly approved by the
absentee members.

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

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

1 “Rejoicing” of Obermiller is changed by me to “Approving.”

2 The Dharmaguptas support the Pali interpretation while the

Mahiéasakas say “in the accomplishment of an ecclesiastical act to call

others one by one afterwards to hear."
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all the irregularities committed by the Vajjlan monks relating
to the performance of ecclesiastical acts in a regular or irregular
assembly within anumodana-kappa, while the Theravadins
(Pali) and the Dharmaguptas have splic it up into two: anumati
and dvdsa. The Dharmaguptas, it will be noted, put a slightly
different interpretation on avasakappa. They say that “in the
avasa, besides the regular acts, the innovators accomplished

others.
Perhaps in order to keep up the number of deviations as

ten the Mahisasakas and the Sarvastivadins borrowed one point
from Mahadeva’s five and made ic the first 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 act illegally in an

incomplete or complete Sangha or legally in an incomplete

Sangha.
The interpretation given in the Vinaya of the Sarvastivadins

is a laboured one and appears more or less a repetition of the

previous un-Vinayic act of the Vajjiputtakas.

The exclamation of aho reminds us of the fifth point of
Mahadeva, viz., the path is attained by an exclamation. This
has been discussed in the Kathivatthu (xi. 4) under the heading :
‘ldam dukkban ti' vacam bhasato ‘idam dukkban ti' fanam
pavattati ti.'

A comparison of the two lists (Pali and Sanskrit) shows
that both the traditions have worked on a common original list,

1 Sec Infra, p. 41
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which was probably in a Prakric, and definitely neither 1n
Sanskrit nor in Pali. This we state on the basis of the change
noticed in the words: singilona, acinpa and anwmati. The
anomaly of avisa can hardly be explained. As regards the re-
maining six items, the interpretations 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 Mahasanghika
and the Sthaviravida. The five points are: —
The Arhats
1. are subject to temptation (cf. Kum. II. 1. Atthi
arabato rago ti?)
2. may have residue of ignorance (cf. Kuw. I1. 2: Atthi
arahato afinanan ti?)
3. may have doubts regarding certain matters (cf. Kou.
il. 3: Authi arabato kankba ti?)
4. gain knowledge through others” help (cf. Kuw. IL. 4:
Atthi arabato paravitarana ti?).
5. The Path is attained by an exclamation (as “‘aho”)
(cf. Kva. 1L 3 & 4 & XL 4). _
Watters has collected some information regarding the life of
Mahideva from the Abbidbarma-mabavibbasa-lun (ch. 99)."
According to this work, Mahideva was the son of a brahmin
merchant of Mathurd. He had his ordination at Kukkutirama
in Piwaliputra. By his zeal and abilities, he soon became the
head of the Buddhist establishment there. The ruling king was

1 Watters, op. cit., I, pp- 267-8.
6
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a friend and patron of Mahideva. With his help, he was able
to oust the senior orthodox monks and establish his five dogmas,
as enumerated above. Yuan Chwang writes that at the instance
of the reigning king, an assembly of manks was summoned, n
which the senior brechren, who were arhats, voted against the
five dogmas, which however, were supported by a large majority
of ordinary ordained members, i.c., non-athats.

The Chinese pilgrim, it will be observed, mentioned hoth
the five dogmas of Mahadeva (Wareers, I, p. 267) and the few
un-Vinayic acts of the Vesilian monks (Watters, II, p. 73) as
the cause of the session of the Council and the cleavage in the
Sangha. The writer of the Kathavatthu was aware of the hve
dogmas. Buddhaghosa attributed them to the Mahasahghikas,
so there can be no doubt thac the statement of Vasumitra and
athers is authentic. The Dipavamsa also states that the seceders
introduced alterations in the doctrines as well.

Conclusion

Now the questions thar can be mised are:  To which of
the two causes is due the schism? O is the schism due to both
the causes? We prefer the second alternative and may account
for the rwo tradivions thus: The division of monks began with
the differences of nPinEm'l regarding the inrcrprnmtiun of the ren
Vinaya tules some time before the appearance of Mahddeva
(or Niga)' i.c.. during the reign of Kalisoka. It was about half
a century after this event that Mahideva or Niga propounded his
five dogmas during the reign of king Nanda and his disciple
Sthiramati propagated it further. As regards the face thar the

1 Sec above, p. 24, where Niga is described as a disciple af
Mahideva, and Sthiramati as a disciple of Naga.
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cradition of the breach of ten Vinaya rules appears in the Vinaya
cexts and the Ceylonese chronicles while the tradicion about Maha-
deva's five dogmas appears in the Tibetan and Chinese versions
of Vasumitra's and other wnters' text on the doctrine of the
schools, we may state that the Vinaya texts being concern-
ed with the disciplinary aspect of the religion passed over the
doctrinal  diffetences while Vasumirra and other writers being
more concerned with doctrinal differences than wich discipl-
nary rules, considered 1t unnecessary to  repeat the ten un-
Vinayic acts of the Vesilian monks. The soutces of information
of the Ceylonese chronicles being the Vinaya texts, these also
passed over the doctrinal differences, Yuan Chwang. being an
annalist, was interested in both doctrines and disciplines and so
he recorded the divergences in regard o both. It is quite prab-
able that the schism began with disciplinary rules and in course
of time; incorporated matters of doctrine.

It is apparent from the subject-matter of the ten un-Vinayic
acrs and the five points of Mahadeva, that the Vesilians wanted
a certain amount of latitude and freedom in the interpretation
atid observance of the rules,’ and to carry into their organizations
and general governance a democratic spirie 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 pon-arhats did noc appeal

+ The Vesalian monks are called Vajjiputtakas in the Pali tradi-
ton. In the Angnitara (I, p. 230) we notice that a Vajjiputtaka monlk
approached Buddha saying that it would be dificule for him to observe
the 250 rules of the Pitmokkha.
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to the Vajpuns—a clan imbued with a chorough democranic
splrit. The hve in'ulmsitiml.i ol Mahideva also indicated thar
and thac the arhats also had a few hmtations. The Vesibans
refused to be bound down by the decision of the arhats, and
instead chey convened a Council of all arhats and non-arhats,
calling it a Mahasangici and agreed o abide by the decisions of
the enlarged Council. This new body believed sincerely thar the
decisions taken by them were 1 cutlfu:mil.}r with what thc}" had

[ﬂlﬂlt .[I.'DIII B‘l.llll’]hii.

Effect on the Church

Some of the Vesilian monks separated themsclves from the
Sangha of the Elders or the Orthodox, called the Thera- or
Sthaviravadins, and urg.'mlscd a new onc af ctheir own, :JJii.ng it
Mahi-sanigha, from which they came o be known as the Maha-
sanghikas. From now on, the cleavage in the Sangha began tw
widen and widen, ultimately giving rise to as many as eighteen to
ewenty-five sects. The Thera- or Sthavira-vadins were splic up into
eleven sects but remained Hinayina . throughout their esistence,
while the Maha-saighikas became divided into seven sects, gradu-
ally gave up their Hinayina doctrines, and became the fore-runners
af Mahiyanism. Onee the distuptive farces were set in motion the
Sangha could no longer remain a single whole. Sect after sect
came into cxistence on shighe differences of opinion conceming
doctrines, disaplinary rules, and even cutung, colosring and
wearing of robes,

In view of the general agreement of the different tradicions,
the session of the Second Council is taken as historical by the
Pumnl-d:}r '\'rim. nlcfﬂ cin bﬂ no El.uﬁtjlm :IE:H:II.II ti’ll: f.'lﬂ
that the Council marked the beginning of divisions i the Buddhise
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church, and that the disruption hinged on the wn un-Vinayic
rules. The dificrenc traditions agree about nine of the ten rules
though they may have differed in their interpretations, The only
point which requires further evidences is the date of the Council
and the name of the king under whose auspices che Council was
held. The Ceylonese chronicles gives Kalasoka as the name of
the king. Kilisoka succeeded Susuniga and is wdentified now
with Kikavarnin of the Purinas (see above, p. 22). In view of the
fact thar Susundga cransferred his c.lpimi to Vesili, It 15 not un-
likely that his son should continue to make Vesdli his royal seat
and take interest in the affairs of the monks who were residents of
the capital. 1f Kilisoka be accepted as the royal pawan of the
Council,! the date of its session will have to be put about a
century after Buddha's death. Kem has questioned the state-
ment of the Ceylonese chronicles about the age of the monks
who rook leading parts m the deliberations of the Council and
pointed cut thar che names do not include any of che list of
teachers given in the ffth chapter of the Mahavamsa.®
Kern's appeehensions are not baseless and so we should take the
satement of the Mabivamsa that some of the monks lived at
the time of Buddha® with a certain amount of cayoion, As far as
the line of teachers is concerned, Kern overlooks the fact
that it is a list of succession of the spintual teachers af
Moggaliputta Tissa and not a list of succession of the Sangha-
ctheras. Kem's conclusion that the Second Council “preceded
but had ne connection with the schism of the Mabasanghikas™

i Kem thinks thar Kila Asoka i nooe other than Dharma-Asoka
in lus early days.

2 Mannal of Indian Buddbism. p. 108

3 Mabivamsa, IV, 59.
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seems to be his personal conviction and not based on any evi-
dence and so is lus remark thar Kala-Ascka was Dharma-
Asoka in his early days. Vasumitra places: the session of the
Council during the reign of Mahapadma Nanda, This state-
ment is probably duc to the confusion made by Vasumitea that
Mahideva’s five propositions were the original causes of the

schism.



CHAPTER VI

APPEARANCE OF THE DUDDHIST SCHOOLS OF THOUGHTS

It has been shown thac wichin the period of Buddha's
ministry which covered less than half a century, the varnious
forces leading to dissensions were already at work. Ir was not
therefare unusual that in the absence of the Teacher, the disrup-
tive forces were sull more active, and inspite of all precautions
azainse Sanghabheda, caused the origin of as many as eighteen
or more schools within a century and a hall.

We have two independent traditions abour the secession of
the Schools, one preserved in the Kathavatthu-atthakathi, the
Ceylonese chronicles and the Sinhalese Nikiya-sangraba, and the
other in the rrearises of Vasumitra, Bhavya and Vinitadeva,
Though there are slight deviarions in the otder of secession of
the schools, the two traditions, as shown in the annexed table,
agree substantially. Vasumitra has assigned liecle later dates o
the nrigm of some of the schools, but the dares are roo vague Lo
be of any consequence to us.

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

L&I. Mahasanghikas comprising Parvasala,
Apamfuﬂ:. Haimavata, Lokottaravida and meﬁnpﬁvid:.

[Ml. Sarvastividins compnsing Milasarvistvada,
Kayapiya, Mahifisaka, Dharmagupta, Babuérutiya, Tamraitiya
and a section of the vibhﬂj}f.‘lﬁd:.

[V. Simmitiyas compnsing Kaurukullska, Avan-

taka and Viesiputriya.
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V. Sthaviras comprising Jetavaniya, Abhayagiri-
vasin, and Mahaviharavasin.

Vinitadeva’s information and classification evidently point
to a posterior date. He includes some of the later schools into
his enumeration and omits some of the older schools which were
probably extinct by his tme, e.g., the Ekavyavahﬁrika, Gokulika,
Dharmottariya, and Bhadrayanika. Particularly noticeable 1s
his inclusion of the Ceylonese sects like Jetavaniya' (i.e. Siga-
lika of the Mabavamsa, v. 13), Abhayagirivasin® (i.e. Dhamma-
rucika of the Mabivamsa, v. 13) and the Mahaviharavasin.
The Jetavaniya, it will be noted, came into existence as late as
the reign of Mahisena (5th century A.D.).

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

(i) Kasyapiya = Suvarsaka. -

(i) Samkrantivadin = Uttariya = Tamrasatiya.

(iii) Caityaka = Piitvasaila= Schools of Mahadeva.

(iv) Lokottaravada = Kaukkutika.

(v) Ekavyavaharika is a general name of the Maha-
sanghikas.

(vi) Kaurukullaka, Vatsiputriya, Dharmottariya, Bhadra-
yaniya and Channagarika held almost similar views."

v Vamsattha, p. 175; Sagalika nama Mahasenarafifio Jetavana-
vasino bhikkhu.
2 Ibid. Tt was founded in Ceylon during the reign of Vattagamani.

3 Schicfner, op. ait., pp. 270-274.
4 Taranitha tells us further that during the reign of the Pila
king, seven schools only were known. These were
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These identifications help vs to trace the Uttaripathakas of
the Kathivatthuy. This school should be identfied with the
Uttariyas of Bhavya and the Samkrintvading of Vasumita or
Samkrantikas of the Pili texts. The Samkeintivadins were also
known as the Tamrafitiyas probably on account of their copper-
coloured robes. Out of these Tamrasigiyas or Uttaripathakas or
Samkrantivadins or Dirsgtantikas arose the Sautrintikas, who are
often mentioned in the Sembarabbisys, Sarvadarianasarigraba
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 twd groups one
catlier and the other later.

The caclier (or the hrst) group comprised the original
Mahisaighikas, Ekavyavaharikas and Caityakas or Lokottara-
vadins, According to Taranacha, Ekavyavnhirikns and the
Mahisanghikas were almost identical. The chief centre of this
group was at Paalipucra.

The later (or the sccond) group ot Schools came into
existence long after the Mahasaighikas. They became widely
known as the Saila Schools or the Andhakas,' and made their
chick centre ar Amarivati and Nigirjunikonda. With them

(i Simmitiya comprisng Vitsiputriya and Kaurukullaka.

() Mahisamghika comprising Projfiaptivida and Lokottaravida.

(iii) Sarvastivida comprising Tamraladya and Sarvisuvida, The
former became known as Dargtintka, out of which developed the
Sauteantka School. This corroborares Masuda’s remark as against that

of de I Vallee Poussin that the Dirstantikas preceded the Santrintikas.

Sce Asia Major, p. 67, In.
¢ To the Andhakas should be added the Vetulyakas and the

Hetuvidins of the Kathivarchu.
iy )
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may be classed the Bahusrutiyas and Prajfiaptivadins, as the
former had more agreement in doctrinal matters with the Saila
Schools than with the Mahasanghikas while the latter had its
origin as a protest against the doctrins of the Bahusrutiyas.

The third group of Schools is formed by the earlier
Mahiéasakas, and Sarvastivadins with the later Mahisasakas,
Dharmaguptakas, Kasyapiyas, Samkrantikas ot Uttarapathakas,
or Tamrasatiyas.

The tourth group comprised the Vajjiputtakas or Varsi-
putriyas with Dharmottariyas, Bhadrayanikas, Channagarikas,
and Sammitiyas, and also Kaurukullakas. In chis group, practi-
cally all the schools merged in one, viz., the Vatsiputriyas,
otherwise known as the Sammutiyas.

The last, the fifth group but the earliest in origin was the
Theravida which, as Vinitadeva says, formed a group with the
Ceylonese sects, viz., Jetavaniya, Abhayagirivisins and Maha-

viharavasins,

1 Vasumitra gives Sautrantika as an alternative name of Samkran-
tikas or Samkrantivida. Sec Masuda, Asia Major, Il. p. 67 fn. The
Sautrantikas are called Uttaripathakas in the Kathavatthu. Sce Infra.



CHAPTER VI

SCHOOLS OF GRoups | & 11: THEIR HISTORY & LITERATURE
The fist two groups in our scheme included the
Malsanghikas with all cheir sub-sccts, Scanning the various
caditions about the appearance of the subsects, we notice
chat Vasumitra and Bhavya' agreed with the Kathavatthu as far
as the frse three sub-divisions® were concerned, 1if Cetiya

be taken as an alternative name of Lokottaravada. In the

Mabivasts, which is an avowed text of the Lokottaravada

branch of the Mahisanghikas, worship of csityas is given special
prominence, hence it will not bé out of the way to say that the
Lokotearavadins, on account of their devotion to cdifyés, Were
also called Cairyakas.

Sometime after the appearance of these three sub-sects,
came into existence two [further sub-sects, viz.. Bahutrutiyas
and Prajiaptivadins. According o Vasumitra and  Bhavya,
they issued ouc of the Mahisanghikas direce while in the
Kathivatthu and Ceylonesc traditions, they are made sub-divi-
sions of the Gokulikas though the Gokulikas do not appear to
have become an important sect ac any time. The doctrines of
these two later schools are allied to those of the Mahasanghikas

ar the Sarvastivadins,

:+ Vinitadeva's lisg, being of a lawer date, may be left out of

account.  Sec fnfra
2 Kaukkutika (Gokulika), Lokotraravida (Cetiya) and Ekavyava-

hirka (Ekabbohara).

7344
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The importance and popularity of the Mahasanghikas have
been raised not so much by the sub-sects mentioned above but
by the schools, which came into existence still later, we mean,
the Saila schools of Vasumitra and Bhavya and the Andhakas
of the Pali tradition. The former speak of three Saila schools,
Caitya, Apara and Uttara, while in Pali appear four or five
names: Hemavatika, Rajagirika, Siddhatthika, Pubbaseliya and
Aparaseliya.  Though the Pali tradition is partially corroborated
by Vinitadeva’s list, it has been fully borne out by the inscrip-
tions recently unearthed at Nagarjunikonda, where as also at
Amaravati (Dhanakataka) appear the following names:—

(1) Hamghi (Burgess, p. 103)
Ayira-haghana (EL., XX, pp. 17, 20)
(i) Caityika (Burgess, pp. 100, 102)
Cetiavadaka (7bid., p. 102)
(1) Aparamahavanascliya (EL, XX, p. 41)
Mahavanaseliyana (Burgess, p. 105)
(iv) Puvasele (EL, XX, p. 22)
(v) Rajagiri-nivasika (Burgess, p. 53)
Rajasaila (Ibid., p. 104)
(v1) Sidhathika (1bid., p. 110)
(vi1) Bahusutiya (EL., XX, p. 24)
(vii1) Mahisasaka (/bid.)
Excepting the last, the rest ate all sub-branches of the Maha-
sanghika school.!

Out of twelve names of the Pili tradition, we come across
seven in the above-mentioned inscriptions. This testimony indi-
cates the authenticity of the Pali tradition. Vinitadeva replaces
Bahusrutiya of the inscriptions by Prajfiaptivada, otherwise he

1 See IHQ., vol. VII, p. 646-7 for further details.
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upheld the traditions preserved in Pili and the inscriptions,
The $aila schools of later days placed the Mahdsanghikas in the
shade. It sccms that the caclier M.‘lhﬁmﬁghlk:ﬁ wite Dot Con-
centrated in one centre as were the Sailas, The former remained

scattered over N, W. India, Behar and Western India, while the

latter were concentrated at  Sriparvata  and  Dhanakataka
(in mod. Guntur District). The inscriptions mdicate that a
magpificent caitya was crected here and its grandeur and sanc-
tity attracted devorces from places all over India and Ceylon.
According to the insu'ipriom. the date of erection of the aritya
should be placed some time about the 3rd or 4th cencury AD.
The frse group aof schools, mmprising the Mahasanghikas,
Ekavyavahirikas and the Caityakas (or Lokottaravidins) had
generally common doctrines with minor differences, which have
not been carefully distinguished by Vasumitra. As regards the
doctrines of the second group of schools, viz., the Sailas or the
Andhakas, the Bahu$eutiyas, and Prajfiaptivadins, Vasumicra has
equally been wciturn. Tt is in the Kathivatthu that we find a
large number of doctrines, specially arcributed to this graup, and
scanning the doctrines, it appears that this group accepted some
of the doctrines of the Sarvastividins. We propose to discuss
the doctrines of the first and sccond groups separately, but as
the materials for the history and lirerature of both these groups
are scanty, we shall have to take up their treatment together.

Their origin and literature
In the sccount of the Second Council, we have already

dhown how and when the Mahisanghikas appeared in the field;
and whar disciplinary rules and dogmas were upheld by them.
In the history of Buddhism, they were the eatliest seceders to

come into the held.

X
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In the Dipavamga,' it 15 stated that they did not stop ac
inl‘rndn:ing i:.\l'l]:.lI the ten new 1ln"'llt:m_'.-f.'l rules but wene further and
propounded new doctrines contrary to the established ones.  Ac
the Mahasangiti held by them, n reciting the Sitras and the
Vinaya, they made alterations in the texts, thor arrangement
and interpretations.  They replaced portions of the text by
others according to their liking, and even rejected certain parts
of the canon though they had been accepred in Mahakassapa's
council. They did not include in the Pitaka collection,” Pari-
vara, Abbidbammappakerana, Patisambbidi, Niddesa, and the
Jitakas. The importance and accuracy of the decision by which
the Mahasafighikas discriminated between the original portions
and the later interpolatians are found in the full supporc that
the decision obtains from modern researches bearing out their
discnmination in tote, The Parivira (pithe), meanc as a
manual for the bhikkhus, is no doubt a composition of a
date much later than that of the Canon.’ The Abhidhamma
licerature also developed after the Council of Vesili and
obtained its final shape in Asoka’s Councl.' Lasdy  the
three wotks, the Patisambbida, the Niddesa and the Jatakas wo
have been added to the Canon withour much discnminanon and
evidently long after its close. In view of the contents, it would
have been proper if the Pagisambhidi had been included in che
Ablndbamma collection, and the Niddesa, an old commentary
on the Swita Nipita, along with the [itakas which 15 a com-
mentary on the canonical Jitka book, had been alrogether ex-
cluded from the Pitaka collection.

1 Dipavamsa, chi iv, 3 Dipdvamsa, V, 32-38.

3 Rhys Davids; Hibbert Lectures, p, 43; Oldenberg's Intro. 2o
the Vinaya Fitaka, 1, 8 XXXV,

4 Oldenberg, op. ait, p. xxxiv.
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From all these testimonies mentioned above, 1t 15 apparent
thar like the Theravidins and the Sarvistividins, the Mahi-
saghikas also had a complete canon of cheir ‘own in its three
divisions. References to the canon of the Mahisanghikas are
found in the inscriptions discovered at Amativat and
Nigirjunikonda. On the pillar of an outer ralling of the
Amarivati stiipa there are rwo inscriptions, one of which speaks
of certain nuns as Vinayadhara' and another of the monks of
Mahavanaseliya as Mabivinayadbara.” These distinctly imply
the existence of a Vinayapitaka in thar region abour the begin-
ning of the Christan era.

There are similar references to the Sitra-pitaka also, bur in
more details. In an inscription” on one of the slabs found near
the Central stiipa of Amarivati there is a reference to a monk of
Mahivanasili as Samyuta-bbinaks (nov Semywtabbituka, as
read by Burgess). In the Nigarjunikonda, appear the follow-
ing inscriptions in the Ayaka pillars C, and C,: Digha-Majbims-
pamcamatuka-osaka-vicakanam, Digha-Majbima-nikiya-dbarena,
Digha-Majbima-pamda-mituka-desaka vicskinayp and Digha-
Ma-nigoya-dbarena. These leave no room for doubr about the
existence of u Sutta-pitaka in ac least three Nikdyas: Digha,
Majihima and Samymkta.

There also occurs the expression Paica-matuka which s 3
Prakeic form of Pafica-mitrki oc (Pili) Pacaminka. In Paly
matiki is the usval rerm for the Abhidhamma-pitaka. Among
the Vinaya texts in Chinese, catalogued by Nanjio, there are

v Burgess, Buddbist Stispas of Amarivati and Jagpayyapeta (Arch.
Sur. of S Tndia), p. 37.

2 Hed, p. 101

3 Ibid, p. g1 (Plate xlviii, 35), see aleo p. 105,
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four works with matrka as a parc of their udes, though nane of
these belong to the Mahasanghikas.! Prof. Prayluski writes®
the Mahisanghikas had a particular fancy for the number “five™,
specially in connection gwith th& Vinaya rules. Matpkd was used
by the ancienc writers to denote the Vinaya-pitaka as much as
the Abhidharma-pitaka, hence the word ‘Pamca-mituka’ 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 Picalipuera to China, a
complere transcripe of the Mahisanghika Vinaya and translated
it into Chinese two years later.' According to Yuan Chwang
the Vinaya of the Mahasanghikas was the same as the one
reicerated in the First Council. In Nanjio's Catalogue are men-
tioned two Vinaya texts of this school, viz,, Mahasanghika
Vinaya and Mahasafgha-bhiksuni Vinaya (No. 543). Fortunately,
there 15 the i:lrigin:ll Mahivasta,® which is the firse volume of
the Vin:l}r:l Pil_::lk:l of the Lnlturtanﬁdi.us, a branch of dhe Maha-
saighikas. It corresponds to thar part of the Pili Vinaya Pigaka,
which gives an account of Buddha's life and his formation of
the frst Sangha. By Buddha's life, the compiler meant not
merely his present life but the cvents of his past lives as well,
l:}v rccmmting which he showed thac a pzmcuhr event in this life
was only a repetition or result of the past. The account is divided
~ into three sections like the Nidana-batha of the Jitabas, the first

t See IHQ., vol. VI, p. 6445
a Przylusks,- Le Concile oe Rijagrba, p. 212

3 Prayludd, op. it pp. 353, 357. 350

4 Tﬂkﬂkﬂ!-‘l.l, Revords -‘.l:fI the Buldbist Rﬂlrﬁiun 1"}" ""lﬂ'"_e. P XX
5 Serart’s od. P 2
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dealing with his existences during the nme of Dipankara and
other Buddhas, the secnod with bis life in Tusita heaven, and the
third with his present life, agreeing mostly with the contents
of the Pili Muabivagga. Aparc [rom a few rules relanng
to ordination, it has nothing to do with the disciplinary macters.
It contains a few Praknt versions of the siitras of the Nikdyas,
Sutta-nipita, Dbammapada and a few other texts. It is more a
collection of Jarakas than a text on Vinaya, Winternitz thinks
that its date of composiion should be placed between the and
century B.C. and the 4ch century AD?

Yuan Chwang states thar the Mahasanghikas accepted the
canon as rehearsed in Kassapa's Council bue they mcluded certain
discourses which had been rejected in the first recitation as non-
canonical. He Furcher states that the canon of the Mahasaighi-
kas was divided into four patts: Siitra, Vinaya, Abbidharma
and Dhirani.

Lingwage of the Mabisanghika-Pifaka
Bustan® tells us thac the Mahasuighikas clumed Maha-
kagyapa as cheir founder, and thar the language of their Pitaka
was Priknr, The language of the Mahavastn, specially of its
poetry pottion, is mixed Sanskric and which may well be called
a Prakor?
‘

\ See Winteinitz, History of DBuddbist Literatwre, I, p 239
B. C. Law, A Stady of the Muabivasts, 1930. L

2 Besides their own language, Buston® adds, their robes had 23 w
27 fringes, and their badge was a conch-shell, Bu-ston, 1L p. 100, CF.
Croma Koram, [ASD. 838, p 134 Wassiljew, Der  Buddhismus,
p. 294-5; Eiwel's Handbook of Chinese Dndidbism, p. 88

3 See Keith, rForeword tw B.,G. Law's Stwdy of she Mabacasta.



58 sciooLs oF Groups 1 & 11: THER HISTORY & LITERATURE

Principal seats of the schools

The different taditons about the Second Council ndicare
that a section of the Vajjipurtakas held another council, Maha-
sangitl, at Kusumapura, 1€, Pagabiputra, the capital of Kilasoka.
Yuan Chwang also remarks that “'the majority of inferior brethren
at Pataliputra began the Mahisanghika school.""  Fa-hien, as
seated above, found the Vinaya of this school at Pacalipurra, so,
it may be safely concluded that the chief centre of this school was
at Pitalipurra. Lesing (671-695 A.D.) tells us that the Mahi-
sanghikas were found in his ime mostly in Magadha (Central
India) and a few in Liga and Sindhu (Western India) and some in
a few places in Northetn, Southern and Eastern India.® Before
[-tsing, both Fa-hien and Yuan Chwang had come across in these
localities the adherents of this school though not so frequently as
those of the others. The earliest epigraphical notice of chis school
is found in the inscription on Mathura Lion Capital (about 120
B.C.)® mentioning that it had a very strong opponent in
Buddhila, an adherent of the Sarvastivada school.

At Andarab in Afghanistan and its neighbouning places,
there were also some followers of this school. During the reign
of Huviska, one Kamagulya deposited some relics of Buddha
in the Wardak vase and presented the same to the teachers of
the Mahisanghika school. The vaule which contained the relic-
vase was buile by the father of Kamagulya.! Ac Andarab
which was three days journey from the country of the Wardaks,
Yuan Chwang found the adherenes of this school in three

manasteries.”

1 Wateers, op. cit.. I, p. 269 2 Takakuw, op. o, p. xxxin.
Ep. Indica, 1X, pp. 139, 141, 146.

Ep. Indics, X1, p. 211.

Watrers' Yaan Chuwang, 11, pp. 267, 269

WY s s
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There was another centre of the school ar Karle, in the
Bombay Presidency, [amous in the history of Buddhise archi-
tecture for its possession of the largest and finese cave-temples*
which are still standing as memorials of their pasc glory. That
this cave was in the possession of the Mahasasightkas 15 shown
by two inscriptions at the cave-temples, one recording the gife
of the village of Kamjaka by Gautamiputra Sitakarni to the
monks of the Viluraka caves for the suppore of the school of
the Mahasanghikas,” and the other of the time of VaSigtipuera
Siripulumdyi recording the gift of a nine-celled hall to the same
school by an inhabitant of Abulama.® Though the Mahasan-
ghikas did not receive much attention from the Buddhist writes
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 cavetemples 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 zcal in the besc way that ther
resources could command.

The above inscriptional evidences relae to the Mahdsa-
ghikas alone, who as it appears from the evidences were scattered
probably in small groups in a few localitics of North-western,
Woesteen and Eastern India, and had their main centre at
Pitaliputra or Kusumapura.

The carcer of the off-shoots of this school, however, took 2
diffcrent course, They were mainly located n one country, the

¢ See for its description Ferguwon's Indian o Eastern Arclritee-
ture, pp. ny f; Fergusson and Burgess, Cave Temples of India,

pp. 22 R
2 Ep. Indica, vol. V11, pp. 64 . 3 lbid, pp. 7
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Andhra, for which they were given in the Ceylonese chronicles
the collective name of the Andhakas. We have scen above
(p- 52) that their names appear more than once i the
Amarivati and Nigagunikonda inscriptions.  Just as  Bodh-
Gaya grew up on the bank of the Neranjard as a very carly
centre of Theravida and a place of pilgrimage for the carly
Buddhists so also did Amarivati (extending w Jaggayapeta) and
Nagirjunikonda on the bank of the Krna (including its triburary
Paler) grow as a Aounishing centre of the off-shoots of the Maha-
saighikas in the first 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, agteeing with Fergusson, holds that the construc-
tion of the Amartivatl Stiipa was commenced in the and century
B.C., and enlarged later and decorated with new sculptures, the
latest of which was the great railing erected a litle before 200
AD." It was some time after the completion of chis Amardvat
stipa, thar the stipas at Jaggayyapera and Nagarunikonda
came into existence, their dates being, according to Burgess and
Vagl:l mPccl.iw:I}f. the 3[& or 4(]1 century AD? This estimate
of date 15 based on paleographic evidences and the mention of
the king called Miadhariputa Siri Virapurisadata (= Mathari-
putea 8t Virapurusadarea) of the Iksviku dynasty.” The inscrip-
tionis on the dyaks-pillars ar Nigaruoikonda contain not only
the name of this king, but also that of his father Visethipura
Sin Cimtamiila and his son and successor Visethipuea Siri

t Burgess, Buddbist Sthipas of Amarivett and [Jaggayyapeta (Arch
Survey of Southern India), p. 112-3.
2 EF Ind,, XX, P =
"3 Bithler assigns 3nd century AL to the reign of king Purisadata,
Ep. Ind,, XX, p. 2, quoung Imd, Anme, XI (1882), pp. 296
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Ehuvula Cimtamila.' It appears from the inseriptions that the
Frinr:i[ml donor of the subsidiary structures of the stiipa was
Cameasin, the sister of the Ir.lhg Siri Camramiila, and the pater-
nal aunt (pitucha), later on, probably mother-in-law, of the king
Siri Vitapurisadara,® Hence, the time of che inscriptions, men-
tioning the names of the kings Camtasiri and Virpurisadata, is
the 3rd or the gth century A.D. It should be remembered chat
the period mentioned here relates to the subsidiary structures of
the main stiipa, and pot to the stiipa icself—the Mahicetiya,
which must be n.ﬁ.ﬂigncd to an eatlier period.

It is evident therefore that the off-shoots of the Mahasui-
ghikas, vz, the Caitya and Saila schools migrated to the
- Guntur districe from Pitaliputra through Orissa and made their
setddement in that region in the 2nd century B.C. During the
course of four or five centuries of their residence, they gradually
extended theie monasteries to the neighbourng hills, becoming
one day a place of pilgrimage for all Buddhysts.

The offshoots of this schoal, the Lokottaravadins and
Caityakas, in other words, the Saila schools, we know from the
inscriptions  of Amaravati ahd Nigirjunikonda, established
themselves along the banks of the Krsma with several monas-
teries Jocared on the differenc hills all round. In che Kasha-
vatthu-dtthakathi and the Ceylonese chronicles they are given
the appellation of Andhakas, indicating thereby that they mainly
belonged to the Andhra country.

In shore, the carlier schools (i.e. the Firse Group) were
located at Pagaliputra with adherents scatteced all over Northern
and Northowestern India, while the later schools (r.e. the Second
Group) were concentrated in the south, having their chief centre
in the Guntur district an the banks of the Krsnd,

1 Ep. Ind, XX, p 3 2 lbid.



CHAPTER VIII (A)
DOCTRINES OF GROUP 1 SCHOOLS

The Mabasanghikas & Lokottaravadins

Our main sources of information for the doctrines of the
Mahasanghikas and the Lokottaravidins are the Mabavastu,
Kathavatthu and works of Vasumitra, Bhavya and Vinitadeva.
In the Mabavastu, the doctrines mentioned are essentially
Hinayanic in character, e.g., the four truths,' eightfold path,*
theory of pmtityasamutp&dg,’ impermanence of skandbas,* non-
existence of - atman,® theory of karma® the bodbipaksiya-
dbarmas, bodbyargas and so forth. (Thc doctrines of dharma-
$anyata, trikiya, the two dvaranas (klesa and jieya), the essen-
tials of Mabayanic doctrines receive little attention. The
accounts of the four caryas,” ten bhamis,* countless Buddhas
and their ksetras (spheres) appear more as interpolations than as
integral parts of the original text. )

Re. Buddba and Bodbisattva. The only Mahayanic feature
of the text is the deification of Buddha and Bodhisattva. A
Bodhisattva is described as self-born (#papaduka) and not born of
parents; he sits cross-legged in the womb and preaches there-
from to the gods who act as his protectors; while in the womb
he temains untouched by the phlegm and such other matters

1 Mabavasts, 111, pp. 331-3. 2 Ibid.

3 Ibid., p. 4489 4 Ibid, 111, p. 345.

5 Ibid, pp. 3357 447 1L p- 66.

6 Ibid., 11, p. 363. 111, p. 65. 7 Mt 1, p. 145, 1534
8 M. 1, p. 144; cf. Ldlitavistara, p. 65.
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of the womb, and he issues out of the womb by the right side

without piercing it.! He cannot have kima and so Rihula was

also self-barn. But it will be observed that such conceptions

about the Bodhisattva appear only i the introductory pottion

(p. 193) of the Mabivastu, and very rately in the remaining

portion of the text. There are occasional references to Buddha

as lokottara,® bur it scems that the lokottars conception had not

yet taken fitm hold of the people’s minds. Buddha's acquisitions

are said to be all supramundane and cannot be compared to any-

thing worldly.” His spiritual practices are supramundane and

so are his merits, even his bodily movements such as walking,

standing, sitting and lying are also supramundanc. His eating,

his purting oo robes and such other acts are also supramundane.

It is for following the ways of the world (lokanuvartana) thas

he shows his irydpathas, His fect are clean, still he washes

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

teeth. His body is not touched by the sun or wind or rain,

still he puts on garment and lives under a roof. He cannot have

any disease and still he takes medicine to cure himselt.* This |
lokottara conception also appears only in the introductory ’
Pnrtiun of the Mabivastn; and so it is evident that thﬂ__mxr'w:s .
originally an out and out Hinayana text, and that in course of |
time, the inmoductory chapters were “added, :_:n:l-vcr}r pruhnh!yil
the addition was made by onc of its laver offshoots, the Loko-;
taravadins,

et g thid., 1, p. 148: gfige fe = exfy wid@fy & fifewsn Wit 3

yrgvafe gt aria % w # i fead
a2 Mabavastn, 1, p. 48
3 Mabivastw, |, p. 159: = s fefen swssyymt aFwEdl =9
@y i ayfief sistve | aufe gy syl wggas: S e |
4 For the beagful inspiring account read the Muabdvastn. 1.

pp- 167-170.
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In the Abbidbarmakots and its Vyikbya, i is sud that
according to the Mahasaighikas, Buddhas appear at the same
time in more than one world,’ and that they are omniscient in
the sense that they know all dbarmas at the same ume. The
former statement appears also in the Katbdvatthu (xxi, 6), in
which 1t s stated thar according to the Mahisaighikas, Buddhas
exise in all cotners of the world (sabbi disi Buddhi titthanti).
In the Kathivatthu and the Kofs, no special doctrines about the
Bodhisattva conception are attributed to the Mahasanghikas.

Re. Arbat, Thete is a sharp difference of opinion among the
various schoals on the problem, viz., whether arhathood 1s idenn-
cal with mukti or not? Those who adhere to the former view
state that an arhac cannot fecede from erbathbood. This was
the view of the Saila schools and a section of the Mahisan-
Ehlkas’ From Mahideva's five points, we have o infer that
a section of the earlier Mahisanghikas adhered to the opposite
view, viz., that an arhar may fall [mm arbathood, In this res-
pect the Kathivatthu® and the Kois* come w our aid. These
texts state that, according o a section of the Mahasanighikas,
the arhats are not cmniscient like Buddha (vide Kvw., XXI, 3)
and thar they are subject to fall from arhathood.” The Kosa (i1,
p. 210) incidentally mentions thar an adepe who has attained
the nirodba-samagatti (meditaion  in which perceptan ceases
almost completely), appertaining to the fourth dbyana, cannot
have a fall from thae state. The Theraviding admic pattaparibini

1 Kofa, iit. 200; 1, 254.

a  Vide Masuda, p. 27;: Koda (Poussin's transk), vi, p. 2xg fn

3 Koew. 1. 2: Parhiyan arahd arahacd o?

4 Kolevydkbyi (Jap. o), p. 5689

5 Kun. Athakathd, p. 35: Ekacce Mahisaghiki arsham
paribanim icchari.
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(loss of what is artained) of those adepts who have attaned only
lokiya-samapatti (meditation limited to the worldly sphere) and
not the higher fruits of sanctification (arbatadisamaiinaphals)
while the opponents speak of retrogression of the larter also, but
confine it only to those arhats who are samaysvimuttas.! The
basis of this contention of the opponents is a passage of the
Asiguttara Nikdya (. 173), n which Buddha says that five
drimata (indvlgences), viz., in kamma, (deed), bhassa (desultory
talks), nidda (sleep) and sariganiki ([requenting societics) lead to
the fall of a semayavimutts-bbikkbu. Buddhaghosa infers from
the discussion that the opponents assert that the arhats retrogress
up to the Soripattiphala but no further and thac the retrogression
happens only in the sphere of Kimaloka and not in the higher
two spheres, Rapa and Ariipa, and that also is confined only to
the mudindriya or samayavimutta achats.

The Kathivatthu refers t another cause for the fall of an
arbat, viz., (i) hammabetu araba arabattd paribiyati (an opmion
of the Pubbaseliyas and Sammitiyas). It means thac the fall of
an arhar is sometimes due to the decds of his previous lives,
eg. of having calumniated an erbat. It also warns the oppo-
nents particularly the Pubba- and Aparaseliyas and Uttara-
pathakas abour impostors passing as an arhac and committing
abrabmacariya offences (vide Kuw., IL 1+ & XXIIL 2).

Re. Anuiays (Dormant passion): ;

() Anusayi anirammapi and citts-vippayntta (IX. 4) (Dor-
mant passions are not objects of thought and are dissociaced
from mind).

t By Semayavimmtea is meant those arhas whose faculties are
not very strong; according to the Theravading these arhams complete
their meditational course but have not atrained complete self control

9
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This opinion is the same as that of the Saila schoals, so it
has been discussed along with their other views (see infra.) (cf.
Koga, tansl., V, p. 4-3).

Re. Viniana (Perception):

(1) Paficavinnanasamangissa atthi maggabbivani (X. 3)
(Inspite of the perceptions through the organs of sense, a person
kwsali ti aknsali pi ti (X. 4) and (i) Pacavinidana sibboga (X. 5)
(The hve sense-perceprions muay be good or bad and are “‘co
ideational”” (sabbogi, lir., are associated with mental enjoyment).

The Mahisanghikas on the basis of the statement aof
Bhagava, “Idbs bhikkbave bbikkby cakkbuni riipam disui
nimittaggabi hoti...pe...na nimittaggihi hoti...pe...sotena sad-
dam swivd etc.,” contend that a person using the five sense-
organs may practise maggabhivana,' by nor grasping the object
seen or heard (mimittaggabt) and directing his mind towards
nibbins. The Theravadins argue thar if through paficavinina
one attains sotipatti and other maggas, then the paficavifiiiani
and maggs should be of the same category, but the former
is lokiya and the latrer lokuttara, the former is savatthuba (have
an object as basis) and the latter 15 avatthuka (wichour any
basis). In this way che Theravidins arguc thac by the exercise of
the five viiinanas one does not attan nibbina.

The opponents state that through the use of five vifindnas
a persan may engender riga (attachment) is selfevident though
the Theravidine may not admic that the five perceptions
are sabhogi (X. 5). ln the discussion (VIIL. 4) whether the five
dyatanas are associated with desires (kima), the Theravadins

1 Meditational practices which lead o the attainmene of the four
maggas, viz., sotipart, sakadagimi, andgami and arahatta,
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acknowledge thar Buddha said that the five ayatanss may o
may not be kimagunpas, and explained the same by saying
that a person’s organs of sensc or the objects of the senses are
not by themselves kamagunas (associated with desires) bur anc,
who has sambappariga (desiecful intention) and does not disso-
ciate his mind from the objects of sense, is not expected to
attain detachmene from waorldly objects.” The Mahisanghikas,
I think, hold the identical opinion though it 15 not so clearly
expressed 1 Vasumitra, it 15 only the Sarvastivadins who held
the opinion that the vijianas conduce to sariga and not to viniga

(Masuda, p. 48).

Re. Indriyas (Organs of sense):

Cakkbuni ripam passati ti (Kvw. xviil. g). Sentient
surface of the eyes see).”

In the Kathavatthu (xviii, g), the Mahasanghikas arc sand
to hold the opinion that the organs of sense perceive and not
their perceptive faculty (vipiana). This is also the view of the
Vaibhasikas (vide Kosa, teansl. i p. 81-2). The Saila schools
and the Theravadins hold the opposite view (sec infra).

Re. Anupubbabbisamaya (Gradual realisation of the truths):

The Mahasanghikas like the Theravadins hold that the
realisation of the truths takes place all at once and not gradually
(for the contracy opinion of the Sarvisuvadins,” sce infra).

¢ Quoted in the Kuw, p. 370 from the Ang. Nik., [l 4r1.

2+ The eyes see and niot the caksu-vijiiing is also the opimon of the
Vaibhiskas (Koks. i 81-2). See Infed.

3. Koja (wansl), vi, p. 185 fn.
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Re. dpratisambhbyi-nirodbs (Emancipation without koowledge):

The Buddhists admir rwo kinds of niradha one attained by
means of knowledge (praticamkbyd) and the other by complete
remaval of all impurities which cause rebirth, and not by know-
ledge (apratisamkbya). The Mahasanghikas hold thae the latret is
pasciad abbiuva (subsequent absence) of dbarmas in vircue of their
spontancous destruction, which are not reborn.!

Re. Kleia-bija (Germ of impurities):

The Mahasanghikas stare chat kleia-lija is a dbarma
distince from klesa (Kofa, v. p. 7) '
Re. Reals:

The Mahasanghikas muintain as against the Sarvistivading
thar the present exises but nor the past and future.

Re. Vijiiapts (Signs of intimation):
The Mahasaighikas hold chae vijidpti 1s also an act
(Koia, iv, p. 3). (CL p- 71).

Other opinions:

The following are some of the doctrines attributed to rhe
Mahisatighikas in the Kathivatthu only : —

(1) Restramne (samvara) or unrestraine (esamvara) of the
organs of sense should be treared as action (kamma).® The
Theravidins regard it as non-action, their concention being thac
= an action should be defined as the actual functioning of che five
organs of sense initiated by mind (cetand). Kow. XII. 1,

() All actions (sabbam kammam) are accompanied by
results (savipaka). The Theravidins contend that as cetang i the

t Kols (transl), i, p. 280. 2 Ch Kois, (trasl), iv, p. 52
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source of all actions,” and as there are avyakata (neither good nor
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.—Kovw. X1} 2:

(iii) Sound and other dyatanas (spheres of the organs of
sense) are also results of actions (kammassa katatta uppannam).
In short, all non-materials (aripadhamma) are products of actions
(kammasamutthand)—Kvn., XIL. 3 & 4.°

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

The Mahasanghikas imply by the above opinidn of theirs
that purity in speech (samma vaca), actions (samma kammanta)
and means of livelihood (samma 3jiva) is 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 thac it can no longer commit
any wrong, i.e., cannot be dussila.

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

Buddhaghosa explains this is due to misapprehension of the
sense of the passage in the Samyutta Nikaya (1. p. 33): arama-
ropa vanaropa ye jana...tesam sada pwnniam pavaddhati (the
merits of those who plant park and woods increase at all times).

(vi) Maggasamangissa ripam maggo ti.° Kuvu. X. 2.

(vii) Maggasamangi duihi silebi samannagato ti.° Kvu. X. 6.

1 Cetanaham kammam vadami—Atthas., p. 135

2 See Dhammasangani, pp. 87 ff. 3 Cf. Kosa, (trasl), i, p. 6g-70.

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

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

6 Transl. “That one who is engaged in the path is practising a
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A maggasamangi is an advanced adept who has reached one
of the maggas, lLe., sotﬁpatr.imagga. etc., by fo[lowing the eight-
fold path, and is engaged in maggabhavana (higher meditations).
His mental states are transcendental (lokuttara). The question
1s whether the sila practices’ completed by him in the pre-
sotapanna stage and still possessed by him should be regarded as
lokuttara or lokiya (belonging to the spheres of Kima, Ripa and
Artipa)? The M. contend that the riipa of a maggasamangi (or
maggattha) remains lokiya while his mental state (citta) becomes
lokuttara, hence his silas, which bclong to the category of riipa
“as- shawn above, remain lokiya. Of the eight factors of the
atthangika-magga, three, viz., samma vici, kammanta and 3jiva
of a sotapanna are silas and as such they are lokiya but the remain-
ing five which are mental (ariipa) may be lokuttara. A sotapanna
therefore is in possession of lokiya silas but if he practises sam-
masati, sammavayama, etc. he may be said to have lokuttara-silas.
The Th. do not make any such distinction, for, all the eight
silas, according to them, emanate from mind;?* so the silas of a
sotapanna, who has lokuttara-citta, are lokuttara,

- (vin)  Acts of intimation are virtues (vinsatti silan ti).
(ix) Acts not intimating a moral purpose is immoral®
(avinnatti dussilyan ti). Kvu. X. 10, 11.

double morality.” Ibid., p. 248. Vism., p- 6: Silena sotipanna-
sakadagamibhavassa karanam pakasitam hot, Sotapanno hi silesu pari-
purakari ti vutto, tatha sakadigami.

1 See Dhammasangani, p- 6o.

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

3 See Points of Consrowrsy. p- 252. For definition of Vidnauti,
sce Atthas,, pp. 83 &



DOCTRINES OF GROUP 1 SCHOOLS 7t

Sila, .-;:cm-dmj, ro the M., must be positive action and not
mefe restrant (samvara), so any wiifiatt (intimation) by means
of body or speech is sila, Salutation, rmising to welcome, folding
hands, etc., are silas. The M., in view of their opinion that
there may be accumulation of demerivs without the association
of mind {:n‘h:mppdjruﬂdr;l d?ﬂiﬁﬂpﬁfﬂ}lﬂ}'}}. contend “‘that acee
not intimating a moral purpose are immoral.”

(x) Insight 15 dissociated from mind (Finam cittavip-
payuttam). Kvw. XI. 3.

(x1) One should nor be called ‘fani” (possessed of insight)
though his aRRana I:spirimﬂ ignorance) 15 gone but his thoughts
are not conjoined with insight. (Aaiine vigate Ranavippayntie
citte vattamane na vattabbam “Rapi’ ). Kow. XI. 2.

In this controversy #idna means magganana (insight belong-
ing to the adepts who are in one of the four maggas). The M.
contend that at the moment when an adepe has cakkhuwififiina,
etc,, he cannor have maggafina. In other words they mean to

say thar it 1s only when an adept develops magganina and stops
his sense perceprions (vinfanas) he may be described as ‘fant,
hence fiana is not associated with mind (citea = viniina).

(xil) Akusalamiilam papisandahati kusalamiilan 1. Kou.
XIV: 1.

The M. contend thae as the same objecr may be the cause
of both riga (atcachment) and virigs (detachment) and as one
may follow the other immediately, it may be stated that kusala
is the anantarapsccaya (contiguous cause) of akusala and wvice
versé, The Th. point our that cultivation of kusalamila must
be made deliberatcly (yoniso manasikarato) while thac of akusala-
mila does not require any such thinking (ayoniso manasikaroto),

1 “Thar a basis of bad thought i consccutive to a basis thar s
good, and conversely.” Points of Controversy. p. aBa.
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and also that mekkbammasaina (renunciating thought) does not
always follow kimasaiina (worldly thought) and wice versa, and
so kusalamiila cannot be regarded generally as the contiguovs
cause of akusalamila and wice versa'

(x111) Paccayati vavatthita ti. (One phenomenon can be
related to another in one way only). Kow, XV. 1

The M. now enter into the problem of paccayas. There
are twenty-four kinds of paccayas, viz., hetun, drammana, adhi-
pati, sahajata, anantara, etc.® They raise the q::utfun 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 relanon
only. The Th. hold that onc object may be two kinds of
paccayas, e.g., viriysa may be both adbipati and sabajits;
vimamsa may be both betw and adhipati. The M. do not
subscribe to this view.

(xiv) Avijja paccaya pi sambbira, na vattabbam “'samhbaira
paceayi pi avijia 6. Ken. XV. 2.

This view of the M. is utlf}.r a coroﬂ:r}' to the ['Jrc'.riuus one.
The M. hold that avijja i1s the hets (cause) of samkhara and as
such there cannot be any other relacion between the two. The
Th,, however, argue that avijji and samkhdrd are related
each other both as hetu and sahajita (co-existent) or affamafifa
(reciprocal), hence it may be stated that samkhard are sahajita-
paccaya of avija, and vice versa.' In the Vibbarga (pp. 156 f.)

1 Ci. Tikapatthina, pp. 165 .

2 Sec Atthas, p. g; Dukapatthing, p. 3; Pointe of Controversy,
App., pp. 390-2; Buddbist Psychology, pp. 194 i

3 "That whereas actions are conditioned by ignorance, we may
not say that ignorance 15 condidoned by actions.” Peints of
Controveray, p. 204

4 CL Majjbime Nikiya, 1, p. s4-55: aviji samudayd Gsavi
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the sampayutta (associated) and afifiamadinia (reciprocal) relations
between any two consccutive links of the chain of causanon are
exhaustively deale with, showing clearly the attirude of the
Theravadins to the problem.

(xv) Lokuttgranam dbarmanam jaramarapim lobuttaram
(XV. 6) (decay and death of supramundane beings or objects arc
also supramundane).

(xvi) Paro parassa cittam nigganhati (XVL. 1).

The Mahasanghikas hold that the spiricually advanced
monks develop the power of ‘controlling others’ thoughts.
(xvii) [Iddbibalena samannagato kappam tittheyya (X1 5).

On the basis of Buddha's statement thar those who have
mastered iddbipada (higher powers) may live for an acon if he so
wishes,' the Mahasanghikas stage thac by means of higher

areainmients one can extend his life up 1o a kalpa.®

ssavasamuday3 avijja; also Dighe Nikays, 11 p. gh-57: viditinapaccaya
namariipam, namaripapaccaya vififidnan n

1 See efra, po 77, 0. &

a G Mabaparnibbinamtea, p. 117



CHAPTER VIII (8)

DOCTRINES OF GROUP [l SCHOOLS

The Saila Schools, Prajfiaptivadins, Bahufruriyas
and Vetulyakas
In discussing the doctrines of the Saila and other schools,
Vasumitra has mixed them up with the Mahisanghikas, pro-
bably with that section of the Mahisanghikas who are distn-
guished in the Kathivatthu-atthabathi as ehacce Mabisarighika.
It 1s on the basis of the Kathavatthu that we have distinguished
the doctrine of the larer Mahasafighikas, whose opinion may
be taken as identical with those of the Saila and other schools

and put them together in the following pages.

I. Is Buddba buman? -

In Vasumitra's rreatise the Buddhas are described  as
lokottara (suptamundanc), and as such he is made of andsrava
dharmar’ (pure qualities, withour sleep or dream which are con-
comitants of sisreva dharmas), Buddhas have unlimited ritpa-
kiyas (marerial bodies), powers (Balas), length of life (ayn), etc.

1 Masuda renders it as "no sisrava dharmas.” The rendering, 1
would prefer, is “andsrava dharmas” ie. Buddhas are embodiment of ©
andsrava dharmas, viz, silaskandha, sapwdidhisk., prajiiack., vimukeosk.
and vimukuyndnadacfanask. not of ripa, vedand, saffd, satkhira and
vifiiama which are siwave dharmas  See my Aspects of Mﬂ'ﬂ}iﬁl
Bwddbism and its Relstion 1o Hinaying (henccforth indicated as
Aspects), p. 108,
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In the Kathivatths (XVIL. 1 & 2) the above doctrines are
atmbuted to the Verulyakas, according to whom the Buddha
does not live in the world of men neither should he be located
anywhere and it is his created form (abbinimmito jino) that
delivered the religious discourses, The Theravadins account for
this heresy by saying that it is duc to the lireral but wrong inter-
pretation of the passage: Bhagavi loke jalo loke sambuddho
lokam abbibbuyya vibarati anupalitto lokeni # (Buddha, born
and enlightened in this world, overcame this world and remained
untouched by the things of the world—Sam. Nék., ni. 140).
This is supplemented by further discussions m the Kow., (XVIIL
1, 2 & XXI 6) relating to the heresics also areribued o the
Vetulyakas, viz., Na vattabbam, "' Buddho Bhagava manussaloke
atthasi” ti (It should not be said that Buddha lived in the world
of men—XVIIL 1); Sabbi disa Buddbi tigthanti &' (Buddhas
exist in all cotners of the world— XXI. 6) and Abbinimmitena
desito ti (the discourses are delivered by created forms—XVIIL
2). These show thac according to the opponents of the Thera-
vidins the Buddha is omnipresene and as such is beyond che
possibility of location in any particular dircction or sphere and
that all the preaching of Bu:l:lhi.f:m has been done by the
apparitional images of Buddha.

Buddhaghosa  with  his usual naivety understood the
Vetulyakas as holding the opinion that Buddha remained always
it the Tusita heaven, where he was before he came w this
world, The discussions in the Kathivarthu as also the rerse
statements of Vasumitra leave no room for doube abour the fact
that the Mahisanghikas (specially cheir offshoots,—the Verulya-

1 TEi:thcnphimddrMuhluﬁghikumlyxmdhgm
the Kua.
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kas and the Lokottaravadins) regarded Buddha as transcendental.
Masuda  suggests that the sambbogakiye of Buddha is
referred to in the heresies, bue the time of emergence of the
conception of sambbogakaya is sull 3 matcer of conwraversy.'
From the discussion in the Kathavarthn (XXI. 5) concerning
“atthi Buddbinam Buddbebi binatirekatd ti (whether Buddhas
mutually differ?) it scems thae the Andhakas (another offshooc
of the Mahasaiighikas) were still concerned with the Sambbaga-
kiya and had not yet amrived ar the conception of the Dbarme-
kdya. Buddhaghosa says that the Andhakas hold that Buddhas
differ from onc another in some qualitics other than attainments
like satipagthina, sammippadbina, ctc., the orthodox school
holding that Buddhas may differ in respect of sarira (body), dyu
(length of Lfe) and pebhiva (radiance) but not in regard to the
atcainments. mentioned above. The discussion in the Kow.
(XVIIL 3) shows that the Utearipathakas held the views that
Buddhas can have no karuni (compassion), and rthat Buddha's
body 1s made of andsrava dharmas, In the Mabivastu (I, p. 167-8)
the canception of lokottars Buddha appears thus : —Transcenden-
tal are the practices of Bhagavin, and so ate his kulalemilas,
his cating, drinking and such other daily actions. He follows
the ways of the world just as' much as he follows the transcenden.
tal ways® He makes a show of standing, walking and other
iriydpathas, bur he never gets dired. He washes his feet or body
though there 5 no dirt 0 wash; he cleanses his teeth

t Masuda's opinion, however, can be supported by the fuce char
n the Mabivastn (1, p. 169) Buddha's kaya s equated to wisyandakiya
rendered inte Chincse by puo sheng which is also the rendering of
sambbogabiye, sce my Aspects, PP ¥i7, 1320,

3 Mabivastu, 1, p. 168: iwrgwint g eyt difest

wufimaale am aiwtnosfy o
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though his mouth smells ke a lorus;’ he eats though he
has no hunger, and so forth. These are all due ro his being an
embodiment of the effects of good actons.®  There 1s noching
in common becween Him and the beings of the world. Every-
thing of the great g i eranscendental including s advent into
the world.”

If the transcendence of Buddha be admitced, then follows
a5 2 matter of course that his length of life would be unlimiced
and that he could not be subject to sleep or dream, as he could
have no fatigue, and onc who is without sleep and cver awake
has nothing to do with dream. It is worth noting here that
cven in the Pili switas like the Mabiparinibbanasutta® there are
hints to the cffect 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 munds
of the Buddhists at a very early date.

In the Kathavatthu® the discussion resting with the r.upir,:
Buddbassa Bhagavato voharo lokuttaro t reveals thar the
Andhakas, to whom the above opimnion s ascribed, held that
Buddha's actions (vohiro) arc lokuttara and thac they are treated
as lokiya (mundanc) and lokuttara (supramundanc) according as
the object of the action is lokiya or lokuttars. Mr. Shwe Zan
Aung prefers to confine the sense of rthe word “wobaro”" to

, € Kus XVIL 4: Buddhasa Bhagavato uccimpassivo
ativiya aiine gandhajite adhiganhitit—opinion of somc Andhakas and

Uttaripathakas.
: M, |, po 16g: wamrt wwfaat o wtwigaamt « CE Lankd,
pp. 2B, 34: Tawegaan) 3 M, L p 159

4 Digha. I, p. 103: yassa kassaci cattiro iddhipidi bhivita—sa

akankhamine kappam vi tittheyya kappivascaam va.
5 Kow, IL 10 6 Sans. Vyavahirs
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“speech”, and we think there is good reason’ for i." In Vasu-
mitra’s treatise af opinion of this nature is attributed to the
Mahasatighikas in contrast ¢ the Sarvastivadins, viz., the siitrs
(or discourses) preached by the Buddha are 4] perfect in them-
selves (nitartha). Buddhas speak of nothing but dbarma (doc-
trines), as such their teaching is concerned only with paramartha.
satya (pammattba:dcm), le, not with samuvrtisatya (sammuti-
sacca).®  The paramarthasatya cannot be normally expressed by
words. It can be explained only by silence o a¢ the most by
an exclamation—which idea, I think, s expressed in Vasumitra’s
treatise thus: “The Buddha can expound all che doctrines
with a single utterance and that there js nothing which
IS not in conformity with the truth in what has been preached
by the World-honoured ope.”s In the Up&yaéaufdyapaﬁmﬂa
of the Saddbarmpupdm‘éa it has been shown that for training
up deluded beings in his doctrines, Buddha did take ‘recourse
to vatious expedients which werte false, i.e., unreal (samurti or
sammuti), and thac through such teachings he led the deluded
beings to the tuth—paramartha,  So i follows that all his
teachings collected in the Pitakas are merely samorti o sammuti
(unreal) and hence they are not his real teachings, *

According to the Mahasaighikas, Vasumitra says, Buddhas
have both ksayajiana and anutpidajngna® always present in their

3 dsia Major, 11, p- 19. 4 Aspects, p. 198,
5 Masuda, pp, 2, 42.
() Ksayajiiing Mmeans cognizance of the fact that all the
asavas are destroyed;
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mind, the Sarvistivida holding that all Arhats may have kgaya-
jidina bur a few only bave anwtpidajiina; the Theravidins,
however, do not make such a distinction.

Among the other attributes of this lokattara Buddha, Vasu-
mitea's treatise speaks of his powers (balas)' as unlimited while
the Mahivastn of his five cyes (cakgws)’ as uncommon

(b) Anwtpidajiang means cognizance of the fact thar ane will
not be rebom aguin, Cf Keba, V1, 67; Astbasalion, p. 54

Cf. Aspects, p. 106 In. 1,

i The wen balas are—

(Mabivasin, pp. 15g-160)

1. wErerE &

2. wimafiAT = ufaug 4a
3. e A fazfa

4 shiglwarne @
5 sgerafagmefa s
P S g—

7 W weareE i
wmaHTaa A

8 gafward 3w
g aftqafzseam aafs
10, wig i g

(Katbivatthn  and Majhira
Nikiya),

1. Thimathinam janan

2. Sabbatthagiminipatipadam  Jniti,
3. Anckadbitum ninidbiatwm lokam

4

Hnati,
Sattanar wanidbimurtibatam jEvatl.

5 Parasattdnam parapuggalinog

indriya-paropariyaitam  yarhd-
bbiitam pajiniti.

6. Amiindgatapacenppanninam

betuso vipiham findti,

7. hinavimokkbasamidbisami-

pattingm  sanhilesam  vod@nam
vofthinam yatbibbutam  pajniti.

8. anckavibitam pubbenivdsam

anwssarali

o dibbene cakbbuni satte passati

cAUdmEne HpLpEfiamane  elc,

1o, Eevdeam  kbayd andzvvam  celor

vimwiting  pannavimatiim  ditthe
ve dbamme sayam abbifiad sacchi-
kated mpasampatis vibarati,

3 By eyes, the texe means all the five, viz, mamsacak, dioyac,

prafide., dbarmac.. and buwiddbac.
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(asddbirana) and excelling those of Pratyebabuddbas, Arbats
and others, This particular topic—tathigatabalam  sivakasi-
dbiranam & has been taken up for discussion in the Kathi-
vatthu (LI, 1), bur scrangely enough the position raken by the
compiler of the Kathivarthu is not that of a Theravidin but of
2 Lokottaravadin Mahdsanghika as against the Andhakas, i,
the Saila schools, [n Vasumitra's treatise this topic appears in a
slightly different form,

The Theraviding do ot tegard Buddha as lokottars but
attribute to him almost all che powers and qualities of a lokortare
Buddha and this discussion reveals one of such instances. The
ten special balas (powers) of 3 Tathigata appear not only in the
Mabivastu (i, pp. 159-160) but also in old Pili warks like the
Majihima  Nikiya (i, PP. 69 ). The contention of the
Andhakas is that there is 4 certan degree of difference between
the Buddhas and the Arhats regarding che acquisition of the
ven balas, and as such, Buddhas and Arshats are not on the
same  level (asidbarapam). In the Mabivastu and the Pili
works this view s accepted with this reservatian thar Buddhas
e sarvikarijia, e, they possess a complete and detailed
knowledge of everything, while an Arhat can at the utmost
have sectiong] ksmwledgc." The Pali school, ie., the Thera-
viding hold that as far A5 vimutli 1s concerned there is ng
difference. between g Buddha and an Arhar, and thae Buddhas
are superior to the Arhags only on account of the face char the

1t CE K. Cy, P- 62: Thinithinadini hi sivaks padesena
pinanti.  Tathdpats nippadesens 6.  Tini  uddesato sidhiiraning;
niddesata wsadhiranini—niddear sabbikiravisayaram samdhiys pag-
kkhipati. CE. Miw, 1, p, 158 Wegwgeam  wmmal vt
duny: WA ey Cf dspeces, p 10b fn, 4,
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former are promulgators of a new law while the Arhats are only

followers of the same.’

Il. Adre Bodbisattvas average beings?

I, according to the Mahasanghikas, Buddhas are lokottara,
and if 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 1s |
given: The Bodhisattvas do not pass through the cmbxyonicf
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 Bodhisaitva is placed not only in a crystal
casket put within the womb but while in that state he is said
to be preaching his dbarma to the heavenly beings that fHocked
around him. The stories 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 is
that Bodhisattvas take birth out of their own free will in any !
form of existence for imparting Buddhist dharmas to the sentient |

1 This argument is adduced in the Kvs. Sec also Sam. Nik., I,

p. 66.
2 Lalitavistara, ch. V1, p. 73 (of A.SB. edition).

181
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beings of thar pardcular form of existence' an idea well illus-
trated in the [atahes, and developed in the later Mahiyina
works like the Siksdsamuccays and the Bodbicaryivatira. This
topic has been tken up for discussion in the Kathivatthn
(XXIL  3):  Bodbisatto issariyakimakiribabetn vinipitam
gécchafi ti—bur the arguments pur forward completely ignore
the standpoint of the Mahisafghikas and attempt to show the
untenability of the opponent's proposition by treating the Bodhi-
sattva @s nothing but an average human adepe wiling along the
path towards the arainmene of bodbi,

In the niyamoltkantikathi® (Kow., TV. 8, XIL. 5, 6 XIIL 4)
the sime attitude is raken by the Theravadins., By miyima, the
Theravadins understand sammattaniyima and micchattaniyima,
the former being the practice of brabmacariya (purity in conduct)
and ariyamagga (path of sanctificarion) including, for the Bodhi-
sacevas, the fulfilment of paramis, leading to nibbina (i-e. samya-
ktva o sammatta), and the lacter the commission of heinous crimes
(¢nantariyakamma) leading to hell (1e., mithyitva or micchatta),
all other practices being looked upon as ansyata (un-predestined).”
In the sense as expressed above any Stivaka can be a semmuatta-
nryama and he need not be a bodhisattva, The Theravadins do
nat recognise the bodhisattvas as superior in attainments to the
Srivakas, and in the mateer of brabmacariys and practice of ariya-
magge they do not wanr to make any distinceion hetween a
Sravaka and a Bodhisattva,

In the Lankivarira and Asanga's Sitrilanikire and such
other Mahiyina works however ir s repeatedly stated thar a

1 Masuda, p. ar.

3 Suwpping into the path destined to resch Nibbiana,

3 Kow, pp. 28, 143:  Ime dur niyime thapetva afifio nivimo
ndsma natthi,

e —_— -
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person by the development of bodhicitta becomes a niyata
Bodhisattva, i.c., through the fulfilment of paramis and practice’
of the various forms of asceticism he is to become ultimately a|
Buddha. Siddhartha Gautama, in one of his previous births as
Jotipala-manava, did, as a matter of fact, develop bodbicitta at
the time of Kassapa Buddha and then through several births, he
fulfilled the paramis and took recourse to all possible sadbanas,
whether Buddhistic or non-Buddhistic and ultimately attained
petfection. He even became disciples of Alira Kalama and
Rudraka Ramaputta whose doctrines are treated as heresies in the
Brabmajala and other suttas. In the Mahayana texts emphasis
is laid more on bodbicitta than on brabmacariya and ariyamagga.
In the Kathavatthu discussion, the Mahayanic sense of niyata 1s
ignored and the Theravada sense of sammattaniyama 1s kept in
view. In the Kathavatthu (XIIL. 4) it is argued that to speak of
a niyata Sravaka or bodbisattva to have become a sammatta'
is illogical. The difference of opnion really rests on the
interpretation given to the word niyata in Mahdyana texts as
against that given by the Kathavaithu 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 become a disciple (Sravaka) of Kassapa
Buddha. In support of their contention they cited the passage:
na me acariyo atthi, sadiso me na vijja% etc. The Andhakas,
strangely enough, took the opposite view and asserted that he
did become a $rivaka of Kassapa Buddha and cited the passage
from the Majjhima Nikaya (ii, p. 54): Kassapo, abam Ananda
bhagavati brabmacariyam acarim sambodbaya ti etc.?

t Na niyatassa niyamokkamanam tasma asidbakan ti. Kon. 4.,

p- 143
2 Kou, p. 288

rF .rfl.'?-"t“'r
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According to the Theravadins, the Bodhisittvas as a class of
’Emngs as envisaged in the Satralanikira and Larkivatirs do not
exist. The individual, who happens to become the Buddha, is
called 4 bodhisattva in his previous existence just to distinguish
him as a being superior to an average one; by callng him a
bodhisattva the Theravadins do not attribute to him any special
virtues unattainable by a frivaka. The Mahasanghikas or the
Andhakas do not subscribe to the above view. According to
them an individual from the momenc he develops  bodbicitea
|becomes a bodbisatta and is destined (miyata) to become a Buddha
jand follows a career which is quite different from that of
a inivaks. The carcer of the former is marked more by love
and compassion for the suffering beings than by path-culture
while that of the latter has more of path-culeure and sidbana
than exercise of mettd and karuna. *

HI.  Are Arbats fully emancipated?

According to Vasumitea, Bhavya and Viniadeva, the seces.
sion of the Mahisanghikas from the Theravidins happened on
account of the five points of Mahideva. Four of these points
relate to the qualities attainable by an Arhat, According (o the
Theravadins only one who s fully emancipared is called
an Arhat,—he is anupatto sadattho vitarigo titadoso vitamoho
kbindsavo  obitabbiro katakaraniyo naparam itthattiaya i (in
possession of the excellent goal, free from awachment, harred and
delusion, in shore, all impurities, relieved of burden of khandhas,
accomplished in all tha is to be done and-devoid of any further
custence). He has further acquired the clear vision abour the
onigin and destruction of things, got rid of all doubts (kaikha)
about the Buddha, Dhamma and Saigha, non-existence of soul
and the theory of causation, scen things for himself without the
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help of others (na paravitarana)' and attained bodhi which how-
ever is catumaggannana® and not sabbanfintanana—the bodhi of
the Buddhas.® The Theravadins do not admit the failings*
which are attributed to the Arhats by the Bahusrutiyas, the Saila
schools and the Haimavatas. The failings 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 (II, 1-5) all the above statements are

taken up for discussion and appear thus: -

(i) Atthi arabato rago? (IL. 1).°
(ii) Atthi arabato annanan’ #i? (I 2).
(iii) Atthi arabato karkbi ti? (IL. 3).
(iv) Atthi arabato paravitarana ti? (II. 4).
The Theravadins emphatically deny that an Arhat who is
free from attachment (vitaraga) can be subject to temptation. The

Sec infra, p. 87.

The catumaggas are sotapatti, sakadagami, anagimi and arhatta.

See Kus., 4., p- 76.

For the discussion “Parihayati araha arahatia u’ see infra, p. go.
5 Masuda, pp. 24, 36, 38, 53 cf. JRAS., 1910, pp- 413-423. For

the sth point see infra, p. 87. -
6 In the text the wording is “atthi arahato asucisukkavisatthi?”

It perhaps refers to an instance of the Mira gods having removed

asuciswkba of an arhat. The commentator remarks that the impostors

ucisukkavisatthi and upon that the con-
ake their stand

£ N -

passing as arhats may have as
tention of the Saila schools is based. The Theravadins t

upon the fact an arhat cannot have raga and hence they cannot commit
asucisukkavisatthi.
7 Aiiianam is not the same as avijja.
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opponents, as shown m the Kvw., draw a subtle distinction
between a S =Sans, Sva-Mdbammabusala-arbat and a0 Para-
dbammakusala-srbat, the former, according to the commentator,
is a Pafifiavimatta and the lateer an Uﬁbﬂabb&gduimum. that 1s,
the knowledge of the former is confined o his own personal
actainments while that of the latter is extended to other's attain.
ments besides his own. In the Pali texts the Ubbatobbagavimutia
is not regarded as superior to the Panravimantia the only distine-
tion made between the two is that the formet has camathibhini-
vesa' and realisation of eight vimokkhas® while the latrer has
uippassanibbinivess® and realisation of only four jhinas,* but as
far as the question of rigs or dsevas is concetned both the classes
of Arhats mugt be regarded as completely free from them, hence
the subtle distinction drawn by the opponents is of no avail
according to the Theravadins,

The next two points, that an arhat may have ignorance (i.e.
anfiana and not avijja) and doube (kaikbi or vimati) are also
vehemently opposed by the Theravadins on the ground that one
cannot be an arhat unless he gets rid of avijji and vicikiceha and
develops perfecr vision free from Impurities (virajam vitamalam
dbammacalkkbum) after having dispersed all his doubts (karkba
vapayanti sabba).

The opponents, as presented in the Kuw., n this case also
draw a distnction berween a Sadhammakusala-arhar and a Para-

- 1 Samatha leads to concentration of thoughts and eradication of
attachment (rdgs). CF Asipnttan, |, P Bu; rdpavinigd cetouvimmtii,
2 For the eight Vimokkbar, se Appendix.
3 Vipasani leads to knowledge and removal of ignotance. CF.
Anguttara, 1, p. 61 wuipvirdga . painavimti.
4 CL Aspects. pp. asp, 276, See Majbima, 1, p, 477 and
Manorathapirani, 111, p. 188 Pugpala-paiiiiatti, 14, 72.
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dhamma-kusala-arhat, saying that both the classes of arhats may
not have avija in regard to the truths, the theory of causatron,
etc. or vicikiccha about Buddha, Dharma and Sangha or absence
of soul, but the former may have afinapa and karikbi, 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
sabbafutaiiana (omniscience) but just paradbammanana—an
intellectual power attained by the Ubhatobhﬁgav:mutta—arham,
by which they can know many things outside himself. Arguing
in this way the opponents maintain that a section of the arhats,
i.e., the Pannavimuttas or Sa-dhammakusala-arhats have ignor-
ance (afifidna) relating to things or qualities other than those
belonging to himself.

The same arguments and counter-arguments are applied in
the next discussion relating to atthi arabato pam:vétémgs&? The
word paravitarana perplexed our translator Mr, Shwe Zan
Aung.! The discussion in the Kvu. reveals that the word
means that an arhat develops faith in the Triratna or acquires
knowledge of the truths, etc. not by himself but through the
instruction of his preceptor’ in whom he had firm faith. The
Theravidins oppose the contention of the opponents, saying that
an arhat is vitamoba and is possessed of dbammacakkbu and so
he does not requite paravitirana. The opponents as before
contend that a sa-dhammakusala-arhat requires paravitarana.
while a para—dhammakusaln-arhat does not.

Another statement of Vasumitra relating to the Arhats,

1 “Excelled by others.” See Points of the Controversy, p. 119.
Buddhaghosa writes: yasma yesam tani vatthuni pare vitaranti pakasenti
icikkhanti tasma tesam atthi paravitarand o.

Cf. Masuda, p. 24: “gain spiritual perception by the help of
others (lit. enlightenment through others).”
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namely, “one who is krtakrtyah (=Pali: katakaraniyo) does
not take any dharma o himself ie. has no attachment for
worldly things™ is echoed, I think, in the Kuw. (XVII, 1 & XXIL
2) in these terms: atthi arabato puihopacayo #i7 and araba
kusalacitto parinibbiyati ti. The Theravadins agrecing with the
Mﬂ]ﬁmﬁgh{k“ contend thar the citta of Arhats goes be],rund
papa and punya, kwsals and akusals, kriyi and vipika, hence,
to speak of them as acquiring merits or demerits 1s absurd.
The opponents, the Andhakas, however, contend that the Arhats
perform many good deeds, eg., making gifts, worshipping
caityas and so forth, and remain always sell-possessed (sato sam-
pajina) even ac the tme of his pannibbina, and so he does
collect merits and passes away with kusalacitta,

Neither the above discussions in the Kathavatths nor the
terse statements of Vasumitra help us much in finding ouc the
real difference berween the Andhakas and the Theravidins about
the position of an Arhat. The Mahiyina works poine out the
distnction thus: Adars, who are perfect Seavakas, get nd of

~only klefavarapa, i.e., the veil of impurities consisting of riga,
dosa, moha, silabbataparimisa, and vicikicchi but not of jieyd-
wvarana, Le,, the veill which conceals the tuth—the wveil which
can only be removed by realising the Dharma-finyatd or
Tathati." It is the Buddha alone who is perfectly emancipated
having both kleffvarana and jcyivarana removed. That the
Mahasanghikas appear to be groping to gee ar this clear distine-
uon will be evidenr from two other topics discussed in the Kuvw,
but not referred to in Vasumitra's treatise.  The topics are,—
atthi kifici safinojanam appahays parinibbinan ti? (XXIL 1) or
arahattappattiti? (XXL. 3). To these the Mahasanghikas replied

t For details, sec Aspeces, pp 35 I
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in the affirmative, saying that an arhat is nikkileso (free from
impurities) and does attain parinibbana or arhatta but as he is
not cognizant of all that is Buddbavisaya (domain of Buddha’s
knowledge), it must be admitted that some safifiojanas are lefe
in him. This opinion may be taken as a hint that the arhats do

not remove the jieyavarana.*

2 There are a few subsidiary discussions in the Kathivatthu relating

to Arhats. These are given here briefly: —

V.

Iv.

BYE
IV.

V.

XVII,

XVII,

I.

10.

Householders cannot become Arhats—Theravadins.

But houscholders like Yasa, Utdya, Setu became Arhats—
Uttarapathakas.

No one is born as Arhats—Therav.

Bur there are Upahacca-(uppnjja)—parinibbﬁyi Arhats—
Uttarap.

All dharmas of Arhats are not anasava, e.g. their physical
body etc.—Therav.

But Arhats are andsavi (free from asavas)—Uttarap.

In the Arhat stage, only arhattaphala is acquired—T berav.

But all the phalas are possessed by the Arhats—Uttarap.

‘An Arhat is chalupekkho (see App.}—Therav.

Rather Arahi chahi upekkhahi samannagato—Uttarap.

All saffojanas are gradually destroyed and nor by
Arhartamagga alone—Tberav.

But by the destruction of all safifiojanas one becomes an
Arhat—Andbakas.

Arhats may have untimely death as arahatghitaka is
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.

Arhats -do not die when in imperturbable meditation and
devoid of kriyacitta—Therav.

But did not Gautama Buddha pass away immediately
after arising from the 4th jhina—Uttardp.
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IV. Can there be retrogression of Arbats, Srotaipannas and
other Phalusthas? e

The following views regarding the possibility of retrogression
of Arhats, Srotadpannas and ather phalasthas are aeeributed in
Vasumitra's treatise’ to 4 section of the Mahasanghikas and some
al their sub-sects:

(1) From the gotrabhiimidharma there is in all stages the
possibilicy of retrogression.

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

The above two views are discussed in the Kathivatthu
under the topic: Paribayati arahi arabatia 37 (L. 2).

It will be observed chat the Kow. does not attribute to the
Mahasanghikas the above views aboue the retrogression of
Athats and Srotaipaninas, According to the Mahasanighikas,
the Kum. says, an Arhat has retrogression while a Stotaipanna
has not, while Vasumitra akes 2 contraty view, as above (ii).
Vasumitea says thar the former opinion is held by the Sarvist-
vadins and other schools. Buddhaghosa points out that chis
opinion is held by one section of the Mahasanghikas and not
all, and so Vasumitra may have in view the views “of thar
section, according to whom the Arhats may rettogress but the
Srotaipannas do not,"

All the schools advocating the view thar arhacs
hold, as stated in the Kow., that the Sotipannas have no retro-
gression.  This, however, contradicts the statement of Vasy-
mitra.®  All these schaols accepe that a sotdipanno i niyato

1 Masuda, P2

* Kow A, p. 35: Sammitiyi Vajjiputtiys Sabbacchividing
ckacce ea Mahdsatighiki arahato parithinim icchat,

3 See Masuda, II, p. 27,
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sambodbiparayano and hence is not subject to retrogression, but
a sakadagami or an anagami may fetrogress but not further than
the sotipanna stage, for some of the adepts in these stages may
have anusaya which may develop into pariyutthana’ and thus
bring about the fall—an argument which will be discussed next in
connection with the Atthamakas. In regard to these two stages
the Kow. corroborates Vasumitra’s statement (no. ii). '

Regarding the srotaapannas, Vasumitra further states that:

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

(2) they can also attain the dbyana;

(3) they are liable to commit all sorts of offences except
the five anantariyas (i.c. matricide, patricide etc.)

In the Kvs. we do not come across any CONCroversy relating
to the first two topics. This silence may be inl:crprctccl as that

the Theravadins accepted the two views. As regards the third
y: Ditthi-

sampanno puggalo saricicca panam  jivitd voropeyya ti? (see
(ditthisam-

infra). A sotapanna is a person with right view
‘panno), hence, according to the Theravadins, he cannot commit
killing (panatipata) or such other offences, not to speak of the
five extreme offences like matricide or patricide. Vasumitra
pethaps speaks of the opinion of that section of the Mahasan-
ghikas i.., the Andhakas, who contemplate che retrogression
of the Sotapannas while the Kuu. very likely speaks of the
other section, according to whom the Sotapannas do not retrogress.

topic, we may take into consideration the controvers

t AnuSaya means that which lies in the mind in a latent state

with the possibility of its coming into appearance if it receives an
effective impulse, while pariyntthana means its actual appearance in
the mind without however a corresponding response in the outer world.
For further details, see p. 94f-
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There are in Vasnmitra's treatise two other statements,
which also relate to the Stomdpannas.  They are,—
() When one enters into che samyakatoa-nyima,' one
may be said to destroy all semyojanas.®
(if) None of the dbarmiyatanas® can be known or under-
stood : they can be awained (only by thosc Aryan
pudgalas above the darianamirga).
.~ The Kvu. contributes no discussion on the above two points,
The Theravidins also cannot but subscribe to these views.

V (a). Do the Atthamakas® have anusaya® and pariyutthina?

Relating to the Agthamakas, Vasumitra says thae according

to the Mahisanghikas—
(1) In the eighth stage (astamaka-bhiimi) onc can remuin

for a long time.
In the Kovu. (IIL 5) the identical problem is discussed in
these words :

(1) duthamakassa puggalassa di_r;b.ipun'-‘lm_i_tbium pabinan 1?7
Masuda's comment on the firse view seems ta be wide
of the mark, though he quotes “Shu-chi as his authority.
The discussion 1 che Kathavatthn clears up the view thus:

1. See above, p.-8a,
:Th:thnﬂmmmnr“ﬁm victhscchi,

mifeehddiech:.
3 The Dharmiiyatanas age vedang, samifa, and samshird. CF

Abbi. Koia, p. 46,

4 ﬂuq_thmtumdmwhbaujm:mppnlimn:hc&ﬁ—
Fumhmd,whihhlbntiﬂlﬂ;ntdmhlﬂt in the [ruits of
a-hoo stage ts
5 Fwth:mningnidmmmhdhﬁcﬁmﬁmmp
bana, we p. g1, fu. 1. ¢
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According to the Andbakas, an adept who is in the eighth
stage 1Lc., sotapatti-maggattha and not yet sotipanna gets
rid of ditthipariyutthina, silabbata-p. and vicikiccha-p. but not
dicthi-anusaya, silabbata-a., and victkiccha-a., te., the anusa-
yas may become active (uppajjissati) if they receive an impulse.
The Andhakas by drawing this distinction between pariyutthana
and anusaya hold thar an arthamaka may not get rid of the
three 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:

(i) Ditthisampanno puggalo saiicicca panam jivita voro-
peyya ti? XII. 7 (Pubbaseltyas)

+ (i) Ditthisampannassa puggalassa pabina 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 in a lower form
of existence; the Theravadins point out that it may be so, but
he may have tanha (desirc) for objects and beings belonging to

the lower forms of existences.

V (b). dre anusaya and paryaw.fzb&'m associated with
mind or not?

There are in Vasumitra two statemengs relating to anusaya
and  paryavasthana, which will clear up the above problem
further.— ' )

1 Acthamaka puggalas have saddhi but not saddhindriya—
Andhaka. :
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(1) Anwfayas (dormant passions or latent bias) are neicher
citta nor caitasika dharmas: and again they never become the
abject of thought (analambana),

(1) Anuiays 15 differenc from paryavasthina (pervading
passion) and paryavasthina is differenc from anuiaya. It musc be
said that the anufays does nor combine (samprayuj) with the
citta whereas the paryavasthina does.

Relating to the above topics, the Kuw. has,

(1) Anusayi anirammani t? (IX. 4) and cittavippayntti

() Anusayi avyikata ti (XI. 1)

(i) ddifio kimariginusayo aiham kamaragapariyutthanan

1 (XIV. 5)

(iv) Pariynsthinans cittavippaynttan ti? (XIV. 6)

Masuda offers the following interpretation from the
‘Shuchi: The anuiayas are really bijes (germs inbomn in the
mind) of rige and other passions, They remain dormant unless
excited by the corresponding impulse. They remain always in
the mind, even in kusalacitta, so they are dissociated from the
mind and do not require any objecr (alambana) for supporr.
When the anulaya is excited by a suitable impulse, it becomes
paryavasthina (pariyutthina) and as such becomes 2 mental func-
tion (caitasika), and then only ic becomes an impunty and clogs
the way o spiritual progress. The interpretation given above
i corroborated by the Kuw, A.' The Theravidins however do
not distinguish  berween kamariginusaya and kimaragapan-
yutthina and maintain that as the anusayas are included in the
Samkhirakkhandha, they are all Srammana. Buc according o

1 Kow A, p.117: Tauha yoim anutayi nima cittavippayutd
abetuka avyikats ten' eva anirammana ‘a laddhi seyyachi pi Andhba-
kanaf ¢’ eva chaccinafi ca Utrarapachakanam.
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the Andhakas some samkhiras are sirammana (with basis)
and some are anarammana (without basis),' but not so are the
remaining four khandhas. The Andhakas further maintain that
as a puthujjana having kusalvyakata-citta is sometimes described
as “sanusayo ti” when their anusayas are without any aram-
mana, it must be admitted that anusayas may be anarammana.

From the above discussion it is apparent thac the anusayas,
according to the Andhakas, are avyakata® te. neither good nor
bad, and consequently they are citta-vippayutta, and also cause-
less (ahetuka). The Andhakas in the third discussion assert
that anusayas are different from pariyutthanas, but in the fourth
the Kuw. makes the Andhakas contend thar pariyutthanas are
also cittavippayuttas, which, however, apppear to be contradic-
tory. Vasumitra says that the pariyutthanas according to these
schools are cittasampayuttas, so we must dismiss the statement
of the Kvu. as unwarranted.

“The world in its variety originates out of actions (karma)
which accumulate on account of anwéayas. In the absence of
anusayas, karma is not capable of producing a new existence
(punarbbava). Consequently the root of bhava or rebirth 1s
karma, in other words, anusaya.” With these words Vasu-
bandhu opens the fifth book of Kosa. (See Kosa, V, p. 1).

The Sarvastivadins like the Theravadins regard anusaya,
paryavasthina and klesa as same, the only distinction being that
anuaya is the subtle, while paryavasthana the manifest, state

of raga, dosa, moba, ec.

1 Kou., p. 407: Samkhirakkhandho ckadeso sirammano, ckadeso
anirammano.

2 The Andhakas; it seems, looked upon the anusayas as vipika-
citta and treated the same as avyakata. CE Dbammasangani.
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The Koia wo deals with the prablem under discussion, viz.,
whether or not anusaya (e.g. kimariginusaya) is a dharma by
teself dissoctated from mind, the pripti of kimariga, etc.? The
answer of the Sarvastivadins is in the negative as that of the
Theravadins. The former quote as ther authory the Jiina-
prasthina-siitra, in which anusaya ts shown to be associnted wach
mind (citasampraynkta), They assere thae anufayas are klcéas,
and hence they cannoe but be citta-samprayuktas,

In this connection the Kais refers w the opinton of the
Saurrintikas, who hold thac anusaye 15 differenc from bleis
nasmiuch as it is neher associated with, nor dissaciaed
from, mind because it is not a dravya apart; it 15 a sakt lefe in
muinh:dividuahbythcprwimﬂymsungkléasmd has the
power of reproducing further kicas. According o the Saurdin-
tikas, hlefs when non-manifesc 1s anwiaye and when manifest,
an act, 1t s paryavasthina (Koia, V, p, 7'

VL. Cun the Atthamakas have Saddbindriya?

Vasumitra does noc mention this view among the doctrines
of the Mahasanghikas but it is stated in the Kow. thar according
to the Andhakas, stthamakassa puggalassa natthi saddbindriyan
ti (Il 6), ie., the agthamakas may develop saddbi, virtya, etc.
but do nog acquire uﬂ&mdn}.. um-)rmd'rl}u ctc., a disunction
wﬁichthtThqwidimmmtprandmadmit. The
Andhakas mean that saddhindriya or viriyindriya, erc. is a faculey
forming a part of the mind while saddhi or virya exc. is only a
passing phase of the mind.

t Fwnhmmﬂamqhm&mma
Abbidbarmakois, V.
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VIl. Are there worldly samyagdrsti and samyak-fraddbendriya?

Along with the above we may discuss the allied ropic
worded thus in Vasumirra's treatise,—

(1) There 1s neither lankikasamyagdrsti (wotldly right view)
nor lwkikatraddhendriya (warldly faculty of faith).

The corresponding passages of the Kow. arc,—

(i) Natthi puthufjanassa fidnan 47 (XX, 2);" and
(ii) Natthi lokiyam saddbindriyan ? (XIX. 8).*

The argument of the Theravidins is thar a layman may
have paiifid and saddha of a kind which may be different from
those of an adept, but panna and saddbi that he possesses do
develop into paiirindriys and saddbindriya. It may be that the
lagman's paRna or fidnam is confined to dina, sila, ciga, ere.,
ic. lokiya affairs and does not extend the comprchension of
lokisttara subjects like truchs, maggas and phalas, hence accord-
ing to the Theravidins there may be lokiya papfindriya and
saddhindriya.

VI, s utterance of dukkba possible in meditation; and
Does it belp perception of the trathe?

The two statements of Vasumitra (1) “The path s realized
by utterances™ and (i) “Even i the state of samahita one can
utter words” to which corresponds "samapannassa atthi vaci-
bbedo 1" of the Kathivatthu are explaincd by Buddbaghos
thus: Amdingm:h:ﬁi]nschmhnnu:l:p:whilcinﬂx&#
jhiina (meditation) and on the pomnc of arrainment of the Sotd-
pattimagga in some cases gives our an exclamation like “aho

t Aanbuted o the Hewvidas only.
a Am‘huuﬂiud:ﬂy-mdul—lemﬂdnmdldlhiﬁuﬂhnd

they mean all the five indriyas, saddha, viriya, sati, camidhi agd panm.
3
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dukkhan t.”* This, the adherents of the Saila schools account
for by saying that in the first jhana, there is vitabkavicira, and
because of vitakkavicira there is vacisamkbara® i.e., discursive
and dfscriminating thoughts cause vocal activity, hence there is
the possibility of 2 meditator in the first jhina uttering the
word ‘dukkha’. The Theravadins contend that as all physical
activities of a meditator are set a complete rest, his giving out
of an exclamation is an impossibi]ity.*

Along with the above we should take into consideration the
other three doctrines of the Mahasanghikas presented thus in Vasu-
mitra’s treatise,—

(1) The words of suffering can help (the process of reali-
zation of the path);
(i) Suffering leads a man to the path;
(111) Suffering also is (a kind of) food (abara); and
(iv) Through prajia suffeting is destroyed and final
beatitude is obtained.

The corresponding  expressions in the Kathavatthy are as
follows : —

(1) “ldam dukkban vacam bbasato “idam dukkban
4" fanam pavattati ti? (XL ).

t CL Vinaya, I, p. 15, in Yasapabbajja, Upaddutam vata bho
upassattham vata bho,

yeva . Cf Majibima, 1, p- 3or.

3 CE Kuw, XVIII, 8. Samipanno saddam suniti ¢, As it has
bemsaidbyBuddhatlu:soundisah&:dnncemd:e&s:ihiuaand
th:toncriscs&omthcﬁrstihinabyanmemdmud.dnpubbasdiyas
infrrrulﬂ:ﬂrfmq;tbatminmcditarionbmsound.
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(i) Dukbbabiro maggagam maggapariyipsnnan ti?
(IL. 6).

Both these starements repeac in a slighdy different form
what has been stated by Vasumitra. The Andhakas and the
Sailas hold thar when a meditator realises wichin his innermost
heare that the world is full of suffering and 15 not worth living,
an exclamarion like “‘aho vata dukkham™ spurs out of s
mouth and then and there his insigh (fana) penetrates into the
first ceuth “idam dukkhan @ and as a result, he attains (pari-
yapunati) the Sotapartimagga. So “dukkha” may be called an
“shara” in respece of the realisation of the path as also an
“aiga” (limb) of the Sotapactimagga.

The fourth doctrine mentioned above s, as Masuda
explains, that dukkba can be removed noc by means of the
obscrvance of motal precepts (Silas) and practice of meditation
(samadhi) but by the knowledge of the truth, causal law, and
anatta of the chings of the world. Tt is che basic reaching of
Theravida, hence no reference is made to it in the Kvw.

IX. How Vijiianas function?
The following opinions ate attributed by Vasumira to the
Mahasanghikas :
(1) Beings of the Ripa and Ariipadhitu possess all the
six scnse-perceptions (sadvijfanas)®

(ii) The five vijianas conduce both to attachment (sariga)

nd freedom from attachment (viriga)i and
(iii) The ripendriyas (organs of sense) are nothing but
lumps of flesh: r.hccyc.sdanmmmlwﬁ, the cars
do not hear sounds, the nose does not smell odours,

1 See fo. 1 above.
2 Dr;m_!ﬁjﬁamkiynnrd::gmupdsixmt-pﬁu?ﬁﬂ*
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the: tongue does not taste Havour, and the body docs
noc feel rouch.

The Kva. deals with these tapics thus:

(1) Saldyataniko sttabbivo riipadhatuyi ti? (V111. 7) and

() Pafic’ eviyatans bama ui? (VIIL 4).

(t) Cakkbuna ripam passati i ...pe...kayena phoiphs-
bbam phusati 2 (XVIIL. g).

In the discussion relating to the six yatanas (spheres of the
organs of sense), the Kow. shows that the Andhakas ook lire-
cally the expression: riipi manomayo sabbargapaccangs ahinin-
driyo ti and asserc that there are in the riipadhitu all the six
indrtyas and dyatanas with chis difference from the Kamadhiaru,
that ou of che six dyatanas chree, viz,, ghana, rasa and phorthabba
do not exist but their mimittas, i.c., che subtlese forms. exise.”
In the Abhidhamma texts i is stated thut the denizens of the
Riipadhitu have five khandhas and six (and not twelve) dyatanas
while those in the Aripadhitu have four khandhas and two
dyatanas (manayatana and dhammiyatana only).?

Relating to the chird poinc the Kvw, contradices Viasumitra
and says that it is the Mahasanghikas who held the opposite view,
viz., the eyes see colours, ears hear sounds etc. by conceiving a
pasadacakkhu, a subtle eye, which has noc got the power of
dvajjana (reflecrion) like cakkhuvifinana but possesses  just the
power of knowing (patijinac) objects. In this case also, shall
we account for the contradictions by saying that the opinion of
‘ehacce mahasanghiki' is represented by Vasumitra while the
opinion of the ‘siifie mahdsanghika® is noticed in the Kathi-

v Vibbaiga, p. 405: In Kimadhim there are cakkhdyatana and
ripdyatana, sotdyatana and saddiyatana, ctc., in all, twelve dyatanas.
2 Vibbangs, pp. qo5-7. -
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satthu.! The Theravadins and a section of the Mahasanghikas
hold that the eyes, ears etc. are mere material conveyers of percep-
tion, the cakkhuvifiiana, sotavififana, e, being the actual per-
cipients, in other words, eyes, cars etc. belong to the riipa-
khandha which is matesial, while caldkhuvififana, cte. belong
to the viipanakhandha, which makes a being aware of the
things around him.

X. How many avyakatas are there?

The opinion of the Andhakas cha “there is nothing which
is indeterminate” (avyikrta) has been explained by Masuda
45 thar the Andhakas admitted only two natures of things, good
or bad and not a third, neither good nor bad. This interpre-
tation does not appear to be sound as in the Buddhist texts the
thrce natures of things arc accepred gencrally. The avya-
 katas also tefer to those problems which Buddha lefr unanswered
unnyunswnrm:h:mwh::h:rinrhc:.lﬁrmmmindw
negauve would mislead the engquirer, or treated the question as
absurd and vnanswerable, These avyakata problems are always
mentiotied in a stercotyped form in all Buddhist texts whether
Hinayina or Mahiyana,® Nagirjuna has ueilised these prob-
lems in his Midhysmika-kiriki to esublish the Mahayanic con-
cepeion of Sinyad. IF we accept Vasumitra's statement  as
cortect, we shall have to say that the Sinyat conception was
known to the Mahisanghikas, and 3o to them the so-called
avyikata problems were not avyikata (inexplicable). bue this

1 See infra.
3 Sassaro loko, asassato Joko; antavi loke, anantavi loko; tam

jivam tam sariram, affam jivam affam sariram; hot Tathigatwo param
marani, ua hoti Tathigato pamum marni; hoti ca na hoti caTathigato
;wupmmqﬁ.u'wahmimm!wu‘huﬁpmpmmmgl
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way of looking at the statement of Vasumitra seems to me
to be to far-fetched and so, I think, Vasumitras statement is
not complete.  Perhaps it refers to the problem discussed in the
Kou.: ditthigatam avyikatan 17 (XIV, 8)—whether a person
holding one of the unanswered views can be regarded as avya-
kata i.e. neither good nor bad. The answer of the Theravidins
+ 15 that the holder of any one of the views is wrong, hence aku-
sala and cannor be avyikata as supposed by the Andhakas and
Url‘ntipuﬂukns,

XL How many Asamskrtadbarmas are there?

In the Pili texts, as also in the Abbidbarmakota (of the
Sarvastvading) the three asamskrtas are, (1) Pratisamkhya-nicodha,
(1) Apratisamkhyi-nirodha and () Akifa. The Andhakas
merease them to nine by adding the four aruppas’ and drya-
margangikatua.® Excepting - the nirodba of two kinds, all
other asamskreas of the Mahasanghikas are noc recognised as
such by the Theravidins, whose argument s whether each of
these asamsketas is of the same narure a5 Nibbana, if not, they
arc samskrtas.  Strangely enough the Kuw. goes so far as to say
that 3kia is noc asamkhats. The amitude caken in the Kva.
(VL 2, 4, 6; XIX. 3, 4) is thar Nibbana is tanam lenam accutam
amatam, (cscape, refuge, infallible and immortal) so each of
the seven of asamkhatas, even every member of the formulz of
the Pagiccasamuppida, each of the four phalas must be tanam

t The four druppas are—
(1) Akifinantiyatana.
(i) Vyiinanantiyatana;
(i) Akificanyiyatana; and
(iv) Naivasamjiia-nisamjiiayatana.
3 CL Kois, i, p. 77.
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lenam accutam amatam, otherwise they are samihatas (consti-
tuted). The Mahasanghikas mterpret, as presented in the Ko,
that the asamkhbata is thac which is unchangeable (anedja) but
not tinam lenam, ecc. In regard to the causal law, they rely on
Buddha's statement: avijjé paccayi bbikkbave samhbara,
uppadi va Tathigatinam anuppidi vi Tathagatanam thiti va sa
dbitu dbammatthitati dbammaniyimati idappaccayatd etc., and
point out that by asamkhata chey do not mean the links sepa-
rately but the unchangeable law (1) of the origin a thing through
a cause, and (b) of the unchangeable nature of dhammas, undis-
turbed by appeatance (uppada) or non-appearance (anuppéda) or
continmity (thin). As for the iryamirgingikatva, the Kum. ex-
plains that Pubbascliyas regard as asamkhata the fact of aamment
(patti) of a magga or phala by the removal of certain mental
impurities (kilesapahanam) and not che maggas or phalas by
themselves, This, Vasumitra corroborates by using the term
mirgingikatva ve, prapt of a marga and not simply mirga.'
In the Kow. there are a few other discussions relating o the
nmnkhammwhid:wcshaﬂmmwhndmﬁngwi&ndu
Mahisasakas.

XIl. Otber doctrines
The remaining three opinions of this group af schools, viz.,
(i) There is no intermediate state of existence (antarabhiva),
(1) Phenomena exist neither 1n the past nor in the furure,
and
(i) The nature of mind is pure in its ongin: it becomes
impure when it is stained by agantwkarajas and
upaklesas,
t In the Majjbims Nikdya, (I, p. 301) it & distinctly stated that
atthangiko maggo is smkbato.
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are 10 accord gvich chose of the Theravadins.! Bodh these schools
do not admir that between death and rebirth there is any inter-
\»'l:lling Fcnm:l in which the subtle khandhas wae for the selec-
tion of the parents or the states of existences. The Kow. says
that the opimion of the opponents is formed through the mis-
comprehension of the meaning of the word ‘anraripannibbayi.’
We shall revert to chis topic while dealing with the Sammitiyas,
with whom, the commentator says, the Pubbaseliyas agreed.

As regards the opinion thac the past and future exist—the
cardinal doctrine of the Sarvisoviding, w be deale with next,
both the Theravadns and the Mahisanghikas are emphatic in
their protest against it.
~ The third point raises an important problem that is to say
whether the mind ac the begmning was pure or not. [The
Theravidins are decidedly of opinion thar pubbakoti (beginning)
and aparakofi (end) of llciug.i are unknowable, and as such they
have not gone into the question whether the mind 15 pure at any
time before the aramnment of wimutti. This doctnine of the
Mahasanghikas obrained its [full developmene in che idealisac
philosophy of Yogicira in which the Alayavijiiina is pointed out
as the storchouse of pure consciousness which gets contaminated
with worldly objects through the indriyavijiings and mentally
creates a world around it. It is by the removal of this mental
creation tha a person regains the alayavijiiing in its pure original
form and becomes an emancipated being—a Buddha.

XIIl. Doctrines of the Sails Schools only

Vasumitra has atmbuted che following docrrines specially
to the three Saila schools: — N

1 Cf Asbadlini, p. 68: Cimam  Agantukehi  upakkilesehi

upakilivtham.
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(1) Bodhisattvas ate average beings and are lizble to be
botn in the lower states of existence,'

(ii) Offerings made to a caitya are not necessarily of great
merit.*

The above dectrines are i direct contrast to those of 1
section of the Mahasanghikas and the Pitrvatailas or Caityakas
(see above. pp. 49, 51 8i2) Vasumitra evidently, had in
mind only the lacer Saila schools, viz., Aparasaila, Cairyasaila
and Uttaraaila and not the Piirvasaila.

Regarding the origin of Caityasaila and Uttarasaila schools,
Paramrtha® writes that two hundred years after Buddha's pan-
nirvana, a second Mahadeva appeared with herevical views. He
slipped into the church seealthily (i.e. became @ steyasamuisika)
by ordaining himselt. This event gave occasion for fresh con-
troversies among all che branches of the Sthavira and Mahs-
safighika.schools, parricularly on the question of the validity of
ordination given by an acarys, who is himself not regularly
ordained. In this marcer the Mahasafghikas were in agree-
ment with the Sthaviras and excommunicated Mahadeva, At
this, Mahideva got cnraged and regired to another mountain f:md
sarced the Caityataila and Uttarafaila schools.

The Caityafailas therefore should be distinguished from the
Caityakas, who were dentical with the Lokottaravidins or the
Prirvatailas and were of earlicr origin. The Caityakas and

1 Sec abave p. 81
2 In the Mabivestw and the Niginunikonda inscr., erection, decos

rutimmdwmﬂ:ipdﬂirynﬁndp:uﬁmﬂ:phw.lur-ﬂ:h[thinkth:
name Caityakas has been applicd (o the Porvataila school. Cf Kods,

v, ta1,

3 Paul Denuéville, L'origine dei sectes bowddbigues in. Mélanges
ehinais ci bowddbignes, vol. 1. 153132,

11.
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Piirvadailas are referred to in the Naginunikonda inscriptions,
and not the later Sala schools mennoned above.

XIV. Nirvina in Nagirjunikonda inscriptions

In the Nagirjunkonda inscriptions, there are a few inc-
denral remarks relating to Buddha and Nirvina These probably
apply to the conceprions held by the Pirvabilas or Caityakas.
Buddha is described here as jita-riga-doss-moba (one who has
conquered attachment, ill-will and delusion) and dhbitwodrapar-
gahita (possessed of the excellent dhitu), and the donor expects
as a result of his or her gifts merits which he or she can transfer
(parinametum) 1o lus or her relaves and friends—an ardicle of
faith not recognised in the Pali works where attadips attasarana
is the maxim. The fruits expected are (1) religious meries, for
himself, his relatives and friends resulting in their happiness
in this world and the next (nbbaya-loks bita-sukbavahananiya),—
a menc which reminds us of the ASokan inscnptions: ess bvidba
dekhiye iyam me bidatikiye iyam mana me pilatibaye t and
(1) Nivana-sampati (nirvinadom) for himself or herself.”

The recording of the view that gifts may bring happiness to
all, buc mirvine only to oneself, deserves our careful consideration.
The distinction drawn in this way is rather uncommon and is
not made even in the inscription recording the gifts of the Queen
of Vanavasi to the Mahisasakas® or in the long inscription of the
Sinhalese donor.”

Then the expressions, dhituvdra-parigahits oc nivind-sam-
pati-sampidaka raise the presumpeion dhat the Andhaka-concep-
von of Nirvina was differenc from that of the Theravadins or
thewr sub-sect the Mahisisakas. In the Kathivatthu, there are

v Ep. Ind, XX, pp. 16, 18, 19, 20, 31: “arano” or “apann,”
a Ep. Ind, XX, p. 24 3 Thid., p. 22
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cwo controversies (ix, 25 X%, 6), relating to the conception of
Nirvina as prevatling among the Andhakas. The one ateributed
ter the Pubbaseliyas is thac the Amatapada (= Nirvana), 1s “an
object of thought of a person not yet free from bondage,' and
the other artributed to the Andhakas is thar “the Nibbina-
dbitu is kniala (good)” m the sense in which mental states arc
spoken as Lutala (good) and it 15 a fanltless state.® Both these
catements bear the implication that the Pubbaseliyas’ or the
Andhakas conceived of Nirvaps as a ‘posicive faultdess state’—
3 conception which can hardly be accepted by the Theravadins,
who speak of realizing the Nibbina within one's own self (paces-
ttam veditabbo vinnibi) and not of grasping the same as some
ohject pmciur.ing pure happiness.”

XV. Doctrines of the Babutrutiyas only
R:g.mj;'ng the 'ipcciu| doctrines of the Bahusrutiyas, the
Kathivatthw is sieat. Though this school belonged o the
Mahasanghika group. it accepted, according to Vasumitea, many
views of the Sarvastvadins. Vasumitra adds that it held chat
Buddha's teachings relading anityasd, dublha, ianys, Andtman
and Nirvina (transitoriness, suffering, non-existence al objects,

Jbsence of soul, and the uldimare goal) are Jokottars (supramun-

dane) while his teachings on topics other than those mentioned

above ate leukiks* (mundane).
ln Pili texts the teachings and exercises connected with
maggas and phalas ate usually regarded as lokottara and the

rest lankika.

t Mrs. Rhys Davids, Poinfs of the Controversy, pp- 2313

2 Ihid., p 339
3 See Maphima Nikays, I, poaks Miilaparydyasutra.

4 Masuda, pp. 3536
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This school according to Paramarcha, attempted a syncre-
tism of Hinayana and Mahayina and artributed two meanings,
probably witdrths' (profound) and reydrtba” (superhcial) to the
teachings of Buddha, It adopred the Setyasiddbisastre of Hari-
vaeman as their main. wxt. In the Nigigunikonda Inscnpnon,
this school s mentioned.

XVIL. Doctrines of the Pr.:_fridp!iuidm.f nniy

Regarding the special docerines of the Prajnaptiading'
Vasumitra remarks thac they agreed mainly with, the Mahasari-
ghikas (i.e. later Mahisanghikas). They held in addition - the
following opinions ;

(1) Skandbas and dwhkba are not concomitant;
(1) The twelve dyatanas are noc real;
(1) Either actainment of arya-marga or death 15 dependent
on harma,

The Prajaapuvading, as Paramarcha rells us, appeared some
time after the Bahusrudyas, and distinguished themsclves as
Bahuérugyavibhajyavadins. The main  difference berween the
Prajniaptivading and Bahusrutiyas is that the former partly like
the Mahayinists held che view thar Buddha's teachings ax
embodied in the Pitaka should be distinguished as nominal

1 CF Samadbrija-siites, p. 8.
Arariermieny sl seicfrer gain gaan
afewe gu; GEWEWYRT] HaUAT WAl giwnty 2
3 CE M Ve p 43: =" wbwenivgs 1 wnr A #arei; wak
atarai: 1 & gy awtenon g e e s Rargh B Wt o
faferzr v wws dtamet | ared wan: wauntf frmafafyamm e e aram-
mrgwTafme e fodfafe ggsfrefasegar fafd v’ a sws At
Scc Prof. Vidhusekhar Sastm's Sandbibbig in IHQ, IV, P 295
3 Thix whool cme inw costence 200 yeans after the
Mahimnghikas (Koke, v, P4
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(prajiiapti), teal (paramartha), conventional (samurti) and causal
(betuphala). This school, as agains the Bahuseutiyas, agreed
more with the views of the Mahasaighikas than with those of

the Sarvastivadins.'
XVIL. Doctrines of the Rajagirikas and the Siddhatthikas

In the Kathivatthu, but not in Vasumitra's treatise
cercain special doctrines have been astributed to the Rajagirikas,
and Siddhacthikas, To the former are areributed the following .

(1) Naethi keci dbamma kebici dbammehi samgabitd ot
s payntia (VIL & & 2)

There is no such thing as a quality autached to of adhering
in another &g oil i mustard secds, feeling in petception, and so
forth.* '

(1) Natthi cetasiko dbammo (VIL, 3)

This is a corollary to the previous opinion. It says thav eitts

(mind) functions and there are no mental states associared with i,
(i) Cetasiko dbammo danan U (VIL. 4
(iv) lto dinnena tattha yapenti (V1. &)

By the former it means chat gifr is not material; the mind for
making a gift i¢ really giving. By the laccer it holds dhat merits
ate accumulated, and thar a person enjoys its fruies 0 afterlife
on account of such accumulation.

(v) Paribhogamayam puninan; vaddhati (V1. 5)

The accumulating merits can go on mcreasing (by renewal

of gifts of robes and other articles to monks, and so forch).
(vi) Natthi arabato akilamaccu (XVIL 2)
Arhats cannot die untimely, i.c. their death 15 also subject

to the influence of karma®

1 See Demicville, ap. cit.. p. 4050
2 CE The topics of the Dbatukarha, (P.TS)
3 Based on the statement: kammund vattale loko,
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(vit) Sabbam sdam bammato (XV1L. 3)
Everything 1s subject co deeds.
(vi) Kappattho kappam wiggheyi (XL 1)
A being destined to live for an acon lives for an acon, as
one consigned to purgatory for commicting Sanghabheda.

XVIIL.  Doctrines of the Vetulyahas only

In the Kathdvasthu, the following doctrines are Spf.'ti:lﬂ_'}"
attributed to the Verulyakas:

(1) Na vattabbam 'Buddho Bhagavi manussaloke atthis
This point has been discussed above (p. 75)-

(1) Na vartabbarm Buddbussa dinnam mabapphalam bot:
(XVIL o).

As Buddha as 4 person does not exist, it is meaningless o
say that gifts to Buddha produce greac mene.

() Na wattabbam “samgho  dakkbinam paiganbat”

(v) Na vattabbam “sampho dakbbinam  visodben”

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

() Na  wattabbam “samphassa dinnam mabapphalam
boti” (XVIL. 6).

All the four opinions are of the same import. The question
raised here whether Sangha is a bady of individuals who have
artained magga and phala (fruits of sanctification) or Sangha is
identical with maggaphals. This school holds thar Safigha does
nor exist aparc from maggaphals and so it is not proper to say
that Sangha receives gifts, or purifies it, or enjoys it, or a gift
made t a Sangha s productive of grear meries.!

v CL Midindapwiba, p. o5k: Kois, iv. 32; alio see L. de La
Vallee Powssin's paper on Ls doctrine des refuges in the Mélanges
chinois ¢1 bouddbiques, vol. 1. p, 641
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The Mahi&isakas, Sarvastividins, Dh:mnngupta]ms. and
other Schools

The third group of schools, according o the Pili tradition,
comprised the Mahimsasakas and their offshoots, viz.,, Dhamma-
guttikas, Sabbatthivadins, Kassapikas, Saikantikas, and Surta-
vidi. According to this wradivion the Mahimsasakas were the
earliest to secede from the Theravada among its sub-sects. Out
of the Mahimsasakas, r|l:v:|upcc| the Sabbacthividins and
gmdu:lu].r the other schools.

Vasumitra puts the appearance of sub-sects of chis group a
licele differently. According to him Sarvastivida first branched
off from the Sthaviravida, and from the former appeared the
Mahiisakas, Kaéyapiva and Samkrinrividins one after another
at the intervals of a century. Out of the Mahisasakas developed
only the Dharmaguprakas.

Comparing the two traditions, it will be observed thar the
two lists agree excepring the first appearance of the Mahimsasaka
as stated in the Pili texes. This anomaly can be easily explained
thus: A reference to the docerines of chis school reveals char
there were two Mahiisaka schools, one earlier and the other
later. Vasumitra missed the carlier Mahifasakas while enumerat-
ng 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 chat the Pili tadicion was awarc of

1 Sccoinfrt, p. 117
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the earlier division only of the Mabhiéasakas, and so naturally
placed their orig'in before the Sarvascivadins.

THE EARLIER MAHISASAKAS

The antiquity of the Mahisasakas goes back to the time of
the first Buddhist Council, hence its origin is anterior to that
of the Mahasanghikas. The Vinaya texts of the Theravadins
(in Pali), of the Mahisasakas and of the Dharmaguptakas record
the differences of opinion—telating to seven srules according
to the Mahisasakas, and eight rules according to the Dharma-
guptakas—between Mahikassapa and Purdna of Dakkhinagiri
(near Rajagrha). The Mahidisaka Vinaya attached special
importance to the person of Purana, his insistence on a second
rehearsal which, according to this school, was complied with by
Mahakassapa, as also the incorporation in the Vinaya of the
seven rules relating to food." This shows clearly thac Purina and
his admirers and followers formed a group by themselves, though
probably not yet known by the designation, Mahi$asaka.
Prof. Przyluski has discussed this in his work Le Concile de
Ri’jcé_rba (pp- 319f) on the basis of the Mahisisaka and
Dharmagupta Vinaya texes in Chinese.

He writes that the episode of Purina of Dakkhinigiri® in
the account of the first council marks the difference between the
Theravadins and the Mahisisakas. In course of tims, that group
of monks who held Purina in high esteem formed the Mahiéa-
saka school by including his seven rules not accepted by Maha-
kasszpa in his Vinaya code. In the Mahitasaka Vinaya, the

1t See Indian Anll’quﬂy. 1908, pp. 5-6.
2 "Purina demeure dans le sud” Here by “sud,” he means
Dakkhinagini, 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 Mahisasakas assert that after the
deliberations of the first council were finished, the texts were once
more recited for the approval of Purana, who accepted the same
after adding his seven rules.

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

On the basis of these facts he states that the line of
expansion of this school was the same as that of the Theravada,
i.e. along the Kau$ambi-Bharukaccha axis and that it gradually
extended up to the sea-borne countries, and that it became parti-
cularly popular in Mahisamandala and Avand, and ultimately
reached Ceylon.

Prof. Przyluski’s suggestions are supported by the Nagar-
junikonda inscriptions, in which it is stated that the queen of
Vanavisi erected a pillar and a monastery at Nagarjunikonda
for the benefit of the aciryas of the Mahiéasaka sect. Vanavasi
corresponds  to North Kanara. There is also a village called
Vanavasi in the Shimoga District of the Mysore State and lies
on the border of Mysore territory and North Kanara.® Vanavasi
is also one of the countries which was visited by the mission of
Afoka’s reign, and it was from this country that a mabathera
called Candagutta went to Ceylon at the invitation of Duttha-

¢ Taranatha in his Geschichte (pp- 175 273) speaks of the

Avantakas as an offshoot of the Sammitiyas.
2 ElL, XX, p. 36; f. EL, vol. 1, p. 1z Vikramankadevacarita,

V. 23; Mabavamsa, X11, 31; XXIX, 42; B. C. Law, Geography of Early
Buddbism, p. 66.

5
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gimani to take parc in the celebrations for crecting the maba-
thupa, Hence, it may be concluded thar the Mahitasakas
became populac in Vanavisi, e. in North”Kanara and Mysaore,
and probably had some followers in Ceylon, as their school
agreed with the Theraviding in fundamental docerines and
disciphnary rules. In short, this school had its sphere  of
influence in south-western [ndia and Ccyln-n"

The Kathavatthu has noc a word to say abour the doctrines
of this school. This silence, though a negative evidence, con-
firms our supposition that the Theravidins hadl lictle or no
difference with the Mahifisakas as far as their docrrines wete
concerned.  Vasumitra furmishes gs with che following informa-
tion regarding the doctrines of this school.

Doctrines af the earlier Mabitirakas

The Mahifisakas rejected the “Sabbam awchi™ thesis of the
Sarvastividins® and held rthat the present only exists. They made
it more emphatic by stating that all samsbiras perish at every
moment and that entrance incwo the womb is the beginning, and
death 15 the end, of human life. The material canstituents of
the sense-organs as also citte and esitasikas are subject to change.
In other words, there are no real elements.

ntydum:mrinm&:qumﬁm of Buddha's amribures
and probably like the Theravidins held Buddha as an average
human being.

Regarding Arbats, they stre (i) a stotaipanna has a chance
of retrogression while an arhar has fioe and that (i) arhats do
not perform meritorious deeds. Both of these opinions are

1 Cf Payluki, op. cit. pp. 325 327—Mahisamandals, Avand
and other sea-borne countries on the west.
2 For Sarvistvida views, see infra.
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directly opposed to those of the Sarvastivadins and are partly in
agreement’ with those of the Theravadins.

Re. Samyak’atw:‘zyima, the Mahisasakas have nothing to
say. They state against the opinion of the Sarvastivadins that
there is no deva who leads a holy life.

Re. Anupubbabbisamaya, the Mahisasakas held views con-
trary to those of the Sarvastivadins. 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 that transi-
tion from one ;h‘;ma to another is immediate (Kvw., XVIIL. 6).

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

(i) An average man is able to destroy raga and pratigha
in the Kamadhatu,

(i) There is laukikasamyagdrsti (rigl:u: view relating to
worldly matter).

(iii) There is no lankikasraddhendriya (faculcy of faith ob-
tained by a worldly man). This is discussed in the Kvu., XIX.
8 (see above, p. 97)-

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

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

(ii) Anusaya is different from pervading passion (paryavas-
thana).
(iii) Anuéaya is never an object of thought (analambana).
(iv) Anulaya is dissociated from mind (cittavisampraywkta).
(v) Paryavasthina is associated with mind (citta-sampra-

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

Re. Meditation & Smytyupasthina, the only difference bet-
ween the MahiSisakas and the Sarvastivadins is thac the former
do not recognise any lokottaradbyina. They agree with the
Sarvastivadins in holding that all dharmas (margangas) are in-
cluded in the four smrtyupasthinas (introspectional practices).

Re. Vijiana, the Sarvistividins state that the five vijianas
(perception derived by the organs of sense) cngcnffcr raga (attach-
ment) but not viriga (detachment). The MahiSasakas consider
this unreasonable and hold that these conduce both to saraga and
viriga. Both, the schools agree in holding that the six vijianas
combine with vitarka and vicira (see above, p. 66-67).

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

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

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

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

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

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

() Good karma cannot become the cause of existence.

In addition to the above the Mahisasakas held the following
tWo views : —

(i) Though Buddha is included in the Sangha, a gifc made
toBuddhaismorcmcti:oriomthanthattodleSuigha.

(ii) Buddbayina and Srivakayina have the same eman-
cipation (vimuk#i).
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THE 'LATER MAHISASAKAS

We have already pointed out that there were two schools
of Mahisakas, one eatlier and the other later. The views
stated above were held by the carlier, The later Mahisasakas
. accepted the cardinal doctrine of the Sarvastivadins that past and

future exist, and asserted that skandbas, dbatus and ayatanas in
their subtlest formn are always present, so also are the anusayas.
They added that the carth lasts for acons. They agree with the
Sarvastivadins in holding that there is antarabbava. The later
Mahisasakas, ;hcrefore, were as much in agreement with the
Sarvistividins as the earlier MahiSisakas 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, particularly, 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 it
branched off from the Mahisasakas and not from the Theravadins
directly as stated by Vasumitra and other writers of later days.
These Sarvastividins should be distinguished from the Mila-
sarvastvadins,”  who Probably modified cerain  doctrines
of the Sarvastvadins, as also from the Vaibhasikas, in which
name this school was latterly known from the time of Kaniska.?

1 ltsing speaks of the Milasarvastvadins.  Sec Takakusu,

pp. xxii-iv, 7-14, 20. .
2 In Kashmir there were both Vaibhisikas and Sautrantikas (ye

vinayavididayah Sautrintka bhadantidayah). The latter are described
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Vasubandhu, in his Abbidbarmakosa, has the Kashmir
Vaibhasikas more in view than the early Sarvastvadins. This
is due to the fact that the Vaibhisikas became more popular
since the days of Kaniska and became predominant in Kashmir
and Gandhira.! The popularity of the eatly Sarvastivadins was
confined to Northern India around Mathura, where it had ics
origin.

Prof. Przyluski® rightly traces the origin of the Sarvastivida
school in the grouping of monks, shown in the account of the
Second Council. He says that the monks collected by Yasa
hailed mainly from two centres, of which one was Kausambi-
Avanti and the other Machuri. The former developed into the
Theravada and Mahiisaka schools while the latter into Sarvist-
vada, and both were opposed to the Mahasanghikas whose
centre was at Pataliputra and Vesili.

Succession of Teachers

If we tumn to the succession of teachers (acariyaparampara)
as given in almost all Sanskric traditions, preserved in Tibetan,
it will be observed that after Sambhita Sanavasi, the succession is
recorded differently from that in Pili, Buston and Taranitha,*

¢ Prof. Takakusu writes (JPTS. 1904-5, p. 119} that the Sarvisti-
vidins were also distinguished in the Vibbisa as Kashmirian and
Gandharian, butnfmrcm;iladonofdmeMc"bbigitb:fm
eclipsed the latter and. became known as Kaémira-vaibhasikas, or simply
Vaibhisikas.

2 Przy!uskl. op. i, p- 308

3 SeeBustm,ll,p. 108. l-lcdmmihulufwmzmnﬁvmtbe
Vinayaksudraka of the Mi ividi
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tell us that Mahakassapa entrusted the guardianship of the
Safigha to Ananda, who in turn entrusted the same to Sambhiica
Sanavasi. The latter gave over the guardianship to Upagupta of
Mathura.! It is wellknown that in the Sanskric Avadanas,
Upagupta is made the spiritual adviser of Asoka as against
Moggaliputta Tissa of the Pali texts. This also lends support
to the view that Mathura became the first seat of the Sarvast-
vadins soon after the Second Council, and that it was
from Mathuri that the influence of the Sarvastivadins
radiated all over Northern India, particularly over Gandhira
and Kashmir.

The propagation of Buddhism in Gandhira and Kashmir has
an independent history of its own. Both the Pali and Sanskrit
eraditions state that Madhyantika (Majjhantika) was responsible
for the propagation of the religion in these two countries.
Madhyintika was a disciple of Ananda and so he was a con-
temporary of Sambhiita Sanavasi and senior to Upagupta.
Madhyantika is recognised as a teacher by the Sarvastivadins.
Thar Madhyantika preached there Sarvastivada Buddhism in
Kashmir is corroborated by the testimony of Hiuen Tsang who
tells us that Afoka not only sent Buddhist monks to Kashmir but
also buile monasteries at that place.” He writes that during
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 settded on the hills
and the valleys. On hearing this, ASoka fele remorse and
requested them to return, and on their refusal, built for them 500

1 Upagupta was followed by Dhitka.
2 Warters, I, p. 269.
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monasteries and “gave up all Kashmir for the benefic of the
Buddhist church.”' The fact underlying this story is that the
“investigators of name and reality” wete none other than the
Sarvistivadins, whose principal tenet is that nama and rispa are
real and are divisible into 64 elements which exist for ever (sarvam
asti), and ic is for this they had the appellation of Sarvastivida.®
Then the statement that they resorted to the hills and valleys of
Kashmir corroborates the flight of the Sarvastivadin monks to the
north in Kashmir.,

Yuan Chwang must have fallen into confusion in regard to
the name Mahideva. There were very probably two persons of
this name “one an influendal abbot of Pataliputra™ who
preached the Devadiitasitra, and the other a monk who intro-
duced the tenets relating t the imperfections of an Arhat.®
Mahideva the investigator of name and reality must have been
a Sarvasuvadin while the other Mahadeva, who attributed imper-
fections 0 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 that 500 Arhats left Pitaliputra and propagated
the Sthavira School in Kashmir, while the majority of the inferior
brethren ac Patalipuzra began the Mahisanghika school.® The
Mahasanghikas, as we know, lived originally at Vesali and later
on passed on to the south, making their principal centre in the
Andhra country at Dhanakataka (present Guntur District).

The statement thac Asoka became later on repentant and
wanted the monks who fled to Kashmir to return to Magadha

1 Watters, I, p. 267. 2 See Infra.

3 Watters, I, p. 269 . 4 Majjbima, 1lI, 17q.
5 Watters, I, p. 268. Sec above, pp. 64, 84-8.

6 Watters, I, p. 269

:‘-_""‘"!’
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may be an indirect reference to the fact recorded in the
Divyavadana' and Asokavadina® that ASoka made an attempt
cowards 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 Tamasavana in Kashmir.
The Ceylonese chronicles maintain a discreet silence over this
incident, and this is not unusual in view of the sectarian spirit
permeating the chronicles.

The Sarvistividins also claim Aé$oka as their patron. They
ignore the name of Moggaliputta Tissa and put in its stead the
name of Upagupta as the spiritual adviser of ASoka. The Ava-
dina literature of the Sarvastivadins is full of episodes dealing
with the life and munificence of AsSoka. Taranatha also
speaks of his lavish gifts to the Sarvastivada monks of Aparantaka,
Kashmir and Tukhara.® Kalhana* writes that Aoka not only
buile Srinagari but also covered Suskaletra and Vitastra with
numerous stiipas, one of which was so high that its pinnaclc could
not be scen. . Yuan Chwang noticed four Afoka topes, each of
which contained relics of Buddha's body. The Avadinas record
that Adoka’s liberality 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 his treasury refused to carry out

i Divya, p. 399 ¥8fe wmigt g@ 7 wfe duwweEdsien

14., 1895, pp. 241 f£.
2 Prof. Przyluski writes in his Légende de U'Emperenr Aioka,

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

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

5 Divya., p. 430- Tib. ?“%N'Sﬁ |  Tc has been restored by

Schiefner as Vasavadatta, but it may also be Dhanadi or Sampads.
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 philosophical studies' and was, accord-
ing to Taranitha, also the scene of the activities of Vatsa, the
propounder of the Atmaka theory (pwdgalavada) and the founder
of the Vatsiputriya or Sammitiya school.?

_ Geograpbical Expansion

At the time 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 Kashmir with Madhyin-
tika as its founder It may be that the latter centre became in course
of time the seat of the Milasarvistivadins and the Vaibhisikas.
On account of the popularity of this school in the north, there is
no reference to it in the carly inscriptions of Central India.
Among the donces mentioned in the Barhut and Sanc inscrip-
tions, the name of this sect does not appear.” Its name appears
in the inscriptions of later dates, like Kamasi inscription,* Set
Mahet Image inscription® of the time of Kaniska or Hu iska and
inscriptions on the Mathura Lion Capital.® In the Sarnith ins-
cription it is incidentally stated that the Sarvastividins ousted
the Theravadins there and they in wrn were overrun by the
Sammitiyas in 300 A.D." There is no reference to the Sarvisg-
vadins in the Nagarjunikonda and the Amarivati inscriptions.

Very likely its progressive career had a seeback for some
time during the reign of Pusyamitra as is evidenced by

1 See Gilgit Ms., vol. I, Intro. 2 Schiefner, p- 44 See Infra.
3 See JRAS., 18ga, p. 597. 4 EL 1L p. 212

5 EL VI p. ui; IX, p. 29 6 EI, IX, p. 135

7 See Infra.
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the 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 section of the people. Its revival came with the
invasions of the Graco-Bactrians, Sakas, Pahlavas, Parthians and
Yavanas. The Milindapaiiha, the original of which was in Sans-
krit, very likely belonged to this school.! The existence of this
text shows that the Graco-Bactrian kings like Menander were
interested in this religion. Its complete revival took place during
the reign of the Sakas, and the popularity of this sect reached its
climax in the reign of Kaniska.

Fahien (319-414 A.D.) noticed the existence of this school at
Pataliputra while Yuan Chwang (629645 A.D.) found it ““chicfly
in Kashgar, Udyana, and several other places in the Northern
Frontier, in Matipur, Kanauj, and a place near Rajagrha and also
in Persia.””? I-tsing came across the adherents of this school n
Lita, Sindhu, Southern and Eastern India, Sumatra, Java, China,
Central Asia and Cochin China.! From the above evidences it is
apparent how widely popular was this school all over Northern
India and outside India, but litde 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 membets 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 Abbidbarmakoia-vyikbyi. ix, 1z (Jap. ed.), p. 708 refers o

Nagascna as pitrvaka-sthavira.

2 JPTS., (Prof. Takakusu), 19045, p. 71; Legge's Fabien, p. 99:
JRAS., 1891, p. 420; Takakusu's I-tsing, pp. xxii-xxiv.

3 l-tsing, Intro. 4 Buston, II, p. 100,
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He further writes “Just as the high classes establish the
mundane laws and customs of a country or race, in a similar
manner the Sarvastivadins as they spoke in Sanskrit, the language
of the higher classes, represent the foundation of the other

sect.
vadins or the Mila-Sarvastuvadins in mind.?

Language and Literature

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

Our main source of information regarding the literature of
this school is the Chinese and occasionally Tibetan versions of
the Tripitaka, supplemented by the find of manuscripts in Cen-
tral Asia, Eastern Turk_cstan. Gilgic and Nepal, and by quota-
vons found in works like the Lalitavistara, Mabivastu, Madbya-
maka-vrtti, Sitrilanikira of Asaﬁg:l. Divyavadana, Abbidbarma-
kosa with its Bhisya and Vyakbya. It may be questioned
whether the informations available about the literature of this
school are of the Sarvistvadins or of the Miila-Sarvastivadins. For
the present it is not possible to distinguish between the ewo,

1 Buston, II, PP- 9g-100.
2 Hiven Tsang states that the Sarvastivadins had a peculiar mode

aof wearing and colouring their robes not approved by the followers of
several schools (Warters, I, pp. 150 Takakusu, L-tsing).

It cannot be definitely stated whether Buston had the Sarvasti-

ey
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but it scems that the Agamas were common to both, so also
were the Abhidharma texts. It is only in regard to Vinaya and
a few Avadana texts there might have some differences.

Surras: The Siitra-Pitaka of the Sarvistivadins was divided
into Agamas corresponding to Nikayas of the Pili school. There
were four Agamas called Dirgha, Madbyama, Samyukta and
Ekottara. In the Kosa there are references to the Ksudraka
implying thereby the existence of a Ksudrakagama too. Prof.
Akanuma has compared the Agamas in Chinese with the Pali
Nikayas' in detail and has come to the following conclusions :
The Dirghagama contains 30 Siitras as against 34 of the Digha
Nikaya. Of the 13 suttas in the firsc volume of the Pili Digha
Nikiya, 3 only are omitted in the Dirghigama viz., Mabali (no.
6), Jaliya (no. 7) and Subha (no. 10). All the suttas of the other
two volumes are contained in this Agama with a few in the
Madhyamiagama. The order of arrangement of the siitras in the
Agamas and Nikayas differs widely, e.g., Mahapadana is the frst
sutta in the Agama in place of Brahmajila of the Nikaya. In
the Agama the order of siitras is as follows: Mabapadana,
Mahaparinibbana, Mabigovinda, Janavasabba, Aggania, Cakka-
vatti, Sihanada, Payasi, Udumbarika-Sibanada, Sangiti, Dasuttara,
Mabanidana, Sakka-panba, Patika, Singilovida, Pasidika, Sam-
pasadaniya, Mabiasamaya, Ambattha, Brabmajila, Sonadanda,
Kitadanta, Kevatta, Kassapa-sihanada, Tevijja, Samannaphala,
Potthapada, Lohicca. The Agama contains two other suttas.

Of these suttas, fragments of the Atanatiya and Sangiti have
been discovered in Eastern Turkestan® and quotations from the
Brahmajila and Sangiti appear in the Abbidbarmakosa.

t The Comparative Catalogue of Chinese Agamas & Pli Nikayas,

Japan, (1929).
2 Hoernle, Manuscript Remains of Buddbist literature found in

Eastern Turkestan.
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The relation of the siitras of the Madbyamigama to those of
the Majjhima Nikiya is similar to the Digha. Of the 152 suttas
in the three volumes of the Majjhima, only 19 suttas are omitted
in the Agama, viz., Ciilasaropama (no. 30), Mabhasaccaka (no. 36),
Saleyyaka (no. 41), Veraiijaka (no. 42), Kandaraka (no. 51), Jivaka
(no. 55), Kukkuravatika (no. s7), A bhayarajakumara (no. 58),
Apannaka (no. 6o), Tevijja-Vacchagotta (no. 71), Ghotamukha
(no. 94), Caski (no. gs), Vasettha (no. 98), Sangarava (no. 100),
Pasicattaya (no. 102), Kinti (no. 103), Sunakkhatta (no. 105),
Anupada (no. 111) and Bbaddekaratta (no. 131). In the
Madbyamigama, there are in all 222 siitras, 82 of which corres-
pond to the suttas in the Arguttara, 10 to suetas in the Samyutta,
9 to those in the Digha and rest to suttas in the Majjbima.
There are a few of these suctas in Pili not found in the Agama.,
while a few stray sutas correspond to passages in the Swttani-
pata, Thera-theri-githi and Vinaya (Mabavagga). In view of
the mixture of the suttas from two or three Nikiyas in this
Agama we can hardly expect much agreement in the order of
the arrangement of the siitras.

Fragments of two siitras of the Madbyamagama, viz., Upils
and Suka, have been discovered in Eastern Turkestan.'

The agreement between the Samyukta-Adgama and Sam-
yutta Nikaya is similar to that of the Madbyamagama and
Majjbima Niikiya. The Sagathavagga (Sec. 1) of the two pitakas
has much in common but not the Nidinavagga (Sec. I); the 8th
and gth chapters of Nidina, viz., Samana-brabmana and Antara-
peyyala ate wanting in the Agama, while the 1sc and 5th chapeers
(Buddba and Gabapati) show martked differences. In the same
section, Abbisamaya, Dbitu and other samyuttas are almost

1 Hm'mlc, op. i,

Ty P
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passed over in the Agama, but there is much commonness in the
following five Samyuttas:  Anamatagga, Kassapa, Lakkbana,
Opamma and Bbikkbu. In the Kbhandba-vagga (Section III) of
the Agama, the following samyuttas are wanting:  Okkan-
tika, Uppada, Kilesa, Sariputta, Naga, Gandhabbakaya, Valiba,
Vacchagotta and Jhana. In the Salayatana-vagga (Section 1V),
the following are absent: Matugama, Moggallina, Asankbata,
Sammappadbina, Bila and lddbipida, while major portions of
the Magga, Indriya and Sacca omitted.

The Samyuktigama, as it exists in Chinese, is divided into
50 sections and incorporates a large number of suttas of the An-
guttara Nikaya and a few of the other texts. There are also a
few siitras which have no parallels in Pili.

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 Sitralamkara of Asanga,'
and identified the following fragments from the collection of
Griinwedel :  Kokanada-siitra (=/'fﬁgnttam, V, pp. 196-198);
Anathapindada-sitra (= Anguttara, V, pp. 185-189); Dirghana-
kba sitra (=Majjbima, 1, pp. 497-501); Sarabba-siitra
(=Anguttara, 1, pp. 185-188); Pravrijaka Sthavirasiitra and
Bribmanasatyani sitra (= Anguttara, 11, p. 185) — all included
in the Chinese translation of the Samyuktigama.*

The Ekottaragama and the Asnguttara Nikiya have very
liele in common. This is partly due to the fact that a large
number of the suttas of the Arguttara is included in the
Madbyama and Samyukta Agamas. The Pili text is much more
extensive than the Sanskrit and it seems that the growth of this
part of the Pitaka took place independently of each other. From
Akanuma’s comparative studies, the following may be pointed

1 See Winternitz, p. 234 fn. 2 Toung Pao, V, p. 299.
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out as being more or less common in the two pitakas: Samacitta
(L pp. 61-9), Devaditta (1, pp. 132-150), Bribmana to Lonaphala
(I pp. 155-258), Cakka (II, pp. 32-44), Mundarija (IIL, pp. 45-
62), Nivarana (Ill, pp. 63-79), Aghita (II, pp. 185-202), Devita
to Maba (111, PP- 329-420), Avyakata to Maba (IV, pp- 67-139),
Gabapati (IV, pp- 208-235), Savitta (V. pp- 92-112), Upisaka
(v, pp. 176-210), Janussoni (V. pp. 249-273), and Anussati (v,
Pp- 328-358). This is not an exhaustive list, for there are stray
agreements in other sections.

A fifth Agama was not recognised by the schools other
than the Theravada. In the Divyavadana (pp. 17, 331, 333) and
elsewhere the Agamas are referred to as 4 gamacatustayam. In
the Nagarjunikonda inscriptions also, four Nikayas are spoken
of and not five. The Pili Kbuddaka Nikaya is teally 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 Nikiyas.
By Kbhuddaka, the Pilists probably meant “‘other works” or
“muscellaneous works.” Though the Sarvastivadins did not have
a fifth Nikiya, they had a few texts like the Udanavarga.
Suttanipita (Atthaka and Parayana vaggas), Sthavira-gatha,
Dbharmapada, Vimanavastu, and Buddbavamsa, which came later
on to be collectively called Kswdrikigama (see above, p- 125).

Vinava:  Our information about the Vinaya texts of the
Sarvastivadins is derived solely from the catalogues of Chinese
canonical licerature.  In Nanjio’s Catalogue, we came across the
following titles: —

(1) Sarvastivida-vinaya-matyka, translated by Sangha-
varman (445 A.D.): Ta'sho, xxit:, 1441; Nanjio 1132.
(1) Sarvistivida-vinaya-vibbasi, translator unknown (350-

431 A.D.): Taisho xxiii, 1440; Nanjio 1135, 1136.
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(i) Sarvistivada-vinaya-sangraba, compiled by the vener-
able Jinamitra, translated by Issing (700 AD.)
Nanjio 1127,
(v) Dabidbyiya-vinaya-nidina, translated by Vimaliksa
(being the preface to the Dasidbydys-vinaya).
Nanjio 1144
(v) Datadbyaya-vinaya-bbiksu-pritimoksa, translated by
Kumarajiva (q04 A.D.): Tasho xxii, 1436: Nanjio
1160.
(vi) Dasadbyaya-vinaya-bhiksuni-pratimoksa, compiled by
Fa-yin (q20-479 AD.): Taisho xxiii, 1437; MNanjio
1161,
(vit) Dasadbyaya-vinaya or the Sarvistivida Vinaya, trans-
lared by Punyatara together with Kumirajiva (404
AD): Taisho xxiii, 1435: Nanjio 1115
The principal text of the Sarvasdvidins was the Dasadbydya-
vinaya. Fa-hien wores that he came across a Sarvastivada-vinaya
in verses, bur the Chinese translation of the Dasadbyiys-vinaya
attributed to the Sarvastivadins is in prose. The Dasddbyiys
(Taisho cd., xxiii, 1435) is divided into 14 sectons, It apens
with the cight sections of the Pritimoksa-sitra. The ninth sec-
tion deals with “'seven dharmas’ viz., fiksapada, posadba, pipa-
\defani, varsiuisa, carmauvastu, bbaisafyevasin and Guara (precepts,
forenightly ceremonies, confession, dwelling in the rainy season,
use of leather-shoes, use of medicines, and robes of monks). The
tenth section contins “‘eight dharmas”, viz,, Kathina, Kauliam-
bi, Campi, Pandulobitaks, Sarighivaiesaparivisa, Paticchadana,
Sayandsana and Asamudicirika-dbarma (rules re. making ol
Kathina<obes, dispute ac Kankambi, events at Campi, deeds of
Pindulobitaka-monks, atonement for Sanghivatesa-offences, con-
cealment of irreligious aces, rules regarding bed and seat, and rules

17
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regarding proper conduct of monks)." The eleventh section
entitled “samyutta”, i.c. miscellancous rules, deals with the dbita
and other extra-ordinary precepts observed by monks. The
twelfth section is devoted to Bhiksuni-pratimoksa containing, as
ic does, 8 Parajika, 17 Sanghavaiesi, 30 Naibsargika, 78 Payan-
tika, 8 Pratidesaniya and Asta-dbarma. The thirteenth sec-
tion re-arranges the preceding rules in the Ekottara style, from
one to cleven dharmas. The concluding section, the fourteenth,
contains the Upali-pariprccha, a well-known text on disciplinary
rules.” '

This text contains almost all the chapters of the vinaya of
the Theravadins and the Milasarvastivadins,® and apears to be
a much shorter version of the text of the latter. From the title,
one expects ten chapters, but actually there are fourteen, and so
we have to assume that four of the fourteen chapters were later
sdditions or were originally treated as supplements. The 11th,
13th and 14th chapters are no doubt later additions, but it is
dificule to ascertain the fourth additional chapter. A close

study of the Chinese translation along with the Sanskrit text of -

the Milasarvastivadins will reveal the actual position.

AsumpHARMA:  The Abhidharma literature of the Sarvasti-
vadins is faitly extensive. Apart frem the well-known seven texts
belonging to this school and the famous Vibhasa-$astras of the
Vaibhastkas, this school had to its credit a few other philosophi-

1 The titles of vastus (chapters) in the Malasarvastivada-vinaya
are as follows: Pravrajya, Posadba, Pravirana, Varsa, Carma, Bhaisajya,
Crvara, Kathina, Kofimbaka, Karma, Pandulobitaka, Pudgala, Pariva-
sika, Posadbasthipana and Samghabhbeda.

2 See Bodbisattva-pritimoksa-siitra, Intro., p. 3 (IHQ., VIL 2).

3 For further details, see introduction to the Milasarvastivada-

vinaya, Gilgit Manuseripts, vol. III, pt i
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cal works written by Vasubandhu, Samghabhadra, Dharmarrata
and Dharmottara. None of these valuable works are available in
original Sanskric except the Abbidbarmakoia-vyikbyi of Yaso-
mitra. The Vyakbyi is no doubt a mine of information and
contains most of the philosophical topics discussed n the Abhi-
dharma literature of the Sarvistivadins, 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 o
depend on the valuable analysis of the Chinese translations of the
texts made by Prof. Takakusu in the J.P.TS., 19045 and the
notes lefe by Prof. Louis de la Vallée Poussin in his introduction
to the French translation of the Abbidbarmakosa. With the
publication of the Vyakbya it has become possible to comprehend
the terms and nomenclatures suggested by Takakusu on the basis
of the Chinese renderings and form a better idea of the contents
af the texts. The seven texts climed by the Sarvastivadins as
constituting theie original Abhidharmapitaka are as follows' : —
(1) Jiianaprasthinasiitra of Arya Katydyani-putra with its
six supplements, (saf padib), viz.,
(1) Prakarapapids of Sthaviea Vasumitra
(iii) Vijiianakiya of Sthavira Devasarma
(v) Dbarmaskandba of Arya Sariputra
(v) Prajiaptifistra of Arya Maudgalydyana
(v1) Dhitukiya of Piirna and
(vit) Sangiti-paryiya of Mahakausthila.

() The Jidnaprasthana-siitra is ateributed to Arya Katyaya-
niputra. In the Kofe 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 Kois, I, 9 & 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 into
cight sections. The first section contains exposition of laukiki-
gradharmas, jhana, pudgala, sraddba, abrikatd, rispa and its
laksana, anartha (?), and cditasikas (=supramundane topics,'
knowledge, individuality, faith and reverence, lack of modesty,
material consticuents of the body and their characteristics,
anartha (?) and mental states). The second section details
the samyojanas or defilements which hinder the spiritual
progress of an adepr, and the causes of defilements. The
third section is devoted to the acquisiion of the knowledge
(fhana) (a) of doctrinal matters by which a sekba becomes an
asekba, (b) of right and wrong views, (c) of the means of attain-
ing six abbijias, (d) of the four truths and of the acquisitions to
be made in the four stages of sanctification. The fourth section
details che evil words and acts with their consequences as also
explains the vijiiaptis and avijiapti®.  The fifth section gives an
exposition of ripaskandha, i.c., the four great clements and of
things originating out of them, both internal and external. The
sixth section analyses the 22 indriyas (predominant faculties)
and the three spheres of existence viz., kima, rispa and arispa,
and explains in detail the sparsendriya, miala-citta, etc. The
seventh section is devoted to the mental states developed by an
adept while he is in semadhi, and gradually advances from
Sakadagimi to Anigimi stage. The last, the cighth section ex-
plains the four smytyupasthanas, the various wrong views, an

such other mateers.

& Koia (Fr. transl), Intro, p. xxx. See Infra, p. 1534
2 Kosa, 1, 11
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Dr. Barua suggests that this work may be paralleled with the
Pili text Pagisambbidimagga! There may be a verbal resemb-
lance between the two texts, bur the Jianaprasthina is written
more on the lines of Buddhaghosa's Visuddbimagga than on the
Paisambbidimagga., The drle also suggests that the work is
expected to contain ropics leading to the highese knowledge,
which. in other words, is purity or emancipation.

The second book is entitled Prakaranapida. lts auchorship is
attributed to Sthavira Vasumitra, who, according o the Chinese
tradition, composed it in a monastety, at Pugkarivad. It was
wranslated into Chinese by Gunabhadra and  Bodhiyasas of
Central India (A.D. 435-443) and also by Hiventsang (A.D.
659). The wark is divided into eighe chapters.  The first defines
riipa. citta, caitasikas, cittaviprayuktas and asamskrtas® (material
constituents, mind, menital states, non-mental stztes, and the
unconstituted). The sccond deals with the same topics as those
discussed in -the last two chapters of the chird section of the
Jhanaprasthinasiitra. The third explains the sense-organs and
cheir spheres of action while the fourth defines several terms, such
as dbitu, ayatana, skandba, mababbamikas® (ck. Kofa, 11, 23,
I, 32), etc. The fifth chapter analyses the anwidyas (dormanc
passions). while the sixth touches the wijieys, anumeya and
" andsrava dbarmas (things t be known and inferred. and pure
dharmas), The concluding chapter, the seventh, appears to be
an index, containing all the technical cerms with their meanings
in shoet,

The third book, Vijiina-kiya is awributed to Devafarma,
who, according ro Hiuenetsang, compiled 1 at Visoka near
Srivasti, abour a century after Buddha's death. It was translated
into Chinese by Hiven-tsang (649 A.D.). It is dvided into six

i Law, History of Pils Lit, L p. 337. 2 Sec lnfrs, pp. 135 1412
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chapters. It contains an exposition of pudgala, indriya, citta,
kiesa, vijiiana, etc. as given by Maudgalydyana, enumerates the
different classes of beings, persons, ctc., defines the function of
mental states as  betw (cause) and dlambana (basis) of spiritual
progress' and also of mental states of a perféct and an imperfect
adept.”  Prof. La Vallée Poussin remarks in his Etudes Asiati-
ques 1925 (1. 343-376) that the hrsc two chapters contain the
controversics relating to the existence of past and future, and of
pudgala (soul)”

The fourth book is entitled Dbarmaskandba. lis authorship
15 attrbuted to Siriputra. It was translated into Chinese by
Pﬁumwg {659 iﬁt-n-} In the caiophm af the Chinese tran-
slation chis cext 15 described as “‘the most important of the
Abhidharma works, and the fountain-head of the Sarvastivida
system”’.  This book it seems appealed to the Chinese not for
its subtleness and depth of philosophical discussions but for its
comprehensiveness ss outlining the general course of spiritual
training prescribed for a Buddhist monk. This work also can
be paralleled ro the Viswddbimaggs of Buddhaghosa. s 21 sec-
tions are as follows: Siksapadas or Silas; arainments leading to
Srotadpatti; developmicne of faith in the Triratna; the Fruits of
four stages of sanctification, four ariya-pudgalas; samyak-sam-
kulpa of the cightfold path; astainment of rddbipadas; pracrice
of smrtynpasthinas; exposivion of the dryasatyas; four dbyinas;
four apraminas; foue higher samdpattis (driipyas), practice of
bbiavani; exposition of bodbyarigas, and then an exposition of
indriyes, dyatanas, shandbas and dbatus. Tts concluding chapter
cxplaing the twelve terms of the formuler of causation
fFHﬁfjﬂImll?iJ;],

1 Kols, u, fi1:62 2 Kals, v, 12
3 CE Infra, p. 137 £
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The hfch book, nﬁi.'uﬂ}rd, is attributed to Pﬁn;m in the
Sanskric and Tibetan tradition, and to Vasumitra by the Chinese
writers, Prof. Takakusu remarks thae the original Sanskric had
probably more than one recension. I was ranslated into Chiness
by Hiven-tsang (663 A.D.). The object of the treatise is o
enumerate the dharmas, considered as ‘reals’ by the Sarvasd-
vadins. The dharmas are classifed under the heads: 10 maba-
bhiimikas, 10 kleia-mabibbiamikas, 1o parvittakleias, 5 klesas,
g drstis, 5 dbarmas, cec. This classihcation differs shghtly from
that found in Pili texts or the Abbidbarmakoia. Prof. La Vallée
Poussin thinks that this must be a very old text, which may be
regarded as the source of the Pili Dbitwhatbha also, as ic discusses
the sampayntta and vippayntta relations of the dharmas as has
been done in the Dbatukatha.

The sixth book Prajiaptisistra is avributed to Maudgalya-
yana. It was translated into Chinese at a very late date (1004-
1055 A.D.) by Fa-nu (=Dharmapila) of Magadha, The
Chinese text is incomplete. In Tiberin version this treatise is
divided into three parts, viz., lokaprajiapti, kirapaprajaapti and
karmaprajiapti. The lokaprajhapti appears in a well-digested
form in the A bbidbarmakoia (III). Prof. La Vallée Poussin has
analysed the first two prajiaptis in the Cosmologie bouddbigne
(pp- 275-350)-" In the lokaprajnapti the cosmological ideas of the
Buddhists are given, in the kirapaprajapti che characteristics that
make a Bodhisattva are discussed while in the karmaprajiapti
there is an enumeration and classification of different kinds of
deeds.

The scventh book  Sangitiparyiya is actributed to Maha-
kausthila by Yasomitra and Buston, and o Saripurra by the

i CF Kofa (Trans), ii. p. 150 fn. Sce Iufra, p. 1412,
1 Koda, Intro, p. xuxvii fE
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Chinese writers. It was translated into Chinese by Hiuen-tsang
(660663 A.D.). This texr was compiled, according w the in-
troductory remacks, immediately after Buddha's death to avert
disputes among the disciples regarding the Buddhise reachings and
disciplinary rules. The scene of this text is laid ar Piva, where
“the dissensions among the Nigantha Nitaputtas started afrer the
death of their ceachér. e arranges the dbarmas boch doctrinal
and disciplinary, numerically in the Ekottara stylc, i.c., gradually
increasing the number of dharmas from one to en. The con-
rents of this text agree to a large extent with those of the Sarigie:
and Dasuttara swttantas’ of che Dighanihiys.

Besides these seven recognised texts of the Sarvistivadin
Abhidharmapitaka, chere were a few other digests and commen-
taries dealing with the topics of the Abbidharma, The exhaustive
commentary on the [fdnaprasthina-sitra was, of course, the
Mabivibbasa, compiled according w  Paramartha, by the
Kityiyaniputra himself with the assistance of Asvaghosa of
Siketa. Among the digests, the most importane work is Vasu-
bandhw’s dbbidbarmakoa, which has got a bbigys written by
Vasubandhu himself and 2 vyikbyi written by Yafomitra. Then
there are two other rexts iz, Abbidbarma-nyiyinusira and
Abbidberma-samuya-pradipiki, atwibuted o Samghabhadea an
opponent of Vasubandho. Samghabhadra wrote chese works o
refute some of the theses of Vasubandhu, specially those which
were in support of Sautrintika views.

There was an carlier digess called the Abbidbarmasira-
written by Dharmatri. Ie contained cighe chapeers, viz., dhita,
semskars, anwiays, drya, jiina, samadbi, miscellaneous, Fistra-
warga of vidd-varpa®.

1 CL Dadotara-siitta in Abbidbarmakotsvyakbya (Jap. ). p. 590.

2 For details see la Vallle Pousin's Inmo. 1o the Kois, p. L.
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Among other works of note belonging o this school we may
mention Siripatribbidbarma, A bbidbarmamptatastra of Ghosa,
Abbidbarmabrdaya of Dharmottara  and Lokaprajiigpti-1bbi-
dbarmaiastra of an unknown auther.

Doctrines

[n the history of the secession of schools, it has been shown
chat the Sarvastivadins belonged to the orthodox group, hence
there are many points of agreement between the Theravada and
Sarvastvida docenines.

[. Sabbam atthi

The poncipal point of difference between the two schools 15
that the Sarvasuvadins maintain the existence ol 5 dbarmas
in their subdest forms at all nmes, whether in the past, present
or future, while the Theravidins deny any such existence. The
former accept the fundamental creeds of Buddhism, viz., amatis
and anicca of all worldly things, and their contention is - that
the things constituted out of the dharmas at a particular dime are
subject to dwsintegration but not the dharmas themselves, which
always exist n their subtlest state.  Vedana, for instance, may be
kufals, akusala or avyikrta at a particular ame and place but
it exists at all omes.'

The Kathavatthu (1. 6) presents the arguments and counter-
arguments of the Sarvistividins and the Theravidins thus: The
Sarvastivadins maintain that all dbarmas cxist bur not always
and everywhere and in the same form. In reply w the question
whether khandhas which are all different by nature exist un-
combined (ayogam), they answer in the negative,  This, how-
ever, gives an opportunity w the Theravadins w show the fallacy

t Sec Points of Controversy, Appendix, pp- 3757
18
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that if all exise then both micehadighi and sammadithi exist
togecher.  Then again by equaring past and future to present,
the Theravidins 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 bur not
exactly in the same way as one would speak of the present.

The Th. take recourse to the second argumenc saying thar
let the ‘presenc material aggtegace’ (paccuppanna-riips) be
treaced as one mscparable object; now, after some time has
clapsed, this material aggregate becomes past, Le., gives up its
presentness (paccuppannabbiva) to which the S. agree; then in
the same way can it be said thar the material aggregate also gives
up its materialicy (ripa-bbiva)? The S. deny the latter infe-
rence, reasoning thus,—ler a piece of white cloth, be regarded as
one inseparable object; now, when this coth is coloured, it gives
up its whiteness (Ike “paccuppannabbiva’ in the former case),
but does it give up.its clothness (like ‘riipabbiva’ in the former
case)?  This disagrms the opponents. The Th. however Follow
up this argumene of the S. by swddbikanaya (pure logic) saying
that if the material aggregaic (riips) docs not give up its
materiality (ripabbiva)® then riipa becomes permanent, ecetnally
cxistng like mibbine—a conclusion not accepred by the S., as
according to the latter riipabhava is different from nibbinabhiuvd.

The next question pue By: che Th. is whether past (afifi)
gives up its pastness (afitabbiva)? The S. answer in the nega-
ave, bue mke care to note thac when they say that afitabhioa
cxists they mean chat andgatebbiva (futurity) and paccuppanna-
bbava (presenitness) do not exist like the afitabhiva, and similarly
when they predicate existence of andgatabhava, they mean afita-

t This is repeatedd with each of the khandhas

2 Cy. ripakkhandhena samguhicans
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bhive and paceuppannabhiva. do not exist like anigatabbiva.
This general statement is then applied to each of the khandhas,
The Th. round up the discussion by their usual suddbikanays
saying that afita or afitabbiva then would be the same as ibbina
ot nibbinabbiva a conclusion rejected by the 5. The Th. then
take to vicanasodbana (clearing up of verbal ervors) saying chat (1)
if the existence of past (afita) and non-past (nudfife) as also
furure (emdgata) and non-futurc (nuindgata) is denicd then the
S. should not say that past and future exist; so also (i) if they do
not accepe the identity of afita, paccuppanna and anigata,' they
cannot say that afita and andgata exist,

The next argumenc of the Th. is that if the S. admit thar
paccuppannaiiana (present cognition) exists and it has the fune-
ton of knowing things (pacowpannam hinam atthi, tena
fianena fdnakaraniyam karoti) and then why noc the afitandna
and andgataiiana, the existence of which is affirmed by the S.,
should not have the function of knowing things in analogy to
that of paccuppannaiiana?® This the Th. consider as ilogical and
rejece the contention of the S. that ‘afitam jdpam atthi’.

The Th. now take up the cases of the Arhats, Anagamis,
¢c,, and show that according ro the S. who state afita rigs
exists in an Arhat, chat afita bydpida exists n an Anigami and so
foreh, an Arhac should be sarigo, an Anigimi should be byas-
pannacitto and so on, but chis. inference is not accepted by

the .

¢ By taking recoursc to the discussion whether butod bots bated
bt and na butvd me boti, ne butod 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 cach of the sensc-organs, (paras 23-28) as aba
to batiba, pida, pabbs, bdya, Gpo. tejo and viys (pasas 47-40)
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The lasc argument tesorted to by the Th. is that if the
existence of afita, pacenppanna and andgata kbandhbas, dbatus,
ayatanas be admitted, then the S. should say thar there are
(325 or) 15 khandhas, (3 %18 or) 54 dhitus, (3 x 12 or) 36
dyatanas which the S. reject saying char they may accepe the
position that afits or anigata exists from one standpoint and
does not exist from aother standpoinc (sfthi siya afilam ot
tiyd nuifitam or nvanagaten t). The Th. then bring in their
suddlikanaya by dring the instance of nibbina and establishes
the futility of the assertion of the S. thac past and future exise.
Both the Th. and S. then quote passages from the Sutm Pitaka
m suppore of their own contentions, one however remaining
unconvinced by the other. From the controversics deale wich
above the following may be taken as the op'nion of the S.:

1 The past and future, as usually understood, do not exist,
though they are perceptible in the present.! In the same sense,
the non-pasc and non-future should also be wken as non-existing,

3 e is the bbiwa of each of the five khandhas and not the
khandhas persist in the past, present and Future.

3 An object (vastu) may lose its pasiness, presentness, or
fucuricy but not its objectness (vastutva) bue thar objectness is
noe identical with nibbins or nibbinsbbiva.

4 An Adhac e.g,, for instance, has atita rigs bur he is not
therefore to be regarded as * sarigo’.?

The 5. admic impermanency (enityats) of the constituted
things but they contend char the “dharmas” (or hhim} of the

140

¢ Egtanigatam butvd peccuppennam boti but anigete is not
ientical with peccuppanna in the ordinary sensc, chough in pacen.
hu-u:!m&fth:nﬂlmnfjmigmnindutmpmpp‘m
i andpare

3 Ck the vicws of Saila schools re anmmsrya, pp. g2-04.
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past are transmitted into the presenc and likewise the “dharmas”
of the future are latenc in the present. This we may illustrate,
by citing the example of a sweet mango—the past mango seced
transmits into the present “mangoness” if no: the “sweetness”
and similarly the “future mango” receives its “mangoness”
from the present: the mango seed can never produce any other
fruic though 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 five dbarmas (not
five khandhas), viz., (1) citta (mind), (i1) caitasika (mental states),
(i) ripa (matter), (iv) visampraywktasamskira (stites indepen-
dent of the mind)," and (v) asamskstas (the unconsticuted).” The
five dharmas (not elements as usually understood) persist in a

1 In Vasumitra this appears also as a separate opinion of the S.:
The phenomena jati, jara, sthiti, anityata are cletavisamprayuktas but
included in samskaraskandba. One of these four items, viz., jara is
discussed in the Kow., (VIL 8) in the topic “jarimaranam vipiko ti?”
an opinion of the Andhakas, the Kuw., supporting the opposite view
that “jarimaranam” is not vipaka.

2 These five arc sub-divided into seventy-five thus:—

I. Ripa (11): (a) visaya (5) (b) indriya (5) (¢) avijiapti (1)
(1) riipa (i) caksurindriya
(1) $abda (11) $rotrendriya
(i) gandha (1) ghranendriya
(iv) rasa (iv) jihvendriya
() spacka (v) Kayendriya
II. Citta (1)

L. Caitasikas (46):
(¢) Mababbiamika (10)

(1) vedana (vi) mati or prajia
(if) samjiia (vii) smrti
(iii) cetand (viii) manaskara
(iv) sparsa (ix) adhimoksa

(v) chanda (x) samadhi
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being, the present being the resultant of the past, and potential

of the future. An adept after becoming a sotapanna temains so

(b) Kuialamababhiimika (10)

(i) éraddha (vi) alobha
(i1) virya (vit) advesa
(iil) upeksa (viii) ahimsa
(v) hri (ix) prasrabdhi
(v) apatrapya (x) apramada
(c) Kleta-mababbiimika (6)  (d) Akuala-mababbimika (2)
(1) moha (i) ahrikata
(i) pramada (i1) anapatrapya
(i) kausidya
(iv) adriddhya
(v) styana
(vi) auddhatya
(¢) Upakleia-bbiimika (r0)  (f) Aniyata-bbimika (8)
(1) krodha (1) kaukrtya
(i) mraksa (i1) middha
(i11) matsarya (1ii) vitarka
(iv) irsya : (iv) vicara
(v) pradisa (v) raga
(vi) vibims (vi) pratigha
(vii) upanaha © (vii) mana
(vilt) maya (vilt) vicikitsa
(ix) $athya
(x) mada
IV.  Citta-viprayukta (19):
(i) prapti (viii) jati ;
(i) aprapti (ix) sthit
(1) sabhagata (x) jara
(iv) asamjiika () anityata
(v) asamjfi-samapatu (xii) namakaya
(vi) nirodha-samapatti (xiii) padakaya
(vii) jivita {xiv) vyanjana-kiya
V. Asamskrta (3): (1) akasa

(ii) pratisamkhyi-nirodha
(itf) apratisamkhyi-nirodha,
See Rosenberg, Die probleme der buddbistischen philosophie,
pp- 128-9. Rahula Sankrtyayana, Abbidbarma-koia, Table III.
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in his following existence proving thercby that his past dbarma
continues and the three samyojanas’ remain ineffective. It may
be argued by the Th. that the three samyojanas have altogether
disappeared; then the Sarvastivadins may cite the instance of the
Sakadagamin as a better illustradon. A Sakadagamin reduces
raga, dosa and moba to the minimum, and in his following births
that state continues, 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 raga, dosa
and moba; according to the Th. they are destroyed for ever but
according to the S., these raga, dosa and moba persist though
in an incffective form and these may reappear and cause an
Arhat fall from the Arhathood—a topic discussed in the Kuvs.
(I. 2) and atributed by Buddhaghosa to the S., viz., Paribayati
araha arabatta ti?*.

In Karikas 25-27 of the fifth KoSisthana of the Abbidbarma-
kosa,” there is a detailed exposition of the main thesis of the
Sarvastivadins, viz., Sarvam asti: Thé 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

follows : —

STRfAaRAaRaEg | % QA SeWeT | CAgEl qaa
FEEAsAa EisAer WAt FaRe &9 arfaafd )
egerer &7 fafiy froma fdara sfawat w&fa

+ Viz,, sakkayaditthi, silabbataparamisa, vicikiccha.

2 For its exposition, sce ante, p. 84

3 Sec Stcherbatsky, Central Conception of Buddbism, Appendix,
pp. 76-91; La Vallée Poussin’s Fr. transl. of Kosa, V. 2527 Rihula
Sankrityiyana, AbbidbarmakoSa.

The exposition given in the Kathavatthn speaks of “bbavany-

athatva” of Dharmatrata, sec p. 145
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[Riipa (matcrial construents of a being) whether past or
[uture is impermanent, not to speak of the present. A learned
Stavaka, who realises this, remains unconcerned of past sitpa, docs
not rejoice at his future riiga and exerts to nd his mind of the
present ripa),!

On the avthority of this statement taken lierally (kanthatah)
the S. concend that if past ripa do not exist, there is no
necess ty of instrucoing an adept to remain unconcerned of the
same. In the same way it may be sid of the future and the
presat

The same statement whm nterpreted (arthaab) yields a fur-
ther argument, viz., every wijfiana (perception, cognition) requires
the combination of two things, the senseorgan and its object.
Now, one speaks of mano-vijiiina (mental perception, cognition)
of past acts or things. This also implies the existence of past acts
or objects, otherwise how could there be mano-vijidng of the
same. The sime argument is applicable to future aces or objects.”

Then again if there be no past, how can ane speak
of an cffect due to past good or bad deeds. Ac the moment

i See M Vi, p g44; of Bhaddekaratta-sutta in Majjbima, i,
poally:
Atiam ninvigameyya, nappatikankhe anigatam
Yad atiam pahinam tam, apparta ca andgatam,
Paccuppannam ca yo dhammam tattha wattha vipassan
Asamhiram sssmkuppam am vidvi manubrithaye.,
2+ Koisvyikbyd (Jap. al) p. 468: with @fkwit s amfiean
o AT WA a@saidishfeey | marrad e | aerEa-
L ST PR S e i &« mﬂmtnrmm
wwEleamd  sguna afewy | s waq | amgmmhn-
Wl &9 mfwrmfa g §g fiadl od srwfosfif fe
3 Ibid, p  ¢69: qﬁuﬁ-nﬂhnml agAtarAA T
fuitaz |, A} fearmite s wenarafzi
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when the effecc is produced there is  the vipakabets,
which is past.’ :

For the reasons stated above, the S. affirm the existence of
past and future dravyas only and not of bbiva, laksana, or
avastha.

Among the Sarvastivadins again, there are four different
opinions, which are as follows : — :

() bhavanyathatva: Bhadanta Dharmatrata maintains that
the past, present and future are differentiated on account of the
non-identity of bhava and not of dravya e.g. when a vase of gold
is broken and transformed into a figure of gold, colour remain-
ing the same or when milk is transformed into whey, changing
the taste, strength and digestibility but not its colour. In the
same way when future dharma is changed to present, the anagata-
bhiva only is abandoned and the vartamana-bbava is acquired,
a'ravya rcmaining identical; in the same way the change of the
present into past may be explained, i.c., when the present bhava
is abandoned and the past bhava is acquired, the dravya remains
identical.

(1) laksananyathatva: Bhadanta Ghosaka and others main-
tain that the dbarmas in their ransition from past to present, and
present to future, undergo changes in characteristics (laksanas)
only. A dharma, when it is past, is associated (ywkta) with the
laksanas of the past, but it is not dissociated (aviyukta) from the
laksanas of the present and future, so also a future dharma is
associated (ywkta) 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 Koba-vyikbya, (Jap. ed), p. 46g: feawm-waay gHIRHATE
a# | fagfwsrd SugHAGEST | 39 A e |
19
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be said that when a man is attached (rakta) to a woman, he is not
detached (avirakta) from other women.!

(1ir) avasthanyathatva:  Bhadanta Vasumitra and others
maintain that past, present and future of a dbarma is indicated
by its difference in condition (avastha). 1If in a certain state
(avastha) a dbarma is not active (karitram na karots), it is future
(anagata), if the dbarma is active it is present (vartamana) and if
the dbarma has ceased after being active (krtva niruddbab), i is
past. In short, there is change of states (avasthantara) but not
change of objects (dravyantara). A dharma is described as past,
presenc and future, in accordance with the state attained by
it at a particular moment, and not on account of the differences
in characteristics.

Changes in dbarma occur also on account of changed condi-
tions (avasthantara) duc to change in places (sthanantara), but
actually there is no change (nasvabbavanyathatua), e.g., when a
cipher is put in the place of ten or hundred or thousand, it
carries different values, bur it actually remains the same, hence
there is avasthantara and not svabbavantara.

(iv) anomyathatva: Bhadanta Buddhadeva and others
maintain that the past, present and future are spoken of rela-
uvely® i.c., a dharma is described as past, present or future
with reference to thar which precedes and that which follows.
Future is established relatively (apeksya) to past and present; the

v Kofavyikbyi (Jap. ed.), p. 470: AU 9%9 Umer @it o
imrafs wfa 1 ot Wl wa aamasemT 3@ fioig &ty ganife-

Wl 1 @ wgerec sfa

2 This, according to. Fa-pao, is the opinion of Samghabhadra.
According to P'ou-koung this cpinion is also expressed in the Vibbisa.
Ch Kolavyikbyi, p. 470:  gimed  witerfarmedam s |
¥Rt o W A s qd aiaeed SR S o
SRR I Agedt o | qaleuIsvemEE aTe |
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past relatively to present and future and the present relatively
to past and future.! The same woman, e.g., is called a daughter
and mother, when she is referred to in relation to her mother and
daughter respectively. Hence there is actually no change in
a dharma (na dravyantarab); past, present and future of a dbarma
indicate 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 (parinamavada). The
second opinion he - criticises as marked by confusion of time
(adbva-samkara) because the characteristics (laksanas) of past,
present and future arc 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 (avasthanyathatva) and rejects the other

three.?

Il. Maitii (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 Bodhisatevas as
puthujjanas, who must destroy the worldly ties like an average
adept in order to step into the samyakatvaniyama ot sotapannahood

According to the S. “sentient beings are not objects of
maitri and karuna and so forth on the parc 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 Kow. (XVIIL 32:
Natthi Buddbasa Bbagavato karuna #) on the ground that the

1 See Kota-vyakbya (Jap. ed), p. 470-1.

> Santaraksita in his Tattva-sangraba has criticised the optnions
of all the teachers mentioned above, including that of Vasubandhu.
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Buddha is described in the texts as kirunike” and that he some-
times enters into mabikerunasamipatti and so he has kbarnd for
sentient beings, In the Pili texts, the practice of four bradima-
vihiras: majti, karund, muditi and npekbbi form an essential
pare of the Theravida code of spiritual practice. It is by means of
brabmavihiras that an adept is able t look vpon all beings as
ane and the same, in other words, develops samatajiana,

As regards the second opinion we may statc chac the doctrine
of anattd eeaches that there are actually no individual beings, and
that it is avijia which makes ane think of the existence of beings.
The S. ate anly stvng the sxiomatic wuth thar 0 Buddha's eye,
no individual beings exise and as such they cannot be the object
of his maitri and baruni.

There are three other views elating w Buddha's teachings,
which are opposed 10 those of the Mahisaiighikas® and are in
consonance with the human conception of Buddha. They are,

(1) The Buddhas cannot expound all doctrines with 4
single utterance.

(1) The world-honoured One utrers words which are not
always in conformity with the truth,

(M) The sitras delivered by Buddha have nitarthe® and
there are even some anitirthisitras.

HI. Arbats

According to the Sarvstivading, Vasumitra says,—
(1) A sroipanna has no chance of retfogression while an
arhat has. .

t Al these views hmbcmdixm!c:fbdmr.um,pp.ﬂf.

z Thmﬂnkblbamuc:prminmwhichdunmmql&
udmd:rmiyn:bemy&:&.ndddu. Nitirtha conesponds 1o
SN OF saMUTtisaiya,
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(1) All arhats do not gain anutpida-jiiana.
(i) An arhat is governed by the pratityasamutpadarga
(members of the causal law).
(iv) Certain arhats perform meritorious decds.
(v) Arhats are not free from the influence of past karma.
(vi) Arhats gain naivasdiksa-nasaiksajnana.
(vii) Arhats gain the four fundamental dhyanas: they can-
not realse the fruits of dhyana.

The first opinion that arhats may have retrogression 1s the
same as that of the Mahasanghikas and others (discussed above,
pp: 64, 85). The S, like the M. postulate the existence of two
classes of arhats with different degrees of attainments.”  According
to the S., all arhats are not completely perfect—an opinion not
accepted by the Theravadins though the latter have no objection
to distinguish arhats as Sa(=sva)-dbammakusala and Para-
dhammakusala. Tt is interesting to find this opinion discussed
also in the Milindapaiiha,® where it is said thac 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.

1 Sce Kosa, vi. 64: The Ubhayatobhagavimutta-arhats realise
nirodhasamapatti and remove both kleSivarana (obstacle of passions) and
vimoksavarana (obstacle to the knowledge of akarmanyata of nima and
riipa) while the Prajiavimukta-arhats arc those who remove only klesa-
varana by means of prajia; sec also ante, p. 86. For the six kinds of
arhats, see Kosa, vi. s6ff.

2 Milindapaiihs, p. 267: Avisayo mahirdja ckaccasa arahato
sabbam janitum na hi tassa balam atthi sabbam janitum. Cf. Kow., 1L
2 in ante, p. 86.

3 The five vimattis arc—(1) tadangavimutti or vippasanafiana
attained by removing the misconceptions of npicca, nimitta etc,
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The second opimion reitetates the firse in another form. The
5. hold that some and not all wrhaes gain the anntpadafiana (lic.
knowledge of the cessation of rebirch) bur all may have
kyayajiiana (lic. knowledge of the extinetion of all impuritics in
oneself), The M. assere that only Buddhas and not schats can
have both ksayajiana and annipidajnana.’

Regarding the third opinion, Mr. Masuds on the basis of
‘Shu-chi says thae of the twelve members of the causal law, four,
viz., namariipa, sadiyatana, phassa and vedani—(or, according to
anocher interpeetation, oaly vedani) remain active in the case of
arhats, the other members, i, avijja, samkhici, ranha,
upadina, bhava, jad, and jari-marana becoming ineffective. The
Chinese interpretation can be accepted, only if “vedani" is
limited 0 “adukkha-asukha-vedani” for an arhar is chalu-
pekkbo® (cndowed with indifferetice in respece of che six
indriyas)’ r.e. the organs of sense come into contace with the
respective abjects but produce neither good nor bad feeling.

The fourch opinion speaks of the puiiopacays of an Arhat,
The Th. and Mahifisakas teject it: so also do the Mahasanghi-
kas.® The Arhats are said to have done all thar is to be done
(katakaraniya) and are beyond merit and demeric, good ar bad;
huwémﬁpmknfmeofthuna;mﬂuﬁngmcﬁuslmthﬂ
the S. like the Andhakas do riot look upon all arhats as
completely perfect.

The ifth opinian that arhats are subject to the influence of
p::thrmisp:rh:]:ubuu!upmmimunmfoundintb:

(2] vikkhambhanavimuits o paccavekkhanaddna, (3) samuocchedavimutt
or maggaiina. (4) panpassaddlivimuts or phalafiina, and (5} nussarina-
vimutrL t Sec above, p. 7899
2 Sec Digha, w, p. 245 Majibima, i, P 210,
3 S« antc, p 88
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Pitakan stories that ~Arhats like Angulimala and Maha-
moggallana suffered pain on account of their pdst karma."

In the sixth opinion, the word naivaaiksa-nasaiksa as
translated by Mr. Masuda appears to be ambiguous,” and pre-
ference should be given to the meaning “nirvana” as assigned to it
by the Mabavyutpatti. The sense would then be that according
to the S., some and not all arhats ateain Nirvana (full
emanclipation).

The seventh opinion has not been taken up for discussion
in the Kow. The Koéa (vii. 6) tells us that there arc eight
fundamental dhyanas (maulasamapattidravyani), i.c., four dbyi-
nas and four ariipyas (higher dhyanas). The contention of the
S. is that all arhats complete the four dhyanas but all do not
necessarily attain the fruits of the four dhyanas,® which are
detailed in the Koéa (viii. 27-28), thus: by the first dhyana, one
obtains drsta-dbarma-sukbavibira,' by the sccond jhana-darsana,
(or divya-caksurabbijna);® by the third prajha-prabbeda,” and
by the fourth anasravata.”

1 Ses Milindapaiiba, p. 134: Na hi maharaja sabbantam vedayitam
kammamilakam. Sec also Kow., viil kammahetu araha arahatta
parthayatit?

s “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 in. 222, Ang., . 4: Atth® dvuso samadhibhivana
bhivita bahulikata ditthadhammasukhavihiriya samvattati finadassana-
putilibhaya satisampajanfiaya asavanam khayaya samvattati.

4 lit. enjoyment of happiness in the present body (Pali: dittha-
dhammasukhavihira).

5 lit. insight into the real state of things ve. free from any vikalpa.
(=Pali: Aanadassana).

6 lit. special or detailed knowledge of the things of the world—the
corresponding Pili expression is satisampajafifid.

7 li. purity (Pali: savanam kbaya).
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V. Sﬂmy;hlwn}ﬁmt' (destined o attain nicvina)

Vasumitra  antribures  che following opinions o the
Sarvisuvidins : —

(1) A person can acquire the samyakatuanyama througl
the meditation of finyati and apramibilati; a person
in the samyakatvanyima is called pratipannaka up o
the fifteenth (or the last) moment of the darfans-
mirga. In the sixteenth moment he is called
phalasthe when he is in bbivanamarga.

(1) A persan can acquire the samyakatvanyima and can
also gain arhatship independently of the four dhyiinas.

(1) A being (in Ripa or Ariipa-dhitu) can gain arhatship
but noc samyakatvanyama. [t is only when he is in
Kamadhiru that he can have samyakatvanyima as also
arhathoad.

Allied ta the above three, there are rwo other views artributed
to the S., vis.,

(tv) There are also cettain devas whe lead a haly life.

(¥) There is no one who is free from passion in the Utrara-
kuru. No sainc is born there or in the Asiifisattus.
loka.

The firse three views raise the question of semyakatva-
nyira, i.e., of persons who are destined to atrain Nirviina, and
have no chance of being diverted from che Aryan path and going
to lower states or joining heretical sects.  An adept in samyakatva-
nydma i the same as sotipattimaggapatipanna, ie., one after
destroying the three samyojanas (impurives), viz., sakkdyaditths
(belicf in a sclf), silabbataparimisa (belief in the elhcacy of
rituals) and vicikicchi (lack of faith in the Triratna) is on the way

1 For references see Koks, v, p. 181 £,
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to sotapattiphala. According to the scheme of the S., an adept
remains  sotaapattiphala-pratipannaka for  the first ffteen
moments, Le., up to the developmen: of marge anvayajhana-
ksanti," when he completes the darfanamirga; from the 16th
moment he is in bbavanamarga and is a srotaapattiphalastha or
srotaapanna. :

The first opinion raises the question whether one can
become a srotaépauipbafapmtipannaka by the meditation of
ianyata (Le. anaitatz) and apranibitata Le. dubkbata 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 dhyanas, eg. by means of satipatthana or
brabmavibara and so forth.

The third is concerned with the problem whether gods in
the Riipa or Ariipadhitu can gain samyakatvanyama as also
arhathood. The S. hold that they can attain the lacter but
not the former which can only be attained by a being while in
the Kamadharu. This problem is discussed in the Kus. (L. 3):
Natthi devesu brabmacatiyivaso ti>—an opmion held by the
Sammitiyas. The opinion of the S. is upheld by the Th. In
the Kuw. it is contended that ‘‘brahmacariyavasa” does not
mean merely “‘pabbajja” (ordination), “mundiyam” (shaven-

1 See infra, p. 151. 2 CL Asia Major, 11, p. 40, n. 9.

3 Mr. Masuda on the basis of Fa-jen states thar Dharmagupta held
that one cannot attain samyakatvanyama without animittasamadhi, Asia
Major, p. 40, 1. 9.

20
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headedness) and so forth as held by the Sammitiyas, but includes
"maggabhivani.” The Th. and the S. hold that the Anigimis
do not come ro the Kimadhitu but they remain in Ripa or
Ariipadhitu and by maggabbivana there, they become Arhats,
withour becoming a semyakatvanyima,

The fourth opinion of the S. is that the gods excepr the
Asiidisatas can  have maggabhivana, though not pabbajji,
mundiyam, eic.

The ffth opinion is based on a passage of the Ang. Nik. (iv.
396) and cited in the Kvw. (I. 3. p. gg) in which it is said chat
the inhabitanes of Jambudipa surpass those of Uttarakuru and
Tavatimsa heaven in courage, mindfulness and in religious life
(brabmacariyavica);' from this it has been inferred that there
cannot be any sine in Urarakuru.* It has been mentioned
above thar the S. as well as the Th. exclude the Asaifisattas
from the gods who follow a religious life, and so, among the
Asafifiisattas also there cannot be any saint.”

V. Anupubbibbisamaya (gradual realisation of the truth)
Vasumirra artributes the following views to the Sarvastivi-

dins:—
(1) The four truths are to be meditated upon gradually.

(W) The catar-frimanyaphals are nor necessarily atcaped

gradually.

1 Peints of Controversy, p. 73
3 The 5. are making an anomaly in drawing the inferences.  If

Urtsrakuru cannot have any saint how the Tivatimsa can have any?

3 Mr. Masmuda points out (in the fn. Ass Major, p. 46) that
Urtarakuru is regarded 25 a land of purc happincss and the Asaiii-
satras 2 the highest devaloka with lang life and happiness; hence the
beings of these two abodes need not take o religions life.
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(it1) If one is in samyakatvanyima, he can atain (ac once)
the fruits of sakrdigimi and andgimi on account of
(the completion of) the lankikamarga.
An adepe, according to the S., develop insight into the four
truths in a gradual order’ in 15 moments chus:—
Dariana-miarga:—
(i) Dubkhe {or five skhandhas, ie
nama-riipe) dharmajivina-ksint® } confined to Kimadhamm,
(ii) Duhkhe dharmayfina
{iii) duhkhe anvayajiiina-ksing’ extended 1o Riipa and
(iv) Dubkhe anvayajfidna Aritpadhitus.
Srotadpatti-pratipannaka-darianamirga—
(v) Samudayc (sisravadharminim et
ie, karmakleie) dharmajfina-ksina ] confined to Kimadbin.

(vi) Samudaye dharmajaina

(Vi) o anvayajnana-ksint } extended to Ripa and
(i) " anvayajfiina Ariipadhitus,
(ix) Mirodhe (pratisamkhyd-nirodha o
karmmklefa-ksaye) dharmajfiana- confined to Kitadhitu.
ksinti.
(x) Nirodhe dharmajiiina
i Cf. Koia. wi- 2:
greagwifa ST pEwgeea |
frdndy Wi wiwi gufeand &6 0
2 Kyanti means “faith {ksamatc=rocate. Koja, vi. 18,  An adepe

that he has realised (though asctually he has
nor realised) the Fact that the things of the Kimadhitu ve. the skandhas
are undesirable. Tt 15 in the second moment that he realises thae the

skandhas arc undesirable, He acquites now dharmajiina.
3 After the realisation of the actual state of skandhas of the

Kinﬂdhlﬂkdm:&ﬁpttxmud:hisinmvbimmdushmdhudﬂﬁ;u
mclﬂrﬁpu-dhinumrﬂliichdunmmmudmd:mdhn&
ﬂ\ehiﬁherworhinmnlmundﬁhhlemdhumuhminmydh
worlds is to be avoided. In the same way, the other three truths are to
be understood.

at the first moment thinks
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(x1) Nirodhe anvayajrinaksint extended to Riipa and
(xn) .  anvayajiina Aripadhitus.
(xiii) Mirge (faikad afalksa  dharmd or
“ml. :: i g J confined to Kimadharu.
(xiv) Mirge dharmajiiina
(xv) Marge anvayajfanaksint o W [y
Mﬂﬂﬂmﬁmuﬁa-d&rfmum&rgﬂr— } u;:]Ld;;nTP g

(=¥t} Mirge anvaysjfina®

From the above table it is evidenc how the §. mark the
gradual stages of the development of insight into the four truchs.
In the Kvn. the controversies : Anupubbiblisamayo 2 (I1. g)
and Odbusodbiso kilese jabititi? (L 4) and also Vimuttam vima-
ccamanan ti? (111, 4), support the view of the S. abour the gradual
realisacion of the truths. The problem discussed is whether an
adepe realises che four simaiisiaphalas including vimueti geadually
or not? The Th. contend thac 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, excepe that they do noc include the fourdh phala,
viz,, arbathood ot vimutti.® Buddhaghosa should have pointed
out this discrepancy as far as the S. are concerned, According to
him, the opinion that the mﬂn&mofd:cphk:h:ppcm
gradually is held by the Sammitiyas,

In the thied point, it is stated that according to the S, those
adepes only who have completed the laukikamirga® ateain the
second and third phalas ac one and the same ome. The Th hold

1 CL Vibbaiga, pp. 135, 315 330,

:Thmmayb:mduwbn'nhminth:fwr&uiﬂaﬂdmlly
(aunplirvena catubphalaprips). Kode, vi. 45

3 Kals wi, 45: The bbivani-mirga is of two kinds: laukiks or
sisrava and lokottara or andsrava.
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that bbdvandmirga which commences from the srotaipatssphala
stage is lokottars and cannot be laukiks; the 5., however, con-
tend that it may be cither lawkiks or lokottars. A topic allied to
this is discussed in the Kow. (Ii 5), which will be deale with

hereafter.

VL. Puthujjana, Lankikamargs oc Lankikigradhbarma

The S., as pointed out by Vasumitra, hold : -
(f] An average man is able to ﬂntm}r rdga and pr.ll'rgﬁl
in the Kamadhatu.
(1) A puthujjana can die in a good state of mind.
(1) There is lankikasamyagdrsgi and Lakikasraddbendriya.
() The lawkikigradbarma is a stage lasting but one
moment (ekaksanibacitia).

In the Buddhist texes a puthujjana (an  average man),
whether a houscholder or a recluse, who has not yer destroyed
the three samyojanas viz. sakkayaditthi, vicikicchs and silabbata-
parimisa’ in otder to become a sotipanna, can hardly be expected
to. destroy riga, doss, moba which inpurites are normally re-
moved when an adept reaches the anagimi stage. The 5. hold
that a puthujjana is able tw remove frony his mind rigs and
prasigha which is the same as dosa or vyapada. The Thi discuss
this view in the Kow. in these words: Jabati puthujjano kima-
ragabyapadan 12 (1. 5) concluding that a puthujjana cannot com-
pletely eradicate from his mind riga (aachment) and byapade
(hatred), gross and subde. In course of this discussion, the Th.
taise the other question: Puthujjano kimesw vitarigo saba
dhammibhissmayi anagamipbale santbiti ti? (Kow. 1. 5, p. 112),
ive. whether an average man who is free from kima attains with

1 Sco above, p. 152
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the realization of the truth the anagami stage or not? The S., as
we have seen above, answer the question in the affirmative, but
they do not think thar 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 puthu-
jjana’s attainments through lankikamarga may be of so high an
order that the moment the truth fashes in his mind he becomes
an anagami, when he completes all the necessary. conditions for
anagamihood, 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 is no discussion in the Kuyw.

The third opinion is the same as that of the Th. and is
opposed to that of the Saila Schools (see ante, p- 97)-

The fourth opinion is not touched in the Kvg. but has been
deale with fully in the Kofa (VI. 19) thus:.—

ARG AT ohew g a0 qamn e

£ the conviction (ksanti) concerning dubkha (= skandhas)
of the Kamadhitu be the strongest, it lasts only for a moment; so
also are the agradharmas, i.c., laukikagradbarmas,* which though
sasrava (impure) are the highest of the worldly dharmas and lead
one to the dariana-mirga (way to the realisation of truchs).

The poine is that a puthujjana, according to the S., may
actain spiritual progress up to the anagami stage by taking to
satipatthina and such other practices which are laukike so long
as they are practised by one who is not yet in one of the maggas
and phalas.

1 Sec Kuw, pp. 113-4

2 CE Satralankara, xiv. 23: laukikagradhatmavastha = inantarya-
samadhi. Kosa, vi. p. 166, n. agradharma =dharma-smrtyupasthina,
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VIL. Anufayas and Paryavasthana

The S. are of apinian thar: —

(1) All the anufayes are caitasika; they are cittazampra-
yukta and are also objects of thoughe (alembane).
(1) All the ansfayas can be included in the paryavis-

tharas but all paryavasthinas are nac AMUSAYAS,

The above two opinions are diamerrically opposed to those of
the Mahasanghikas, and in full agreement with those of the Th.
The topics are dealt with in the Kvu. fully (see ante, p- e4f.), in
which it is shown that aaufayas are noc without arammana; they
are not avyakats (neither good nor bad); they are the same as the
paryavasthinas (= pariyutthanas) which again are not cittavippa-
yutta. The 5. distinguish the anufayas from parysvasthinas,
s.:y:'ng all paryavasthinas are not anwsayas while the thee verss is

true.

VI, Meditation

The Sarvasoivadins hold char
‘(1) In the state of samabita one can utrer words.

I:il} No man cver dies in the state of samabita.

(i) It may be said thar four smetywpasthinas can include
all the dharmas.

() All the dbyinas are included i the smrfynpasthinas.

(v) There are four lokottara-dhyinas.

(vi) The bodbyangas are acquired in seven samdpattis and
not in others.

The first opinion is in agreement with that of Saila scheols,
and as such has been refuted by the Th. in the Kbw. (sec ante,
5 g'lghr?:a]mnnd is opposed by the Rijagirkas and the Th. and
as such is discussed in the Kow. (XV. g): Senifidvedayita-
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nirodbam samapanno kilam hrey_-,r.i #i? The Th. contend that
a meditator while in the sefifdvedayitanirodbasamiaparti cannor
have any deathlike (maranantiko) contact, fecling, perception,
ete. or is not affected by poisan, weapon-strake or fire; hence tw
speak of him as dying while in meditation 15 wrong. The oppo-
nents contend thar there s no such law (wiyama) chat a meditator
while in safndvedayitanirodba will not dic.

The third wpic is discussed in  the Ko, (I. 9): subbe
dbamma ' satipathinan  ti>—an  opinion artributed by Buddha-
ghosa to the Andhakas. The interpretation of Buddhaghosa is
that the opponents meant by satipatghina the objects which form
the bavs of sati (satiyd patghina, satigocara, satiyi patitthina).'
In chis sense the second opinion may be explained as thar the
satspatthinas include all forms of meditation; ie., an adepe
pracusing satipatthina needs noc have recourse to other medita-
tional practices. The S. may well point to the well-known seate-
ment found i many places of the Nikiyas (vide Majjhima, 1,
PP 556). that there is only one way to the awainment of purity
and that is the practice of satipagthina (ckiyano ayam maggo
sattinam visuddbiya............... yadidam cattiro satipatthana).”

The fourch opinion needs hardly any comment. e refers
to the first four dhyinas when they are practised by adeprs who
are in one of the maggas and phalas. The dbyina of 2 magga-
ttha or phalagtha is tegarded as lokottars (supramundane).

The fifth opinion evidently refers to the contention discussed
in the Kaia (VIIL 6) that of che cight dhyinas ot samapttis, the

1 Kods, vi14:  Le smrtyupasthing est miple: smriyapasthing en
sor  (ruebbdus), par  connewion  (semsergd), en  qualitd  d'object

(fambanasmytynparthina).
a2 CF Koba, vi. p. 158 n. 1 enteAlg fired) Wil wn argger-

aifa | Swaisd wasoie: e wail eregagE
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first seven are capable of elevating the mind of the adept to the
purest state but not the eighth in which samjaa is in the feeblest
form and as such the meditation of maivasamjiia-nasamjnayatana
is incffective. Consequentlcy the attainment of the bodhyasigas
takes place whilé the adept rises from one dhyina to the next up
tll the seventh leaving nothing for the cighth,

IX. Vijnana
The S. assert, as stated by Vasumitra, thac
(1) The five sense-perceptions (pasicavijhianakayas) con-
duce to attachment (saraga) and not to detachment
(viraga), because these only perceive the characteristics
(laksanas) of objects and have no independent think-
ing faculey of their own.

If the reason adduced by the S. that the vijiianakayas by
themselves cannot produce viraga, how can they induce saraga?
Hence, the reasoning of the Sarvastivadins is not quite clear,
and it would be better to accept what the Kvs. says on the point

(sce ante, p. 9g-100).

X. Avyakrta, Asamskrta, and Antaribhava
The following opinions are attributed to the Sarvastivadins : —
(i) There are indeterminable problems (avyakrtadbarmas).
(1) The law of causality (pratityasamutpidangikatyva) is
undoubtedly constituted (samskrta).
(iii) The samskrtavastus are of three kinds; the asamskrta-
vastus are also of three kinds.
(iv) Only in Kiama- and Ripa-dhitus there is an inter-
mediate 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- 101-2).

21
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The third also is not accepted by the Mahasanghikas and
ng'ﬂ:d o b}r the Th. I,':Sﬂ! ante, pp- lm-::}. The difference
between the Th. and che S. lies in che face chat che latter
makes the modification in accordance with  cheir doctrine
““sabbam areht™ discussed before (pp. 137 £), according r which,
the constituted chings (samskrtavasta) should be classified as chree,
viz., those of the past, those of the present and those of the furure
(see Masuda, p. 40, n. 2).

The fourch opinion of che S. thac there is antarabbava in
the Kimadhitu- and Ripadhamu is neither accepted by the
Mabdsaiighikas nor by the Th. (see ante, p. 102). It has some
apréement with the opinion of the Sammitiyas. :

XI. Other opinions
There are a few othee opinions held by the S. These ars,—
(1) All the dbarmidyatanas (ie. vedand, samjia, sams-
kiri) can be understood and attained.
(1) Even herctics can gain five supernatural powers (see
above, p. 116; Wassilyew, Der Buddbismus, p. 272,
n. 3).
(1) Good (fkarma) can also become the cause of existence—
an opinion objected w by the Mahifisakas,

THE DHARMAGUPTAS

The third in importance among the schools of this group 1s
the Dharmaguptas. It has been shown in the account of the
First Council that certain supporters of Purina and Gavampati
did not accept in mhth:vmz}unﬂuﬂidwbyhhlﬁ-
kassapa.® In the Abbidbarmakoia (iv. 3g) there is a reference
to the Dharmaguptas mentioning that they would not accept
the Pritmoksa rules of che Sarvastuvadins as auchontative on the
ground that the original teachings of Buddha were lost.

1 Sec above, p. 116, » EMB, T, p. 333
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About the literature of this school, the only information we
have is that it had a Vinaya text of its own (Nanjio, 1117) and
that the Abbiniskramana-siitra belongs to this school. This
sitra was translated into Chinese between 280 and 312 A.D.!
Prof. Przyluski furnishes us with the information that the
canon of this school had thie following divisions:

Bhiksu-pritimoksa
{ Bhiksuni-pratimoksa

Khandhaka
Ekottara
Dirgha-agama
Madhyama-agama
Sitra-pitaka Ekottara-dgama

Samyukta-agama

Ksudraka-agama

( Difficule (texts)

Abhidharma-pitaka Not difficult (texts)

Samgraha
Samyukta

Prof. Przyluski, on the basis of the commentary of K’'oueiki
on Vasumitra’s treatise, remarks that this school was noted for
its popularity in Central Asia and China. De Groot remarks in
his Code du Mabayina en chine (p. 3) that the Pratimoksa of
the Dharmaguptas was actually in use as the disciplinary rules in
all the convents of China. The first formulz translated into
Chinese in 152 A.D. by K'aung-seng-kai who was a Sogdian,
belonged to this school, so also was the other text (Kie-mo) tran-
slated in 254 A.D. by T’an-tai, who was a Parthian. Hence, it
is inferred that this school was established in the Iranian countries
in the third century A.D. Buddhayatas, a native of Kipin (mod.
Kashmir), introduced the Vinaya of this school into China and
from this Prof. Przyluski concludes that this school had its centre
in the north-west.” He also identifies Dharmagupta with Yonaka

1 Translated into English by Beal under the tide “The Romantic

Legend of Sikya Buddba.”
2 Le Concile de Rajagrba, p. 325-6.

Vinaya-pitaka
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Dhammarakkhita, mentioned in the Ceylonese chronicles as the
apostle sent to Aparintaka. The reason adduced by him for this
identification is that the region between the North-West and
Avanti was traversed by the Yavanas, Sakas and Pallavas about the
beginning of the Christian era, and the preacher is described as a
Yonaka and then again Dhammarakkhita and Dharmagupta are
identical in meaning (i.e. rakkbita= gupta).

Doctrines

About the doctrines of this school. Vasumitra writes that
these were mainly the same as those of the Mahasanghikas,
though it was a branch of the Sarvastivadins. The doctrines
specially attributed to them are as follows: —

(1) Gifts made to the Safgha are more meritorious than
those to the Buddha, though Buddha is included in the Sangha.'
This is a view contrary to that of the MahiSisakas and also w0
that expressed in the Dakkbinavibbanigasutta® inspite of the fact
that Buddha asked Mahapajapat Gotami to offer the robe meant
for him to the Sangha.

(1) Gifts made to a stiipa are meritorious. This opinion is
opposed to that of the Saila schools (see above, p. 103).

(1) Vimukti (emancipation) of the Sravakayana and Buddba-
yana is the same, though there may be difference in the paths
leading to emancipation. This opinion is in agreement with that
of the Sarvastivadins.®

(iv) Heretics cannot gain the five supernatutal powers.*

(v) The body of an arhat is pure (anisrava).®

t Sece above, p. 116, also Koda (Fr. Transl), iv. 117.

2 Majjhima, i, p. 253. 3 Sec above, p. 116.

4 See above, pp. 116, 161; for opinions of other schools on this
point sce Masuda, p. 42 n.

5 Sec above, p. 89 n., also infra, p. 169.
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(vi) Realisation of the truths (sbissmaya) takes place not
gradually bug all at once. This is contrary to the opinion of rhe
Sarvastvidins (discussed above, p. 154-5) bur is in agreement
with that of the Theravadins

THE KASYAPIYAS

The Ki§yupiy; school was known by three other names,
Sthavirlya, Saddharmavarsaka, or Suvarsaka. It issued our
of the Sarvastivadins oo account of certain  opinions  which
were more i agreement with  chose of the Sthavicavadins
or Vibhajyavadins than with those of the Sarvastividins, This
seems to be the cause of their being called a Sthividya. les third
name, Suvarsaka, appears in the works of Taranitha and Ch'en-
lun, while Saddharmavarsaka in Bhavya's treause.’

Ahaut the literature of the Katyapiyas Prof. Przyluski writes
that it had a canon similar to that of the Dharmaguptas, and

had the following divisions :

¢ Bhik SO

% - Eh;l:z;ﬂl_ﬁ—rlil‘.iﬂm'k}i
mna -pﬂ;ﬂﬂ athma
i 1 Miaerka
Ekorrara

3 agrama
H yama-agama
Siitra-pitaka 4 Ekottara-dgama

; Samyukta-agams
Kjudraka-3gama

Saprainaka-vibhanga
Abhidharma-piraka g &Tﬁ'ﬂh-ﬁhhﬂhﬂ:
| Comparative tables
i This doctrine is nor menvoned by Vaosumita It s found in

the Kolz, vi. 17, sec Vyakbyid (Jap. od). p. 542
2 Prof. Preyluski identifics the Kifyapiyas with the Haimavaras

sce infra, p. 170}
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Doctrines

To the Kasyapiyas Vasumitra attributes  the following
doctrines : —

(1) Arhats have both ksayajiiina and anutpidajiina, and
are not subject to passions.

(1) Samskiras perish every moment. o

(in) The past which has not produced its fruic exists, the
present exists, and some of the future exises.  This opinion s dis-
cusied in the Kathivatthu (1. 8) and is the only doctrine ateributed
in this texe wo the Kassapikas.!

THE SAMKANTIEAS OR SAUTRANTIKAS

In the Pili eradition the Samkanokas are described as an
ofishooc of the Kassapikas, and from che Samkantikas
branched off the Suttavadis. Vasumicra writes® that at the begin-
ning of the 4th century (i.c. afeer Buddha's death), one school
named the Sautrintika, otherwise called the Samkrintivida, issued
again from the Sarvisavada; (the founder of this school) declares
himself:  “1 ke Ananda as my preceptor.”  From chese two
traditions, it scems that the Suttavidis are idencical with the
Sautrdncikas, having branched off from the carlier schoal the
Samkantikas, who may also be equated to the Dirstantikas of
Vasubandhu.

Doctrines

Vasumitra characterises the Sautrintikas as the school which
admits the transference of skandbamitras [rom one existence
another as distinguished from the Sammitiyas who mainwin the
wansference of pudgals. Both of these views are wholly
opposed to the cardinal docrrine of che early Buddhists, wiz.,

v Ko 1 8: Avipakhavipikam atthi, vipakkavipikam nacchit ani.
gatam atthitt adisu ekaccam acthin uppadinadhamme sandhiya vadari.

3 Mamda, p. 17. 3 Sce Kola, Index.
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ksanika (momentary) existence of skandhas (constituents of a
being), Le., the shandhas disintegrate every moment to give
rise to another. The Sautrintikas, in deference o this old
kganika theory, add that the skandbas in their gross form do not
pass from one existence to another; the miilintika (onginal or the
subtlest form of) skandhas all the five of which are of one nature
(ekarasa), in other words,swhich are in reality one substance and
not five different subscances pass from one existence w another.
Bhavaviveka in his Tarkajvils (scc Obermiller, Analysis of the
Abbisamayilanikara, pt. iii, p. 380) states that the school admitted
the rmlit}' of the individual which is mm'm:thing im:xpr:saihh: but
neither identical nor different from the shandbas,

The second doctrine ateributed hy Vasumitra to chis schoal
is “aparc from the aryan paths there is no eternal destruction of
. the skandhas.” This shows thar according ro the Sautrantikas,
the skandbas, gross or subtle end in mirvapa. This view is also
allied to the doctrine of the Sammitiyas thar the pudgals ceases
in mirvipa. So we may state that according to the Sautrintikas,
the subtle skandbas like the pudpals of the Sammitiyas may con-
tinue through scveral existences but wtlly cease o exist in

Nirvana.

For this doctrine of transference of skandbamitras’ chrough
several existences, the Sautranukas arc also called Samkeinovadins
or Samkrancikas,

Kots on the Szutrantika doctrines

Though Vasubandhu belonged to the Sarvistivida school,
in his writings occasionally hcgm:pr:fatnc:mthc&minu'h
views. For this, he was severely criticised by Samghabhadra,
who was a staunch Sarvastivadin, In the Kofa, Vasubandhu has
referred to the Saurrintika doctrines on several occasions and
pointed out the differences between the Sarvasuvada and Sautcan-
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tika views, Prof. La Vallée Poussin has summed up these refer-
ences in his introduction to the French trmnslation of the Kofa.

As these throw welcome lighe on the Sautrintka doctrines a
gist of the same is given here:—

(1) The Saumintikas do not accepe the Abbidbarmapijaka
of the Sarvastividing as authoritative (Kafa, i 3), On chis point
Vasubandhu supports the Sautrintikas.”

(i) The asamskrtas have no real existence. Thete is a long
controversy in the Koia (1. 55) between the Sarvastvadins and
the Sautrintikas as o whether the asamikeias have any cause or
fruies.

() The Sautringkas deny the cittaviprayubtas (i.c. sams-
kirts not associated wich mind, e.g. praphi, sabbipala, fiviten-
driya, etc.) as real as contended by the Sarvistivading (Kods, i,

35:36).
() The Sautrintikas like all o:hcr schools reject the Sarvas-

tivida view that past and future exist (Koia, v. 25).

(v) By admiwing the existence of the past and of pripti,
the Sarvastivadins ::plmnnd the funcrion of causality. Tl'u,-
Sauerintikas denied both of these and asserted instead the ql',t
tence of the subtle citte or bije or visani and explalned theseby
the wotking of the formulse of cusation (Kols, ii. 36, 50).

() The Sauttintkas carry the baniketos docrine to the
c:mmmpuin{,mrtmgthn:it:[muﬂ?ﬂgﬁmmmdn
such, objects can have, in fact, no duration (sthits). e Further
asseres that as destruction of objects takes place almose immedi-
ately, there s no necessity of any cffectve cause®

t Acc. w the Seorindkas, beddbsvacans 15 vig-vijhapt, sce
Kols, | 15: v, 3.

2 See Kols, iv. 23 The Sedderianasammecaya cites this pasmage
from a sitra of the Ssurrinukas: gemfa fired: dwiend viawme dofi-
WA wTEICRA | waeiy o9 st weradtear a@aet e s
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(vi) The Sautrantikas deny the existence of avijiiapti (non-
communicating corporeal and vocal acts)' as a real (dravya).
They hold in agreement with the Theravadins that an avijaapti
act is-mental (cetana), a kayasamcetana.

(viii) According to the commentary of the Vijaptimatrata-
$astra, the Sautrantikas are divided in their opinion relating to
the conception of citta (mind) and caittas (mental states). Accord-

ving to the Darstantika-Sautrintikas, citta only exists but not the
caittas, but according to other Sautrantikas caittas also exist
and their number according to some is three, viz., vedana,
samjiia and cetand, while according to others it 1s four, ten or four-
teen. Some Sautrintikas admit the existence of all the caittas of
the Sarvastivadins (for details, see Koss, wansl., ii. 23, fn.).

(ix) The Sautrantikas hold that the body of an arhat is

. . pure, as it is produced by knowledge.*
(x) There may be many Buddhas simultancously.”

THE HAIMAVATAS

Bhavya and Vinitadeva enlist the Haimavatas as a branch of
glc Mahasanghikas (Group I Schools) while Vasumitra remarks
that the principal doctrines of this School were the same as those
of the Sarvistivadins.® He adds that the original (mila) Sthavira-
vida 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 eighteen schools. In view of these con-

grm sty CE Vedintasitra, ii. 2, 23; Nyayavarttikatitparystika {(Viz.
$S), 383 See also Koia, ii. 46; Madbyamaksvysti, pp. 29, n. 5; 173,

n. 8; 222, 413.
1 For details, see Koia, iv. 3. 2 See above, p. 89 n. 164.
3 See above, p. 75 4 Masuda.' p- 53

s Masuda, p. 16; Points of Controversy, p. xxxvii.

22
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Hicting seatements, and the acceptance of some doctrines of the
Mahasanighikas, it seems thae chis school might have branched
out of the Sarvistivadins or Sthaviravadins bue doctinally was
inclined more towards the Mahihaighikas than towards the
Sarvastivadins,

Peof. Przyluski, however, idenufy the Haimavatas with the
Kifyapiyas on the following grounds: —

() In the Ceylonese chronicles, the apostles sent to
Himavanea are Majjhima and Dundubhissara of the Kassapagotta,

(i) On the relic caskers discovered in the stiipa of Sonan
and Sanci are inscribed (a) sdpurisass Kasapagotasa savabemauvati-
cariyasa and (b) sapurisisa botiputasa R’mpngotmn savabema-
validcariyasd,

() There are other inscriptions wh:ch menrion 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, onc
local as Haimavata and the other after its founder Kassapa as
Kassapiya (=Kafyapiya). The former name fell into discutude,
and o the Chinese pilgrims refer to it by the other name only,
the Kagyapiyas.'

The conclusion drawn by Prof. Przyluski from the inscrip-
tional evidences does not appear to be logical, In the inscriptions
it is stated that some monks of the Kassapagotta propagated
Buddhism in Himavanta but there is noching to show that che
Kassapagotta  monks necessarily belonged w0 the Kafyapiya
school. Hence the idenuficanon of Kisyapiyas with the
Haimavatas s not tenable.

1 Le Concle de Rajagrba, p. 3r7-18.
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Doctrines

Vasumitea ereats the Kisyapiyas and the Haimavatas as sepa-
rate schools uphalding different doctrines. He attributes to che
Haimavatas a few doctrines which are in close agreement with
thote of the Sarvistvadins, e.g.,

(1) The Bodhisattvas are average b:ing: (prtbagjanas);

(if) Bodhisattvas have neither riga nor kima when they
enter their mothers’ womb;

(iif) Heretics cannot gain the five supermatural powers;

(iv) There is no brabmacariyivisa among the gods; and

(v) Arbats have ignorance afid doubt; they are subject to
temptation; they gain spiritnal perception wich the help of others;
and the path 15 attained by an exclamation.’

THE UTTARAPATHAEAS

From the geographical evidences collected by Dr. B. C. Law®
about the Uttarapacha, it appears it might have originally ind-
cated the high road running north from Magadha ro cthe north-
west but later on it denoted the area west of Prrthudaka (Pchoa,
abour 14 miles west of Thaneswar) and “comprised the Punjab
Pml:dc indu&ing Kashmir and the ndjoining hill states with che
whole of eastern Afghanistan beyond the Indus, and the present
Cis-Sutléj Stares ro the west of the Saraswar, *

The name "Uttaripathakas” appears only in the Kahi
vatthu-atthakathi and not in any other text, not even i 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, hke the Andhakas, a

+ The last two opinjons arc in agreement with thowe of the
Mahasuighikas, See above, p. 85

2 Grogr. of Ewly Buddbism, p. 489

3 Cunningham's Anciemt Geogr. of India. p. 13



172 DOCTRINES OF GROUP 11l SCHOOLS

group of schools popular in the notth, From the several doctrines
atrributed by Buddhaghosa o the Utmipathakas, it appears it
was an eclectic school having doctrines taken from both the
Mahisanghika and Theravida groups and really mark an incer-
mediate stage between Hinayina and Mahayina. The following
are some of such doctrines: —

Re. Buddha. Tt is the attainment of bodhi or knowledge
of the magges and omniscience alone that make a Buddha (iv. 6)
and that Buddhas are above maitrf and karund® (xviil. 3, 4).

Re. Bodbisattuas. On the basis of the stories of the previous
births of Gautama Buddha the U. remark that the Buddhas are
always endowed with the mabapurusa laksanas (iv. 7).

Re. Arbats. All  dbammas (not his body, dress. eic.)
possessed by an arhat arc pure (andsava) (K. iv. 3). The
arhats are able w end their lives in the same way as Buddha
did, (xxii, 3), as described in the Mabiparinibbina-sutta. They
admit there may be persons chiming arhathood falsely (xxiii. 2).
Taking the instance of Yasa's atrainment of arhathood they held
that a householder (gibi) can atrain Arhathood without giving up
the houscholder’s life. The Th. point out that Yasa may have
the gibi signs excernally but his mind was free from the ties of a
householder (iv. 1). Then on the basis of the existence of Ups-
bacca(U ppafiay-parinibbiyis, che Uttarapathakas hold chat a being,
usually a god. ar the very moment of his birth, can actain arhac-
hood. They also hold that beings while in the womb or beings
juse born may artain arhathood on accoun: of their :cquisiu'ou of
sotapannaheod in their previous lives.®

Re. Samyakatvanyima: The putthujjanas, whe are aniyata
(not destined to atrain Nibbina) or who are doers of evil
acts, ‘may uttimntd}r become Hiyila and realise the truth. This

1 Sec above, p 43 2 Scc above, p. 89 n.
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they state on the basis of some statements of Buddha who
foretold to certain puthujjanas chat they would realise the rruth
ultimately, e.g., in the case of Angulimila (v. 4; xx. 7).

Allied to the above views, there are two other views of the
Uttaripathakas: one is that the persons who have o take seven
more births to atcain Nibbina (sattakkbattupararma) can reach the
gaal after seven births and not eaclier or later. The Th. are not
prepared to accepe this view on the ground that such persons
may quicken their space by greater excrtion or retard their progress
by performing evil deeds (xii. 5). The second is that an adepr may
attain the four fruits of sanctificatién by one maggs. The Th.
contend that an adept can atrain the phals of the corresponding
maggas only, 1.€., a sotapanna gets tid of sakkayaditghi, etc. and
he cannot attain che phalas of the sakadigami ot anagami magga,
i.c., elimination of riga, dosa and moba. The Utraripathakas
do not subscribe to the latter view (xviii. 5).

Re. Anuiayas. According to the U. anuiayas are andram-
mana and cittavippayntta (sce above, p. 94) (ix. 4); past dbarmas
may be arammana {i.x. &),

Re. Asambkbatas:

(3) nirodbasamdpatti is unconstituted (vi. 5)
(ii) space of all kinds, is unconstituted (vi. 6).

Re. Immutability (niyats): All dharmas like ridpa and
vedana do not change their nature (xxi. 7); karmaic effects also are
unalterable (xxi. 8).

Re. Gatis (spheres of existence): The U. count the asiira-
gati as one additional to the usual five, totalling in all six gatis.

Re. Buddbavacana. The U. assert thac the religious teach-
ings were revised thrice in the three Councils (xxi. 1)



CHAPTER X

DOCTRINES OF GROUP IV SCHOOLS

The Vatsiputriya-Sammitiyas, Dharmottariyas
and other Schools

This group of schools comprised mainly the Vajjiputtakas or
Vitsiputriyas, 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 Vajjiputtakas who submitted to the decisions of the Second
Council and gave up their heresies as distinguished from those
who preferred to remain apart and form a distince Sangha of their
own.* We do not hear much about this school mn the carly his-
tory of Buddhism excepting a few criticisms of its radical doctrine
of the temporary existence of a-self (prajiiapti-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 Rajyast joined the school as a
bhiksuni. The Chinese travellers also testify to its wide popularity
in India. The earliest evidence to the existence of this school
is furnished by a Gupta inscription discovered at Sarnith,’
which states that this school ousted the Sarvastivadins about 300
A.D., who had established themselves there after supplanting the

v ERE, XI, p. 168; Koia-vyakbya, 1X, 3 (Jap. ed.), p. 699:
Vitsiputriya Aryasammatiyah.

2 See Infra.

3 EL, VIII, p. 172; Sahni, Catalogue of the Museum at Sarnath,

P- 30
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Theravadins. This inscription is interesting from moré than one
point of view. It shows that Sarnith was a centre of the
Theravada group, the earliest popular school, which gradually
yielded its place to the next popular school, Sarvastivada.
Though Sarvistivada retained its popularity and influence all over
Northern India it had, at least ac Sarnath, given place to the
Sammutiyas.

The Sammitiyas ascribed the origin of their school to Maha-
kaccayana, the famous monk of Avantd. This establithed their
close connection not only with the Pali school but also with
Avand, for which their alternative name is given in some sources
as Avantaka.” Their robes had 21 to 25 fringes and their badge
was Sorcika Aower like those of the Theravadins.®

Yuan Chwang writes that he carried to China 15 treatises of
this school* while I-tsing speaks of its separate Vinaya rext.’
The latter tells us further that this 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-
fastra or Sammitiyanikayaiastra containing the tenets of this sect.
Most of the passages cited in the Kathavatthu as giving the views
of the Simmitiya school are traced in the Pali Pitaka. It is very
likely that the Sutta-pitaka of the Sammitiyas was substantially
the same as thac in Pali.

1 See Infra.

2 According to Vinitadeva, the Sammitiyas were sub-divided into
three sects, Kuru-Kullakas, Avantakas and Vatsiputriyas. See Buston,
1L, p. 99

3 Buston, II, p. 100.

4 Watters' Yuan Chwang. 1, pp. 20, 21.

5 Takakusu, I-tsing, pp. 7, 66, 140.
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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 is not a term indicating the flux of elements’ (skandha-
santana). The soul, the Buddhists assert, can neither be estab-
lished by direct perception (pratyaksa) nor by inference (anu-
mana).
Vasubandhu (henceforth abbreviated as V.) ftst defines the
contention of the Vatsiputriyas (henceforth abbreviated as Va)
thus: Is the pudgala of the Va. real (dravya) or nominal
(prajrapti)? By real (dravya) existence he means existence like
that of ri#pa and such other elements and by nomunal (prajiapti)
he means existence like that of milk, house or army, which has
no separate existence of its own apart from its constituents.

If the soul of the Va. be of the former category (dravya), it
would be different from the skandbas as vedana is from ripa,
and is not also all the skandhas taken together. Now, in that
case it should be either samskria (constituted), or asamskrta (un-
constituted). It cannot be the latter, for it would make the Va.
hold the Sasvata view, which is heretical.

If the soul of the Va, be of the latter category (prajrapti),
its existence is dependent on the skandhas and so cannot have
any independent existence of its own, i.e. it does not exist
(pudgala iti prajraptir asat-pudgalab prapnoti).

The Va. contend that their Soul is real (dravya) but it is
neither identical with, nor different from, the skandhas as fire is
to fuel. Fire exists as long as the fuel lasts, so also coul

1 Vyiakbya (Jap. ed.), p. 697 quotes this stotra:
areni® wafa a 96 mifa sy
AN yzaEImEe! § g |
wm: wra wafa @ ga arfe 4 awiAE
arme wzgwRfawmzfa 760
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(pudgala) exists as long as there are skandhas otherwise puclgala
would be cither asamskrta (unconstruted), idivets (cternal) or
samgkrta (constituted), abiivats (=mnccheds—annihilating).' Fire
is different from fuel inasmuch as it has the power of burning an
objl:ct to ashes or pl‘ni:lucing |ight. which che fuel does not possexs.

Vasubandhu argues that fuel and fire appeac ac different
times (bhinnakils) like seed and sprout. - Hence fire is imperma-
nent, and the difference between fuel and fire is one of titme and
characteristics (lakgana), and again one is the cause ol the other.

He then states thar according to the Vi., [uel 15 cons-
cituted of three mahibbiitas while fire is of the fourth (rejas)
anly, then it follows chat fire is differeat from fuel.

The Vi. reply that fire and fuel are co-existent and the
latter is a support of the former (upadiya; diritya), and that onc
is not wholly different from the other, for fuel 15 noc totally
devoid of the fiery clement; in the same way pudgals should be
distinguished from skandbas. Vasubandhu challenges the Va.
by citing the instance of a burning log of wood and saying chat it
represents both fuel and fire and hence they are identical
(ananya).

According o the V., pudgals is neither to be described as
anjtya, which is sub-divided into past, present and future nor
nitya, cemal. It is avaktavys, indeterminable, inexplicable. It 1s
not included in the list of constituents of a being but is perceived
when only all the constituents arc present.®

+ Ci the quotation in the Kom. p. 34-—
Khandbesu bhijjaminesu so ce bhujjat puggalo
Ulechedi bhavan ditthi y3 Buddhena vivagits
Khandhesu bhijjamineu me ce bhyjan puggale
Puggalo sassato hot nibbinena samasamo.

1 Thid. p. jo0: wsn; wynen’ sfreey watgaE o
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The question next raised is, can the pudgala of the Va. be
cognized by any sense-organ (indriya), if so, by which? The
Va. reply that it is perceived by all the six sense-organs. They
contend that eyes do not care to see ripa (object) or recognise it
unless mind (mana indriya) is there. Eyes act as the dominating
factor when the visual action takes place, hence it is not correct
to say that eyes alone see riipa, or for the matter of that, each of
of the five sense-organs cannot function in their respective spheres
independent of the mind." For cognition of pwdgals, the Va.
state that all the sense-organs point out to the mind indirectly
that there is a pudgala; eyes, e.g., discern the ripa (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, ripa.” V. argues that if riipa be the
cause of cognition of pudgala (wqTi FTWAATIFTA) one should
not say that ripa and pudgala are different (anyam),® again, if
cognition of ripa leads at once to the cognition of pudgala’
( swrrguR™ gRemarsafifa) one should also say thac ripa and
pudgala are identical (ananyas)' in other words, one is only a
modification of the other ( ®yr=ataa ). The Vi., however, would
neither identify riipa (colour-figure) with pudgala nor treat them

1 See above, p. ro1; also Masuda, p. 23n.

2 wyfedarfr suife wite gz wfafewardtagegafa agaizmer |
A g 1w suife a1 N IWamweAEaw="w 1 See Kofa (Fr. transl) ix,
p. 238 fn.

3 Just as light, eyes and mind which cause a visualisation of

an object are not different from the object afy amzufu ggeiawa:
wrcd wafw @ 9 B@s awe w4 afe seRwEIERgEEAlEHIMISE A
aw=q ' lbid., p. 238 n. See Vyakhya, p. 701.

4 WY SURIIEWAIA: YFEHGENA (% addlg@HiigEwd wreifezan |
afz ady sogfemawia: ggm: ififs € o3 o qwwfe % ®w B
wefez ofifema  Ibid, p. 239 n. See Vyakhya, pp. 701-2.
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as different; in the same way they would neither regard the per-
ception of riipa (colour-figure) as identical with the perception of
pudgala nor look upon them as different.

V. asserts thar if pudgals be an cnii:}r, it should be cicher
material (ripa) or non-material (nama), bur Buddha says riipa or
vedani or samijia or samsard or vijiana is not self—all dharmas
are without sclf—there is no pudgals. He Further states chac
sattva, fiva, or pudgala is a prajrapti (designation) applied to the
false notion of a self chenshed by the uncolightened.

The Va. in reply state that they were not prepared to accept
the statements attributed o Buddha as auchentic' 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
pubbenjvasanana’ as one of the higher acquisitions of an E‘:Pt,
and asked, who is it that remembers? Is it pudgala or the
skandhas? They furcher argue that if Buddha be regarded as
omniscient, i.e. he knows everything past or present, of every
place, of every being etc. it also implies a contnuity of some-
thing, in other wotds, it implies the existence of a pudgals, The
Vi. further state that unless there were some form of pudgala
why the disciples should be instructed to avoid thinking of
ripavin sham babbivatite ‘dhvani (in the past | possessed a
body) and so forth.®

V. refutes this contention by saying thac pudgala here refers
only to skandba-santina (continuity of skandhas) and not to
anything else. The V. then cite che Bharahirasiitra, and assert

1 Cf Vyakbyi, gasdiffae'mg

2 Cf Majibima, 1. p. 22: s evam mamihite e pansuddhe
pariyodite ananganc. . pubbenivisinussaratinaniya cittam abhininnimeti.

3 Cf. Migjbuma, 1, p. 8: abosin nu kho aham atitam addhinam,
coeskim burvi kimp abosim ou kho atinm addhinam, etc. etc
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that by bhira 1s meant the consutuents (skandbas) of o being and
by bhirabara the wdividual (pudgala) who 15 known Ey a name,
gotrs ete.' If bbira (=skandbas) mcluded bbira bira (= pud-
glh}. thete was no need of di:tixlgui:h;ng the two and so
pna?gd.ﬁ exists apart from shandbar, it 15 neither identical with not
different from skandhas.

The Va. admir the existence of ﬂ.bilﬂ.l_al'jh bcmgz and
antaribhave,® and prove thereby the existence of pudgals. They
also cite the passage “ekapuggalo bbikkhave loke uppajjamanc
uppafjati babujanabitiya (Angutiars, 1. 22) and lay stress on the
word “puggala”, saying dhis “puggala” is born (wppajjati) and
hence there is besides the skandhas something, which may
be designated as “puggala”. V. refutes all these by appropriate
qmﬂﬂﬂ! :nd :Iglﬂ'ﬂmﬂ.

The Vi. further stare thac if the pudgels 1s only a word
meant to designate the five shandbas, then why Bhagava did not
identify jiva with farira. V. cites the discussion on the topic from
the Milindapaiihe. The Vi. further argue that why pudgala
has been declared by Buddha as indeterminable (avydksta), well.
if it does not exist, then why Bhagavi did not declare that
fiva does not exist absolutely. V. in reply comments on the
Vatsagotra siitra and other siitras dealing with the indeterminable
problems. -

The Va. point out thar the statement dtmi does not exist
mn rc:l]il}r {utjlu_b :lﬁﬂiu.f::[’ 15 a wrong view, it indi.mctly
implics the admission of the existence of pudgals.

1 CIL Vyabbyi (Jap. edl), p. 706, bhirah katamah. pofico-
padinaskandhsh. ......bhirshirah katamah. pudgals iti syid vacaniyam
yo fav Gyusman evamnimi evamjitya evamgotra etc.

2 Cf Kajs, i. 1o, 12, 1819, quoting  wwam saafir |

3 CI. Majjbima, i. p, 8: Avwhi me autd ti v3 'ssa saccata thetato
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The Va. nexc raise the question, if pudgala does not exist,
who it is that tansmigrares from one existence to another, [f
the elements only exist, how do you explain when Buddha says
“l was at thar ame the master Sunetro and in that statement
why ‘I' of the past is identified wich ‘I' of the present; does
it indicate that the elements of the past are the clements of
the presenc?”’ V. refuted it by sayng chat just as fire passes from
one wood to another, the fire never remaining the same, so the
clements pass from one existence to another, nothing remaining
identical. 1E. according ro the Vi., Buddhas admic the existence
of pudgala chey would be subject to the wrong belicf of
H!kiydﬂ_r;!i.

The Vi. now ask. how can memory be explamed withour
the conception of ‘pudgala’. Who 15 that remembers; V.
answers thar it is samjid that remembers—samjid with atcention
directed to the object, an idea etc. similar to, or connected with
it, provided there is no corporeal pain to impair its capacity.’

The Vi. are of opinion that there must be an agent, a doer,
a proprictor of the memory. There must be a cognizing agent,
an action must have a doer. ‘Devadarta walks™ implies the exis-

ditthi uppajjat, marthi me aitd u va ‘s sccaro thetato ditthi uppa-

jjat, ete.

i Sunetrn nama fiste i, Saptasiryodayssitre yam eva Bhagavin
rsih Sunctra nima babhiiven.  Sec Kole {trransl.), V, p.-271; Kois-

vyakhyi, p. 710.
2 Kotaoyakbyi. p. 710t wut g efesisfufefs ) 8 9 #wt-

wafdamn davitaad | AU SETEEAEFTTY WIS )

3 Ibid, p. 710: maniTagE-aaf-daRmifmtadte Yl
axitn sfewmfsapaEfroeey | wrvafeitvy Mlaay Ao
wiafaissiware qdif | AvgavamsafenvEe |
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tence of an individuality. V. replies that it is not so. He stares
that just as when a fire traverses from one forest to another, no
question of individuality arises, similarly Devadarta is a prajiapti
(like firc) applied to a conglomeration of elements passing from
ane existence to another and has no ndividuality.

Now, we shall pass on to the arguments of the Va. and the
counter-arguments of the Theravadins as presenred in the Kathi-
vatthu, which being of a much earlier date than that of the Koda,
follows a form of controversy, quite differenc from that of the
medieval and modemn dialecricians,

The first question puc by the Theravidins to the Vit
putriyas, known in the Pili texts as Sammitiyas, is as follows:
Can the puggala be known in the same way as that which is real
and ulamate, e.g. Nibbina (or Ripa) is known? (para 1)." In
other words, the Theravadins want to ascertain whether the
Sammitiyas (henceforth abbreviated as Sam.) admit the existence
of the puggala cither as the unchangeable, ever-existing reality
like Nibhins, or as a constituted (sappaccaya-sambkbata) ohject
like riipa, or regard it as falsc as 2 mirage (mayamarici viyd), or
look upon ic simply as a hearsay. The Sam. deny practically
all the four paossibilities though they assert that the puggals is
known as a real and ultimate face (saccikatthaparamatthena).

The Sam, now assail the Th. with the caunter-question
whether the later would admic thac the puggals 1s not known
in the same way as that which is real and ultimate. The Th.
answered in the affirmative as accordihg to them puggals 15 not
even an object like riipa; it is a mere painatti (conventional
tetm), a sammutiscea (so-called cruth).

1 "Para" refers to the paragraphs marked in the P.TSS. edition of
the Kathivatthu,
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Bur when the same question is repeated by the Sam. (as in
paras 2 and 6)," the Th. reply in the negative by saying “na h'
evam',* because the answer is to be given o a question which in-
cluded both semmutisacca (conventional cruch) and paramastha-
sacca (the highest truth). The questions and answers which
follow next have mixture of both sammuti and paramateha
truchs, and so they appear contradictory to a superficil reader.

Now the Th. give up the logical tricks and put the question
straighe (para 11) thus: whether puggals is a paramatthasaccs,?
ar not, 1.e. whether or not the puggals s known in the same way
as the real and ulimate everywhere (sabbattha) 1n and outside
ritpa (matenal pares of the body), always (sabbadd) in this and the
following existences, and in everything (sabbesn) ik, in all
khﬂ."dh:li‘ i}'ﬂmﬂi, dl’ﬁl:ut [ S Th: ANSWer ﬂ‘[ d]: S:Il'l.'l. i.l' Il.h:l
:f:ﬁu.i:d}r mn the m:g::tl".rt.:1 Le., they do noc consider "Fuggn!:"
as real in the highest sense, and as exisung everywbere, always
and in everything as pointed out by the Th.

The next atrempt of the Th. is to find our whether the Sam.
regard puggala as something existing like any of the 57 elements,
riipa, vedani, saifd, ctc. The Sam. den}f it sn}ring d‘le‘y do not
admic P‘"EE"‘E‘ as an clement apart from the 57 clements,* and n
suppore of rheir contention they quote from the Nikayas (Dighs,
iil, 232; Majjhima, i. 341; Angutrara, ii. 95) the passage “acchi
puggalo atrahitiya paopanno”, which indicates thac puggala

1 The remaining paras 35 and 7-10 are mere logical rounding

up of the questions and answers put in paras + & 2.

3 The question is,—Yo saccikattho paramattho tato so puggalo
n'upalabbliati saccikartha-parametchaniat uf

3 Perhaps like the jiwitman of the Vedint School of Philasophy.

4 Samaymsuttavirodham disvi patikkhepo paravidiss, Atthakachs,
p 16

24
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exists but not apart from the elements. The Th. alse do noc
cleacly state that puggala (as a pannatts) is different from the
elements, the reason assigned by Buddhaghosa' being thac the
questions of the opponents have a mixture of sammuti and para-
mattha truths and as such the Th. have no other alternanive bur
to leave them unanswered (thapaniya).”

The next attempt of the Th. is to show thae the Sam. should
advocate either Ucchedavids ov Sassatavads, With this end n
view the Th. put the questions whether puggals is identical wich
riipa, ov different from riépa, or puggala is in riipa (like the con-
tainer and the contaned) or vipa is in puggals. The Sam. reject
all the four propositions as otherwise they would become either
an Ucchedavidin or a Sassacavidin, Though, according to the
Sam., puggala is of the same nature (eksdbammo) as riipa and
other elements,” they would not ereat it as an clement separate
from, and independent of, the 57 elements.

The Th. now assal their opponents by questioning  an
lakkbanas of the puggale, and ask whether the puggala is sappa-
ccaya (caused) and sambbata (consututed) like riips, or is appa-
ceays (uncaused) and asamkbata (unconsticured) like Nibbina.
The Sam, deny both and ask how the Th. would explain the
‘puggala’ in the stacement of Buddha: “‘Acchi puggalo aceahi-
taya pagipanno t.' Is the puggala referred to in this passage
sappaccaya, samkhata or appaccsys, asamhkbara? The Th. deny
both, as in their opinion the term puggals is only a semmuti-
sacea, and as such it 15 non-cxisting.

1 See his Auhabnhd, p. 16

2 Paras 130-137 dilate on the above quesuon, companing it with
cach of the 57 elements.

3 Atthakarhi, p. 8.
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The next argument put forward by the Th. s whether the
statement “‘puggals perceives” is the same as the statement,
“that which perceives is puggala’ 1.c. whether the two state-
ments are identical as citta is with mane or different as riipa 1
from vedani. Buddhaghosa interprets che positiun of the appo-
pents thus: the Sam. hold thar puggals perceives but not every-
thing that perceives is puggala, e.g., rips, vedand, etc, are not
puggala buc that puggals perceives and that which perceives
referred only to the percepient (puggals), and not to ripadi.®
The opponents, however, rely on the statement “acchi puggalo
attahitiya paripanno " which, again is counteracted by the
Th. by saying that the Sam. should equally rely on the state-
ment “suffato lokam avekkhassu, erc.” and admit char there 15
no puggala,

The Th. now proceed o examine the paiiiatti (description)
of puggala. In answer to the question whether the puggala
of the Rapadbitu 1s rigi and likewise of the Kamadbits 1s
kimi and of the Aripadbitu, ariigi, the Sam. affirm the first and
the third but not the second. The Sam. argue hat puggals =
satta=7iva and kiya=sarira. Though they do not admit ercher
the identity of, or difference between, jivs and sarira, they hold,
though nor logically tenable, that kdya must be different. trom

1 Puggalo upalabbhati (yo yo) upalabbhat (so so) puggalo 67
Kun. p. 24

2 Atthakatha, p. 201 The opponents say: Mama puggale atchi
puggalo 't sarthuvacanato upalabbhati. Yo pana upalabbhat, na so
sahbo puggalo. Atha kho ke hi & puggale ke hi @ na puggelo ‘&
Tattha kokdratthe kekiro hikiro co nipitamatto.  Kod puggalo koci
na puggalo 'd ayam pan’ ettha attho, Idam vuraam hou: puggalo pi
hi viipadisi pi yo kod dhammo upalabbhati yeva Tartha pupgala ‘va
puggalo riapadisn pana koci pi na puggalo 't
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pruggala as there are such starements as ‘so kaye kiyanupassi
viharau and so forch', in which so cannot but refer o puggala.

The next discussion relating to wpadipaniatti (rebirth) of
puggala rases the question of wansmigration. The Sam, affirm
that puggala passes from this world to the next but it is neicher
the self-same puggala nor o different puggala—a statement simi-
lac to what the Th. would say about the passing of the kbrndbas
—avoiding the two heretical opinions of sassatevads and weeheda-
wida as also the ehaccasassatibavida and amardviblehepadisthi
In suppoct of their contention the Sam. quoted the passages in
which a “puggala” is said to pass from one world to another
(sandbivati samsarati).

Accepring the opinion of the opponcnes chat the self-same,
or a different, pugpals does not pass from one existence to
anather, the Th. point out thac they admic that some form of
puggala referred w i the above-mentioned passages does pass
from one existence to another. This puggals can then have
no death, it once becomes a man and then a god and so forth,
which is absurd."" In reply the Sam. point oue that a socipanna-
manussa is known o take rebinth as a sotipanna-deva and ques-
non how can chis sotipanna-hood pass from one existence to
anather unless there exists some form of puggala to carry the quali-
ties. In order to show the unsoundness of the statement, the Th.
ask whether the Pussing Pugg:fu remains identical in every
respect” and does noc lose any of its qualities,” The opponents
first negative it on the ground that a man does not continue to
be a man in the devaloka. Bue on second thoughe chey affiem ic
in view of the fact thac the carrier of cermin qualities from one

t See my Ealy Monastic Buddbism. 1, pp. siff.
z  Anmanfio=sabbikircna chasadiio.
3 Avigato=ckena pi dkiirena avigato.



DOCTRINES OF GROUP IV SCHOOLS 189

existenice to another is a puggala, an antaribbavapuggale.’ The
Sam. take care to keep clear of the two extreme views: tam jivam
tam sariram and ainam jivam sifiam sariram,  They affirm that
the teansformed kbandbas and puggaela and not the identical
kbandbas and puggala pass from one existence to another, The
Lhandbas are, however, impermanent and constituted while the
puggala is not so but it is not also permanent and unconstituted.
Without khandha, dyatina, dhite, indnya and citwa, puggals
cannot remain alone but for that reason, the colour and orher
qualities of the khandha, dyatana, cte. do not affece the puggala.
Again the puggala 1s not a shadow (chiyd) of the khandhas.

In reply to the question whether puggals 1 perceivable n
every momentary thoughe, the Sam. answer in the affirmative bue
they would not accept the inference drawn by the Th. that the
puggala in that case would have momentary existence (kbanika-
bhivam) i.e. would dic and be reborn cvery moment ke cinea
(thoughes).

“The Sam. now ask the Th. whether they would admic that
one (yo) who sces something (yam) by means of an organ ef
sense (yena) is the puggala or not. The Th, afrer assenting to
it as 2 conventional truth (semmutisaccs), put the same question
us: One (yo) who' does not see any-
i not a

m the negative form th
thing (yam) by means of an organ of sense (yena)
puggals. The Sam., however, without argumng further quote 2
few passages in which Buddha said: 1 (i.c. che puggals) see by
means of my divine eyes (dibbena cekkbund) beings appearing
and disappearing and so forth, and infer therefrom that the seer

is the pupgals.
1 ﬁnsdfwiﬁdluhhmthad!rﬂuhhﬂ Sec above

P 1034
2 F.E..:b&udnun.anmﬁﬁlm
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Their next discussions related to purnsabirs. The Th, do
not admit any doer, so they asked the Sam. whether the larter
would subscribe to the same opinion. On their denial, the Th,
ask whether the Sam. would admit the existence of the doer, and
a creator of the doer, which is negated by the Sam. on account
of the heretical doctrine of issaranimmaina (god the creator of the
wotld) but on sccond thoughe affirmed it in view of the fact that
the parents, ccachers etc. arc also in g sense the makers (karia-
kiretd) of a person, The Th., without going inro the implied
sense of the replies, say thae such a state of things, i.e., a doer
having a docr and a deed implies not just a deed bue also a docr,
would lead ro the conclusion thar so long there is deed (kamma),
there is its doer (kdrako puggalo) and hence there can be no end
t puggalaparampari and thac would falsify the fact that by the
stoppage of the wheel of actions, dukkba can be broughe to an
end. Then again mbbina, mahdpathav, erc. must also have a
doer.  All the inferences drawn by the Th. are rejected by the
Sam. In conclusion the Sam. deny that the deed and the doer
can be distunet, just to avoid admitting that the puggals has
mental properties.

In the above, the doer of a deed is enquired into, while in
the following discussion identity of the doer of a deed with the
enjoyer of its fruit is enquired into.

The Th. deny the existence of a feeler o enjoyer apare from
vipikapavatti, (char which is realised, the fructification of an
cffcct). The Sam. hold that paticemveditabba is vipika (result)
but the puggals is not vipika.' They further state that Nibbana
or Mahdpathavi, etc. is not vipike like divine bappiness (dibba-

t Bur i may happen that pugpals wha is in the enjoyment of
hus fruits, say, merits, may be again an object of enjoyment of another
puggals, e a son enjoying the fruits of his actions may be the object
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sukha) or bwman happiness (manussasukha) so none of chem is
an object of enjoyment of the pugpals but again the Sam. do not
Jdmif l.'h.."lf Sﬂhb‘ |I5 di—“il]f-t [Tﬂm thc f".&b‘-fﬂjo}'fr. Th: ‘I‘hn
logically wanted to make their opponents admit that there must
be not only an enjoyer of a fruic but also an enjoyer of the enjoyer
of the fruir and so on an endless chain, in other words, according
to them, as shown above dukkba can have no end.

The Th. now put the crucial queston thus: whether the
doer of a deed is identical wich, or different from, the l:njn}'{'t of
s fruie.  The opponents first deny both avoid contradiction
of Buddha's s:l}ring: sayam J'edldrp pararm katam MH'ﬂfHH‘hm-
etc. but on second thought in view of their theory that there 15
a common element keeping the link between the present and the
future life, they admit ir. In short, the Sam. affirm that there
is a karaka (doet) and vedaka (feeler or enjoyer) of a deed, but the
two are neither identical nor different, neither both identical and
different, nor not both identical and different.

The Sam. nexc apply the tesc of abbinni (supeenormal
powers), fiati (relatives) and phala (atainments) and put the pro-
positions chus:

(i) How can a person perform certain miracles keeping his
organs of sense etc, inert and inactive, unless there is something
else as puggala.

(i) How can one recognise the existence of parents, castes,
ete, without positing that there s a pupgala, and

(i) How can a phalastha continue to be the same in his
mote than one birth, unless the existence of a puggals is

admitced.

of affection of his mother and so forth. This explanation of Buddha-
ghosa should be compared with the sbove like the haretd of band.
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The Th. avoid the issuues by purting the counter-arguments

that one who cannot perform miracles is not a puggaels, and in
this way they refute the other two propositions.

The next question of the Th. is whether puggala is cons-
ututed (samkbats) or unconstituted or neither constituted nor un-
consticuted (w'eva samkbato nasamkbato), The Sam. affirm the
last alternative but would not erear puggals as something apare
(#isio) from the samkbata-kbandbas. They state thar the pug-
gala has certain aspeces of samkbata, e.g., it is subject t sukha,
dukkha, and so forth; again it has certain aspects of wsambbata,
€.g., it 15 not subject to birth, old age and death (jivi, jard, and
idrana).

[n reply t the Th.'s question whether a parinibbuto puggalo
exists in Nibbina or not, the Sam. negative both as the affirma-
tion of eicher would make them cither 2 Sassacavadin or an
Ucchedavadin.

Now the Sam. put the counter question: does not a person
say chat be is feeling happy or unhappy and so forth, how can a
pesson say so unless he is a puggals and noc-a mere conglome-
tation of separate khandhas. In refuting this contention, the Th.
put the same question in a negative form thus: well, if a person
does not feel happiness or unhappiness, then chere is no puggala.
The Th. further ask whether Sam. would treat subba and prg-
gala as something scparare and distinet. The Sam. cvade a
direct answer and ask, well, when a puggala (koei or 10) is said
to be kiye kiyanwpassi vibarati, does it nor afhirm the existence
of a puggala?

The controversy is then closed by citations of passages Trom
the Nikayas, the Th. quoting only those which clearly express
anatta of all things while the Sam. quote those in which the word
puggalo ot atthabita or so appeared.
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Through these controversies ir is apparent that the Sam. are
.H:dcing to establish thar the Aive khandhas which are distinct from
ane another cannot give rise to the consciousness of [-ness, a
unity, The [aces that a person acts or thinks as one and noe as
five scparate things, and that in many passages Buddha docs
actually use the words so, atti and puggals, and that a person’s
attainments like sotzpannabood continue t be the same in
different births, that one speaks of his past births and so forth,
do lead to the conclusion that besides the five khandhas there
exists some mental property which forms the basis of I-ness, and
maineains the continuity of karma from one existence to another.
That mental property, however, is changing with the changing
khandhas but in view of the face that one can think of his past,
even of the events of his past births, the changing khandhas
alone cannot be made responsible for the memory. The Sam.
therefore affirm the existence of a sixth mental property and call
it puggals which can remain only along with khandhas and so
must disappear when the khandhas disappear Nibbana. As
this mental property or puggala is not ksapika Itke the khandhas,
it has not all the propetties of a samkbata (constiruted object) and
again it is noc also trn:hunging' and ever existing like Nibbina
so it is not asamkbata. Thercfore the puggals muse be said as
neither samkhats nor asambbata.'

¢ Cf. Obermiller’s Analysis of the Abbisamayalamkira, 111, p. 380,
referring to Tarkajodls and Schayer, Kamalaita's Kritik des Putfg.-h—
wide. Obermiller writes “the Vaniputriyas, Bhadeayinikas, Simmitiyas,
Dharmagupras and Samkrintivadins are those that admir the reality of
the ‘individual’ They say that the ‘individual' i something inex-
pressible, being neither identical with the five groups of clements nor
differing from them. It is to be cognised by the six forms of wijidna.
and is subjéct to gemsira (phenomenal existence)

35
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Vasumitra summanses the doctrine of the Sammitiyas or the
Vﬁ:ufput.ﬁ}ras thus:

1. The pudgals is neither the same as the shandbas nor
different from the skandbas. The name pudgala is provisionally
given to an aggregate of skandbas, dyatanas and dbitus.

2. Dharmas cannoc transmigrate from one world w another
apart from the pudgals. These can be said to transmigrate along
with the pudgals.

Other doctrines

Vasumitra arrributes 1o the Vitsipurriyas a few other views
which have already been discussed, These are,—

() The hve vijianas conduct neither to sariga (desire)
nor o virdgs (removal of desires);’

(1) To become free from desire (virdga) one must relin-
quish the samyojunas which can be destroyed by an adept when
he reaches bbavanimirga and not while he remains in
J.trimamirgi;

() When ane has entered the samyaktvanyima he is
called pratipannaka in the first twelve moments of the darfama-
marga and when he is in the chirteenth he is called phalastha.®

(v) There is antaribbavs.® The Sammitiyas like che
Sarvistividins hold that every being be he destined For Kimaloka
or Riipaloka by his karma, temains for some time in an inter-
mediate stare of existence. At thar time the body takes no mate-
rial form not even the skandbas. It is noc an ndependent -state

1 See ante, PP Gg-101,

3 Cf Masuda's notes in the Asia Major, 11. p- 56 In short, the
Sammitiyas count in all fourteen moments instead of Sarvastivadin’s
sixteen; so the 13th moment of the Sammitiyas corresponds to the 15th
of the Sarvisivading: sec p. 1556

3 Sec ante, pp. 1034, 162,
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of extstence bur just a waiting stage preliminary w his existence
in one of the two lokas, The Sammitiyas add thae those beings
who are destined for hells, or Asaiiii sphere or Arfipaloka have
no antarabbava.
(v) Paribiyati arabi arabatta 6 (Kon. L 3!
(vi) N'atthi devesu brabmacariyaviso ti (Kow, 1. 3).*
(vii) Odbisodbiso hilese jabatiti (Kvn. 1. 4)°
(vi) Jabati puthufjano kimariga-byipidan 1i? (Kow, 1. 5).*
Duassiurtariva, BHADRAYANIYA AND CHAN-NAGARIKA
Vasumiera skips over dhe special doctrines of these three
schools,” mentioning in verse only that they differed regarding
the attainments of an arbat, and the consequent chances of fall
from arhathood. It scems that in other matters, these three
schools agreed with the views of the Sammitiyas.

VIBHATYAVADA

This is ane of the schools enlisted by Bhavya and Vinitadeva,
but not by Vasumitra, It does not also appear in the lisc of
schools of the Ceylonese chronicles. Bhavya and Vinitadeva
treat it as an offshoor of the Sarvisovada school, Prof. La
Vallée Poussin has traced in the Chinese commentaty of the
Vijraptimatrata-siddbi a passage in which Vibhajyavidins are
idencified with the Prajfiaptivadins,® This apparently refers w
the Bahurutiyavibhajyavadins,” by which name the Prajfapo-
vadins distinguished themselves from the Bahustutiyas, Prol.
Poussin has shown thac the position of the Vibhajyavidine
cannot be clearly made out as their doctrines have much in com-

t+ Scc ante, pp. 8sE, 149l 3 Sec unte, pi 152,
3 See ante, p. 156 4 Sec ante, p. 157,
5 Scc ante, pp. 489 6 Kois, Intro., p. Iv.
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mon with the doctrines of the Sarvistivadins, Mahasanghikas,
Sammitiyas and others. To add to this confusion, we have the
Ceylonese traditions, in which the Pili School, i.c. the Thera-
- vadins preferred 0 call chemselves, Vibhajyavidins.'  This

anomalous position of the Vibhajyavidins, it sccms, may be
explained by regarding them not as an independent school,
but a5 a cerm o denote those who did not accepe the doctrines of
a particular school in toro,® To wit, it may be shown that
thase Sarvistividing who did not accept the sarvam asti thesis in
wto and held instead the opinion that the pasc which has not
yee produced its fruits and the future does not exist were
koown as Vibhajyavadins, i.e, Sarvastivida-vibhajyavadin just as
we have Bahuérutiya-vibhajyavidin, On this analogy we may
explain that among the Theraviding perhaps, there were some
dissenting groups who were distinguished as Jheravada-vibhajya-
vadins. The Ccylonesc monks of Mahivihira probably preferred
to call themselves Vibhajjavidin as we find ic cleacly expressed
n the versified wable of contents of chapter I of the Culla-
vagga® and in the colophon of the commentary on the Tika-
patthina,* as also in the Dipavamsa, (xviii. 41, 44). In the

t Mabivemsa, p. 54.

2 Sce Keola, Index, p. Wi; V, pi 23-24 n. quoting Artbapradipu,
3 P 48 “Le Vibhajyavidins ou bien sont des maitres divergents du
Grand Véhicule, ou bien toutes les éooles du Petie Viéhicule sont
nommées  Vibhajyavidins : ceux-¢i ne sone pas une école déterminee.
Par conséquent, dans le Mabiyinasamgraba (Nanjio 1183), les Vibha-
Iyaviding sont expliqués comme Mabidisakas; dans la Vibhisa, comme
Simimitiyas,”

3 Sex Vineys, CV, pp. 72, 312: Scaryinam Vibhajjavidinam
Tambapannidipspasadakinam Mahivibiravisinam vicand saddhamma-
tthitiyd .

4 Tiks-parthina (Cyl p- 366: dcariyinam  vidam avihiya
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account of the Third Council, as given in the Ceylonese
chronicles' as also in Buddhaghosa's commentaries,® the -
Vibhajjavadins were declared as orthodox monks.”

As Vasumitra does not count the Vibhajyavadins as one of
the sects, he has not mentioned any special doctrines of theirs,
It is only in the Abbidbarmakois that we come across certain
doctrines attributed to this sect.  Evidently Vasubandhu had in
his mind the Sarvascivida-vibhajyavidins. The docerines as sum-
marised by Prof. La Valléc Poussin are in shoet as follows: —

t Sound is an effect (saddo vipiko, Kvw, xii, 3; Ko, i. 37)

i The faculues ‘of fiith, memary etc. (Sraddhendriya,

Smrtindriya etc.) are pure (andsrava). (Kofa, it. ).
it There is no intermediate state of existence (antardbbav)

(Kesa, . 10).
iv The pratityasamutpida is unconstituted (asamskria) (Kofa,
i1, 28).

v Abhidhya, vyapada, m'thyadrsti are physical acts (kayikd).

Vibhajjavadisissinam ctc; p. 367: theravamsappadipinam  theranam
Mahivihdravidnam  vamsalaikirabhineha  vipula-visuddhabuddhing
Buddhaghtso « ...... therena katd.

1 Mabivamsa, V, an.

1 Kahavatiha-attbabathi, p. 6.

3 Belore Vibhajjavida came to refer o a seer, it simply meant
onc who dealt with the metaphysical problems analyncally, from a
particular standpoint as opposed w one who wlved the problems sraighe-
away (ckamsavidin) by a direct answer. Sec Magibima, I, pp. 00, 107
cf. EMB. |, p. 124: Vibhajjavyakaraniya and Ekamsavyikaraniya. In
the Mafibima, 1, p. 163 Papaicasideni, 1, p. 171, Buddha
declared thar he knew thenavdda, which, according o Buddhaghosa,
meant thirabbivevids (menol steadiness).  Though these two erms
Vibbapavida and Theravdda were used in the Nikiyas, they did not
denote any sect, but we may take them as the source, from which the

scctartan name tssucd later oa.
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vi Bhagavin s always in meditacion (Koéa, Fr. transl. iv,
p- 40 o) and has no middba (Ihd).

vii Vibhavatrsni is abandoned by bhivani (Kofa, iv. 10-11).

viil. Arhats have no fall (Koéa. vi. 58).

ix There are 41 Bodhipaksika.dharmas (Koéa. vi. p- 2Bin:
the four additional dharmas are the four drya-vamsas . See
Mabivyatpatti),

x There is ripa (mateer) in the Arfipya-dhi (Kade, viii.
3. See Fr. transl, p. 135 0.).

Some schools like the Andhakas, Mahasanghikas, Mahi-
sasakas point oug that ripa exists in ariipyadharu bue in a very
subtle state. The contention of the Vibhajyavidins is possibly -
the same as thae of the Tamrapamiyas' (Kofe, i, 39) who state
that mano-dbitu is a matcrial organ, which they call hadaya-
vatthu (sce Visnddbimagga, p. 447). This basis of the mano-
dhitu, which is marterial, exists in the Aripyadhar.

xi The Arya of the 4ch Aripya (ic. nevasamjfinisaumyni-

yatana) obtains arhathood withour the aid of the magga,
This is a doctrine of che Mahiéisakas.

xii There are rwelve viparyasas, (see Vyiéby.i, p. 454) of
which cight are temoved by daréanamirgs and: four by
bhavanimirga (Kofa, v, p- 23 1.).

xiii Jiiina is the same as dbarmas which are good by nature
(rvabbivarak)), while vijiidna means those dbarmas which
are good by association (samprayogatab), i.c., associated
with jina (Kofa. iv. p. 33 n. ix, p- 248 n).

xiv Realisarion of the four truths takes place all at once and
not gradually® (Kofa, vi, pp. 185, 123).

r Vyakbya, p. 30: wreieitmfy wawme safagpdir vt |

nuivaaly fogn sf adafe 1 wgmafy e St oot ag
2 Sece above, pp. 1546



CHAPTER XI
DOCTRINES OF GROUP V SCHOOLS
Sthaviravida or Theravida
(including Mahivihiravisins and Abhayagirivasins)

According to both Pili and Sanskrit eraditions, the onginal
school, which the Ceylonese chronicles’ would not count as a
schismatic, was called Theravada or Sthavirvida.

An altermanve name of the Sthavieavadins 1s gi'.l'tn as Vibha-
jyavadins, It is doubtful whether any independent school went
by the name of Vibhajyavida. Ir has been shown above that
Vibhajyavida was sometimes affixed to the name of a school to
show that certain adherents of a school differed i minor pomnts
trom the principal doctrines of a particular school and preferred
to distinguish themselves as Vibhajyavadin of that particular
school. 1In this way we may explan the Vibhajjavida of the
Ceylonese tradition, that is w say, the Ceylonese did not
accept in toto the doctrine of Theravida and preferred o distin-
guish themselves as Sthavira-vibhajjavidi or simply Vibhajja-
vidi.? In the Kathavatthn the teem Sakavida is nsed nstead of
Sthaviraviida or Vibhajjavida.®

Hiven Tsang speaks of a group of monks as Mahiyinists
of the Sthavira school. From his records,* it scems chat he divided
the monks of Ceylon into two groups, calling the Mahavihara-

1 Dipavmsa, V. 511 Sattarasa bhinnavadi cko vado abhinnalo.

See Warters, I, p. 164 - .
2 See sbove, p. 196 j Points of Controversy, p. xh.

4 Waters, [, p. 234



200 DOCTRINES OF GROUP V SCHOOLS

vasins as Hinayina-Sthaviras and the Abhayagirivasins  as
Mahayana-Sthaviras. He came across such Mahayanist Stha-
viras in the Mahiabodhi-sarigharima, built in Gaya by a king of
Ceylon," in Kalifiga® and Surat.® In the monasteries of Samatata,*
Dravida,® he says, the monks belonged to the Sthavira school
without any mention of Mahiyina. He was aware of the splic
of the Buddhist church into two schools, Sthaviras and Maha-
saghikas,” and quite deliberately used the expression Maha-
yanist Sthaviras. His remarks about the division of monks in
Ceylon remind us about the Ceylonese tradition that the
Abhayagiri monastery became for some time a centre of the
Vetulyakas, the immediate forerunners, we may say, of the
Mahayanists,” and very probably the Chinese pilgrim referred
to the Vetulyakas or the monks generally living in the Abhaya-
giri monastery as Sthaviras of the Mahayana school. By Maha-
yanist Sthaviras Hiuen Tsang probably meant those monks who
followed Vinaya rules of the Sthaviravidins but held views of
the Mahayanists like Swiifiatavada of the Vetulyakas.

In the Abbidharmakoia and its bhasya,® certain erudite
monks are referred to as Sthaviras e.g. Sthavira Samghabhadra,
Sthavira Vasubandhu, Sthavira Srilita while the Chinese com-
mentators on the texts point out that by “nikayantara,” the text
referred to the Sthavira school. In the Kofavyakbya (p. 705),
there is a refetence to the Timrapart}l'yanikiya. These referen-
ces, however, are too inadequate for drawing any conclusion.

Leaving aside for the present the Haimavatas, or the Maha-
yanist Sthaviras let us turn to the original Sthavira school which

1 Watters, II, p. 138. 2 Ibid, 11, p. 109.
3 Ibid, 11, p. 248. . 4 Ibid, 1lp. 188.
5 1bid,ll, p. 226. 6 Watters, I, p. 164; II, p. 161.

7 See above, p. r10. 8 Seec Kosa, Index, s.v. Sthavira,
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claimed the Pili scriptures as its own, or to be more precise, to the
Sthaviravidins of the Mahavihira of Ceylon.  Vasumitra has
passed over the docrines of this school while the Kathivatthu
refers to them by the word sakavida. For the purpose of finding
out the distinctive doctrines of this school, we shall elicie from
the Kathavatthu the views of the Sakaviding as against those of
other schools on any particular doctrine.

Ctmr:; r.lf Pﬂpﬂﬂm‘tj

The Tibetan eraditions ascribe the foundation of this school
ro Mahikacciyana' who was a natve of Ujjeni, son of the priest
of king Canda Pajjota of Avand. The Pih traditions, how-
éver, give prominence o Upili, arill "speak ot the succession of
his disciples, the chief of whom was Disaka. The latter's dis-
ciples were Siggava and Candavajji who were young at the time
of the Second Counal.*

The events of the Second Council, in which the Thera-
vadins becsme separated from the main body, indicate that the
monks of the west, specially of Kaufimbi and Avanti, formed the
nucleus of this sccr.  The hiography of Mahinda, who is mainly
tesponsible for the propagation of this school of Buddhism in
Ceylon, also shows that this school was more popular in the west
than in the east. Taking into consideration all these facrs, it
may be stated that the Theravadins had one centre at Piraliputra
along with other schools but were chiefly concentrated in and

t Sec also Mabgharmavibbanps. p. ﬁt-:.._ %)

3 Athasilini (p. 32) however gives promincnce mllhrdm:rpln d
Satiputra, the chief of the Abhidhammikas thus: S!ﬂpm:l-ﬂhddlp—
50Hiu-ﬁyﬁiﬁ-ﬁyupilrﬁyndmi-ﬁnﬂynpum&mw5nﬂ:n~Mogp}r
putea, etc, Moggaliputta Tissa was a disciple of Siggava and Candavayj.
Ser Samantapirddikd, 1. p. 4o.

« 8
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around Ujjeni, which became its second but more important
centre,

In the Sarnith inscriprion, there is a reference to the exis-
tence of the Theravidins at char place in the carly days, while in
the Nagirjunikonda inscriptions, mention is made of the actvinies
of this sect in the propagation of Buddhism. In the Mani-
mekbalai, we find that it had its populanity in countries around
Kifd, which became one of their principal centres in the post-
Christian cras.' The face thar Buddhaghosa and Dharmapala
had their training at Kifici goes to show that Kanci became later
on the educational seat of the Theraviadins. After Mahinda's
demise the school obtained a firm fooung in Ceylon and made
the Mahavihdra its chief academic centre, Hiuen Tsang saw
one hundred monasteries of the Sthavira school in Dravida, and
also in Samarata. He says thae Dharmapila was born n the
Drivida country.® From this survey, it may be stated that the
school originated at Pamliputra, became popular in the western
countries, making Ujjeni its second centre and then ic gradually
made headway rowards the south, setcling in and around Kand,
and was ultmately established in Ceylon.

Language
According to the Tibetan traditions, this school had s
Pitaka in the Paisici dialece. There is much value in this cradi-
ton. Grierson holds thar Paigci had its home in the Noreh-
West (Kekaya and Gandhira i.e. near Taxila) and that it gradu-

1 See Aiyangar, ‘A Buddhise School at Kaici [Proceedings of the
gtk Oriental Conference, Allahabad).
2 Watters, [I, p. 236
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ally made its way w the western countries upto the Konkan coast.’
Guoidhya, who belonged to Ujjeni, it is said, wrote Brhatkathi
in Paifict.® On philological ground Sten Konow localises
Paifici around the Vindhya hills. He holds thae Pili is the
licerary form of Paifici, The waditions preserved m  the
Ceylonese chronicles also indicate thar Pali had 1ts home some-
where in Avanti. So it is quite possible that the Tibetan tadi-
vion refers to Pili as literary Paisici.

Literature

The whole of the Pili licerature belongs to this school and
as such it hardly needs any further comment. The only infor-
mation that we should add is that Hiven Tsang records that he
carried to China fourteen volumes of the Sthavira Siitras, Sasras
and Vinaya. No Sinalogise has so far dealt with dhis liverarure
and we are sdll in the dark abour the Sthaviras whom
the Chinese pilgrim had in view.

Doctrines

The Theravida doctnines are farly well known and have
been given in detil in the firse volume of this work (chs. xii-xv),
-Our object here will be o mennon the differences which this
school had with the other schools, as pomnted out by Vasu-
mitra and Buddhaghosa. These differences are discussed in de-
rail in connection with the doctrines of each school and so these
are not repeated here. It should be noted that the doctrines of
the Sarvistivadins, Sammitiyas, Mahifisakas, Sautrintikas and
the Mahisanghikas have been mainly kepe n view,

1 Bbandarkar Commemoration Volume, pp. tigao; see alo

IRAS., 1931, pp. 2445 4348
a2 ZDMG., LXVI, (1910}, pp. 114E



deid DOCTRINES OF GROUP V SCHOOLS

The views of the Theravidins as against the opinions of the
above-mentioned schools are as follows: —

Re. Buddbas:

() Buddhbas possess riipakiys and worldly ateribuces and are sub-
ject to all the physical frailties of a human being; it is the
attunment of bodbi that makes a being a Buddha.

(1) Buddhas are above maitri and karund, buc they do show
maditri and karund to beings.

(1) Buddhas cannot expound all the doctnines by a single
utterence.

Re. Bodbisattvas:
(1) Bodhisattvas are average beings, and are subject o kledas.
(1) They are not self-born (wpapiduka).

Re. Reals:
Past and future dbarmas do not exist, not even their dhar-
matva, To say thac Arhat has afita riga though it is in-
effecrive 15 wrong.

Re. Arbats:

(i) Achats are perfect beings. hence they cannot have a fall
from athathood. They possess both Asayajiiine (ic.
the knowledge that they have no more klefas) and
anutpadajiiina (i.c. the knowledge thae they will have no
more rebirths).  There are, however, two grades of Arhas,
viz., svidbarmaknials and paradbermakuials (see above,
p- 867)- ,

(if) Arhats, having reached the stage which is beyond merit
and demerit, cannot accumulate merits, ot be subject to
influence of the pase karmans,
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(111) All Achats practise the four dbyinas and enjoy their fruits.
(iv) All Arhats accain Nirvana,

Re. Puthufjana:
An average being does not fully eradicare from his mind
attachment (riga) and hatred (doga) but he may dic with

a good state of mind.

Re. Meditation:
(i) In the state of samabits, one cannot utter words,
(1) An Arhat cannot dic while in the highest sumidbi (sand-
vedayitanirodba).

Re. Antaribbava:
These is no intermediate state of existence (antaribbava) in
the Kima and Ripa dbitus.

Re. Pudgala:
(i) Pudgala does not exist in the highest sense,
(if) There is nothing which can eransmigrate from one world
to anacher.

Re. Anuiayas and Paryavasthanas:
Anusayas (dormant passions) and Paryavasthinas (pariysi-
tthina in Pali=pervading passions) arc caitasika (mental
states), citta-samprayukta (associated with mind). and be-
come objects of thought (na andrdmmans).

Re. Vijnanas:
mﬁwﬁjﬁuumdummnmdmm:mdudﬂngso{

th:wldunlmmdmchmm&mﬂwm.
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Re. Asamskrias:
There are three asamskrtas (unconstituted, viz., prati-
samkbya-nirodba, apratisamkbya-nirodha and akata) and

not nine (see above).

Re. Brabmacarya of gods:

The gods excepe the Asaninisattas may practise magga-
bhavana though they may not have ordination according
to the Vinaya rules.

Re. Anupubbabbisamaya:
() The adepes realise the truths gradually.
(1) They get rid of klefas (impurities) also gradually.
(i) They may, only in exceptional cases, realise the four
samaniaphalas including vimutti all at once.

Re. Laukika and Lokottara:

All the practices and fruits after Srota-apattiphala are supra-
mundane (lokottard) and not wordly (laukika).



CHAPTER XII
Prace oF Larry v Eancy Buppmiss

The principles of early Buddhism did not make any spectal
provision for the laity.! Its mission was to persuade house-
holders to embrace the life of a2 recluse,® and Buddha was s
successful in hus mission in M:g:ldh:l :I'I:I[Fmplt:ofd'lcmltnﬂjl’
rased a hue and cry over it, saying that Samana Gotama was
bent upon making the famulies sonless, women widowed and
line of succession discontinued. Many houscholdess retired
from the worldly life because of the teaching that the life of a
houscholder was impure and an obstruction to spiritual pro-
gress while that of a recluse was pure, open and free, and be-
sides it was not casy for a person living a householder’s life w
follow the teachings propounded by the wacher and to lead the
thotoughly pure life of a brabmacari® Thus, it is evident that

t See "Ealy Baddbim and Laity” in Studies in Indian History
and Cultire by Dr. N. N. Law. Sec above pp. 89, g7 for sty
references o the laity,

2 Vinays, i p. 37: caratha babmacariyam sammi dukkhassa
antakinyiyd o

3 Vinays, i, p- 37: aputtakiya patipanno samanm F.‘-num, vedha-
viya patipanno samano Gotamo, kulipacchediya patipanno samano
Gotamao,

4 CE Majibima, i. p. 344: Sambidho ghariviso uﬁm:hnlbblm-
kiso pabbajji, nayidam sukaram agiram nﬁlﬂufmi :lmt:pmpwuwu
ckantsparisuddham  safkhalikhitam  brahmacariyam  canrum, l:l’
Majibim, ii, p. 55: Yathi yathi khviham Bhagavata dhammam desi-
tam jinami nayidam sukaram gharam ajjhivasats etc. as above,

-
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the new religion was primarily meant for those who would retire
from the houschald life. For householders generally some rices
or ceremonies are provided, or some form of worship is recom-
mended, by the founder of a religion but thera was nothing of
the kind in Buddhism. On the other hand the houscholders
were asked to eschew rites and ceremonics (silabbata)' and this
was made one of the primary conditions for becoming a devotee
of Buddha.

At the same time, it has to be admutted thae the Buddhisc
Sangha must have a lay-communiry for s very existence, some
supporting families from which the members could have the
bare nocessanes of ther life. In ancient India, however, the
formation of a lay-community need not be a condition prece-
dent to the formation and growth of a body of recluses.
Without any distinction of caste and creed, the houscholders
welcomed every ascetic approaching them for food and dress,
and hence the Buddhist monks at first did not experience any
difficulty to get their requirements from the existing families.
As time went on, they picked up some houscholders who
showed them more vencraton and who were more prompt in
making offerings to them than others. These houscholders
were designated wpisabas or wpdsikis and received special atten-
ton of the Buddhist monks. In the early days of Buddhism,
these houscholders looked after the needs of the monks during
the rainy-season retreats (vassd wisd) and got opportunitics to
come into frequent contact with them and w listen to their
discourses, Such closer contacts led to the institution of certain
rites and ceremonies which Buddhism wanted so much to avoid

i

t Sans. Sils and Vraea.
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at its inception. The rites and ceremonics obscrved by these
houscholders were as follows: —
(1) To ucter the formula of Triserana,
(i) To listen to religious discourses on wposatha days,
(iif) To observe eight silas occasionally, and
(iv) To offer robes to the monks on certain occasions,
specially at the end of the rainy season retrea.
Later on, the [aithful persons were advised,
(v) to visic the four places of pilgrimage,’ and,
(vi) ©o worship the stiipas, particularly those containing
the relics of Buddha.®

The six rites mentioned above, it should be noted, came
into vogue gradually. We arc told thar Tapussa and Bhallika
were the first to become wpisakas (dvevicikey' while Yasa's
father became the third upisaka with Trsarana (revdciks).*
Henceforward several Khattiyas, Brihmanas and Gahapatis*
became updsakas by urtering these words: —

“Abhikkantam bho Gotama, abhikkantam bhc Gotama,
Seyyathi pi bho Gotama nkujjicim va ukkujjeyya. paticchan-
pam vi vivareyya, milhassa va maggam cikkheyya, andhakire
va telapajjotam dhircyya: cakkhumanto riipini dakkhintiti; evam
cvam bhoti Gotamena anckapariyiyena dhammo pakisito. Ete
mayam bhavantam Gotmam sstanam gacchima dhammad ca
bhikkhusaighai ca upisske no bhavam  Gotamo dhiretu

sjatagge pinupete sarnagate .

1 Mabaparimibbinawtta, p. 141
a Ihid. p. 143
3 Vi-qu.ip.q.i.e.ﬂwrmukrdn#inﬂddhudnhm

mly.uhmﬁnhﬂmyﬂhmhﬂd-
4 Ibid. .p. 17 5 Scc infra, pp. 310313

27
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(Excellent O Gotama, excellent.  Just as one who turns the
upturned, opens the covered ones, shows the path to the deluded,
holds a lighted lamp in darkness, you have preached the doctrine
in such a way that those who possess eyes (of knowledge) can
we the actual objeces. We seck refuge in you, O Gotama, in
your Dhamma and in your Safigha. Accept us as your life-long
|:|}' dﬂﬂ{ﬁﬂ. -

The extrace cited above appears verbatim at the end of
almost every discourse addressed o a houscholder or a group of
householders. It should not however be taken as indicative of
a person’s acually changing is creed and  becoming an
upisaka. Several brihmanas and gahapatis expressed their
appreciation of the discourses by these ser words, and did not
care: to follow up the declaration by observing the moral precepts
and performing the duties specially prescribed for the Upasakas
and Upisikas.

The Three Parisis

This class of devour listoners to Buddha's discourses is
relerred to in the Nikayas as Kharnya parisi, Beahmana-parisa
and Gahapanpansi.' There are occasional references to the
four castes® as well bue the more common way of referring to

this class of people was by the above-mentioned three parisas
(assemblies).” In some passages the word “parisa’ is replaced by

i Mujibima, i, p. 72: Abhyinimi kho paniham Sanputta,
anckasatam khattiya-parisam upasaikamiti, tatra pi mayd sannisinna-
pubbaii c'eva sallapitapubbafi ca sikacchd ca samapajjiapubbi

3 Anguttara, iv, p. 359: Sabbe khartiyi arthadgasamannagatam
upatatham upavascyyum sabbe p1 brihmani.. sabbe pi vessi...sabbe pi
suddi atthafigasamannagatam upnsatham upavaseyyum.

3 The other parisds are Samana-parisi, Cimummahirafika- parisi,
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‘mahasila’ (nobles or rich men)' Nor unoften is the word
‘pandiea’ (wise men) used instcad of ‘parisa’.* The juxtaposi-
ton of the word 'gabapori’ to ‘kharuya’ and ‘brahmana’
suggests that it meant wsually the setthis (bankers) or business-
men or men who have taken ro some vocations, such as agricul-
ture, carpentry, smithy and so forth.”

In the Ariguttars-nikiys' the distincove features of the three
parisds are pointed out chus: All the three classes of men seck
wordly enjoyment (bbogadbippiya) and try to acquire know-
ledge (pansnpavicars). The Khateiyas rely on ther prowess
(balidhisthand), is bene upon acquiring lands {_pa[huibbiniﬂ:u’}
nd aim at dominance (issariyapariyosand), the Brahmanas
depend ‘on “hymns and chants (mantadbitthind), 15 attached
sacrifices (yanfabbinivesd) and aim at reaching Brahmaloka,
while the Gahapatis depend on arts and crafes (sippadbitthina),
remains engaged with their works (kammantibbinivesd) and alm
at Fruition of their wocks (nitthita Lammantapariyosand).

Aims and objects of Gabapatis
Of these three pansis, the largest number af devotees of
Buddha came from the Gahapau parisi, few from Brihmana and

Tivatiupsa-p., Mira-p, Brahma-p. See Majjhima, i, p. 73: Digha, u.
p. tog; Samyutta, v, p. 51

t Semyucta, i p. 8¢ Khattiyamahisila and Bralymana-mabisala
have ample gold and sitver ane other wreasurcs.  Anguttans, iv, pp. 104
130, 239; Digha, i p. 146

2 Khattiya-pandits etc. Samyutta, i, po 6; Majbima, i, p. 176
Angnerars, v, pp. 104 130 239

3 CL Kassakagahapati in Afgustars, i, p. 220

q Anguetara. i, p. 363
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a very few from the Khattiya. About the characteristics of the
Gahapatis, the Nikiyas say thar they were keen abour accu-
mulation of gold, cops, buildings, lands, wife, male and
female scrvants.'  Their happiness consisted in possessing
worldly objects, in enjoyment of the same, and in remaming
free from debts and faults.® In shorr, the Gahapatis enjoyed
all worldly pleasures derivable through che five organs of sense.’
Dighajinu Koliyapurta said that the houscholders sought worldly
objects, sons and wile, unguents, garlands and other arcicles
of luxury, gold and silver; he wanted instructions from the
Teacher as to the ways and means by which the householders
could be happy in this life and the nexe. The reply was chat
the houscholders should be energetic in his vocation (ugthinasam-
pada), nkcgmdmnfd}cwmlrhmnmdrigﬁmud}rby:hc
sweat of his brow (drakkbesampadi), associare with men having
faith, good morals, charitable disposition and wisdom (kalyana-
mittatd), and wy to acquire their good qualities' and be like
them (samafivitd). Tapussa gahapati® was frank cnough
admig chae the gahapatis were afrard of returement, and given
w0 worldly pleasures because chey had not realised che evil con-
sequences of attachment to worldly objects.  Potaliya gahapan®
thoughe that as he had retired from his works (kammantd) and
business (vohdra), leaving his possessions to his sons, and as
he had been living on bare requirements of food and dress, he

I Majjhima, i, p. 452.

2 Augatiars, ii, p. 6g: atthisukha, bhogasukha, snanasukha and
anavajja-sukha

3 Majpbima, 1. p. gos.

4 Anguieara, i, p. 28r-2; ui, p. 45

5 Angwteara, iv. p. 438 5,!,;,%“'5.?_359
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should not be called a gabapati, but Buddha would not listen
to him as he had not yet fulfilled the elementary conditions
of a retired life. Though the houscholders remained engrossed in
their wordly possessions, some of them were religious minded and
approached different religious teachers for instructions. The
Brahmanas and Gahapatis of the village Sala' said that they had
listened to the teachings of different teachers and had not yet
made up their mind to accept any of them as their spiritual
guide. They approached Buddha and his disciples and listened
to their ‘instructions now and then, and some of them avowed
themselves as upasakas of Buddha, butr not necessarily comply-
ing with all the conditions to be fulfilled by an upasaka.

Discourses to Gabapatis

In every Nikiya, excepting the Digha, there is a
Gabapativagga,® in which Buddha administered instructions to
a particular gabapati or ‘delivered discourses for the benefit of
gabapatis in general. There are also discourses dealing inciden-
tally with the general rules of morality, effects of karma, ideals
of a houscholder and his wife, and the fundamental princi-
ples of Buddhism. The Gahapativaggas are found to contain
discussions on all aspects of Buddhist ethics and philosophy.
There were also many learned Brihmanas, Khattiyas and
Gahapatis who took part in abstruse discussions with Buddha
and his disciples. In the Gabapativagga of the Majjhima
Nikaya,® there are ten suttas. In the Kandarakasutta, Pessa

1 Majjhima, 1, p. 4o1. _

2 Majhima, i, pp- 339-413; Samystta, i, pp. 68-80; iv, pp.
109-124; Angwttara, iv, pp. 208-235.

3 Majjbima, i, pp. 339-4'3-
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Hacthirohaputta spoke in appreciation of the four satipatthinas
and said that he and other houscholders occasionally tried thesc
four practices.' He was then told abour the various asceric
prlct‘im prevalent in the country, and the superiority of the
practces and acquisidons of Buddhist monks, To Dasama
Gahapati was explained how a monk attained the andgimi and
arabatta stages, and practised the four brabmavibiras and
ariipesamapattis”  The Sakkas of Kapilavarthu, specially
Mahinima, listened to a discourse on what made a sekba (i.e.
a monk progressing towards Nibbina). Potaliya gahapau fele
offended at being called a gabapati in his so-called revired ife
and he was made to understand how one ceased to be a house-
holder according to Buddha's law (ariyasss vineye). Jivaka could
not believe that Buddha was raking mear specially prepared for
him and on coquiry he was told how could the Buddha, perfect
n the four brabmavibiras, do so. In the Upilisutta, one of the
longest. discourses, the teachings of Nigancha Nimpura were
discussed, and Upali gahapau, a distnguished r.li:apl: of
Nigantha Niwpurta, was convinced of the superiority of Bud-
dhist teachings, and was won over to the Buddhise faich.
Punna Koliyaputta and Accla Sentya listened w a discourse on
the effeces of kemma,® gave up their austeritics and joined the
Buddhist order. Abhayarijokumirn, a lay disciple of Nigantha
Nitaputta, wanted to cross words with Buddha ac the nstgation
of his eeacher but ulimately succumbed tw Buddha's arguments.
Paiicakanga thapati would not recongnise the adwkkbamasnkba-

v Majjbima, p. 340: Mayam pi hi bhante gihi oditavasand kilena
kilam imess catusu satipacthinesn supaticthitacits viharima.

2 fbid. i pp. 350353

3 lbid, i p. 389
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vedana as the third vedana, the two other being swkba and
dukkba. Buddha explained that swkba was a relative term and
then gave an exposition of the stages of swkba through which
a monk passed in order to reach the highest state of mental
concentration. In the last sutta of this Gabapativagga is given
an exposition of the views of a few heretical teachers as well as
the wrong views held about Ariipa-brabmaloka and Nibbana;
at the end of this discourse all the Brihmanas and Gahapatis of
the village Sili expressed their desire to become devotees of
Buddha.’

There are two Gabapativaggas in the Samyutta-nikiya.* In
the first, the Gahapatis were admonished to observe the five
moral precepts, develop faith in the Triratna, and comprehend
the law of causation including the four truths. Incidentally
the question of the identity and difference of sou) and Ebandbas
is discussed. In the second Gabapativagga, there are discourses
on hindrances (samyojanas) which kept one away from Nibbana,
on watchfulness over body (k@ya satipatthina) and its movements,
on restraint in act, speech and thought, and on feelings of pain
and pleasure derived through the organs of sense. There is a
reference to the fall of Brihmanas from their ancient ideal which
was similar to the Buddhist ideal of self-restraint.

As regards the duties of a gahapati it is stated in this Nikaya
that a gahapati should (i) maintain his parents; (if) rever elders
of the family, (iii) use gentle words; (iv) avoid malicious talks;
(v) discard miserliness; (vi) be open-handed; (vii) be truthful
and (viif) never be angry.

1 Majjbima, 1, p. 413- :
2 Samysttta, ii, pp. 68-80; iv, pp. 109-124



216 PLACE OF LAITY IN FARLY BUDDHISM

In the Gabapativagga of the Anguteara Nikiya,' the duties
of a gahapati are deale with more than the general principles of
Buddhism. The eight special virtues of a gahapari are given as
follows:—(i) firm faith in Buddha; (ii) appreciasion of che
Dhamma; (in) regard for the Sangha; (iv) charitableness even to
the extenc of giving away onc’s wife, (v) open-handedness in dis-
tributing property among the saines; (vi) keenness to listen %o
religious discourses, (vii) lack of pride due to spincual success;
and (viit) removal of the five impurities (orembbigiyas). The
g:hpudsmwpmdmpummmn&uﬁmﬂ,viz.,hith
(saddbd), moral restraine (fila), modesty (biri), shame (ottappa),”
learning (babussuta), charitable dispositon (cigs) and knowledge
(padfad). Some of the gahapats practised the four samgaba-
vatthus® viz., gift, sweet words, beneficial acts and creatrment of
others as his equals, and thereby obtained a large arcle of
friends.* Harthaka of Alavi was the chief of those who practised
the samgaba-vatthus.®

Though there is no Gahapativagga in the Digha Nikiya,
there are two suteas (Lakkbana and Sigalovads) which deal with
the duties of a gahapan. In the Lakkhbana-sutts, the virrues or
duties of a gahapati are mentioned though not in a systematic
form, eg., a good man should perform good deeds, restrain
himself in body, speech and thoughe, be charitable, observe
uposathas, tke care of parents, Samanas and Brahmanas,* peactise
the four umg‘ﬁml.l&n. CXCIT for athers' gnud l:\uﬂ'l mtl'll

1 Angmttars, iv. pp. 208135 2 CL Semymtia, i, p. 197,

3 Dina, peyyavica, anthacariyd and saminattati.

4 The bst four discourses in thi¢ Vagga have nothing w do
with the dutics of Gahapatin and so they are passed aver here.

5 Angmitera, i p. 26. 6 Dighs, ui, p. 145 7 Ibid. p. 152
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and secular,” approach Samanas and Brahmanas for instructions,?
never harbour any anger or hatred,” try to bring about concord
among quarrelsome persons® and help others in increasing their
faith, moral virtues, knowlcdgc. charity, religiosity, wisdom,
and secular possessions, look upon others with friendly eyes,
never utter an untrue, malicious, harsh or useless word, or never
cheat others, and so forth.

In the Sigalovadasutta, the following duties are prescribed
for a gahapati: —(i) abstinence from killing, speaking false-
hood, stealing and adultery; (1) avoiding commission of offences
through strong will (chanda), hatted (dosa), delusion (moba) and
fear (bbaya); (iii) refraining from drinking and merry-making,
evening shows, dramatic performances, dice-plays, evil friends
and idleness; (iv) avoidance of enemies posing as friends and
obtaining sincere friends; (v) looking after parents, teachers, sons
and wife, friends and advisers, servants and workers, Samanas
and Brihmanas.®

Gabapatani

There are not many discourses specially devoted to the duties
of the female members of a houschold. In the Samyntta-nikiya®
a woman is enjoined to earn merits by good deeds, so that she
may be reborn in a good family, be married in a good f::mily.
have no co-wife, be blessed with sons, and possess influence over
her husband. Her strength, it is said, consisted in her appearance
(riipa), wealth (bboga), relatives (#ati), sons (putta) and moral
virtues (sila).” Like the gahapatis, they should also develop faith

1 Digha, 11, p. 154. 2 lbid., p. 157.

3 Ibid, p. 150. 4 Ibid., p. 160.

5 Cf Samystia, i, p. 231. 6 Ibid. v, p. 249-250.
7 1bid., iv, p. 246.
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(sadddbi), observe moral precepts (sila), listen to religious dis-
courscs (smta), be chariable (cige) and acquire knowledge
(paiina).! They should be quict, gentle and obedient.”

Women® generally are more misetly (macchariyd), envious
(issuki), more strongly attached to worldly objects® than men,
their knowledge alo is less than thar of men.” They must
drive away from their minds anger, hatred and disrespect for
others,® and be chaste, diligent, modest and bashful. They
must not be greedy, wish ochers’ evil, indulge in malicious, harsh
ar uscless talks, and discard wrong views.”

There are cerrain special directions given o women, which
are as follows; —

They should (i) be well-wisher of their husbands, cater o
their comforts and be sweet and armactive to them, (i) respect
the parents of the husband, and rever the Samanas and Brahma-
nas tevered by the husband's family, (iii) be efficient in household
work, c.g., in spinning, (iv) look after the needs of the servants
and workers of the houschold and feed them propecly, (v) protect
paddy, gold and other articles brought by her hushand, (vi) be-
come an wpasiki by mking Trisarana, (vii) observe the five pre-
cepts, and (viit) be charitable and (ix) acquire knowledge." The
firse five bring her success in this life and the succeeding four
(i.c. saddha, sila, swta and paiiiz) make her happy in the next.

1 Samywtts, iv, p. 250; Anguttans, iv, p. a7o.

2 Majjbime, i p. 125 3 Semymita, ¥, p. 240.

4 Samymtta, iv, p. 240. It is said thar for these deficiencies they
were not allowed to st in the asemblcs.

5 Anguitara, B, p. 203: Kopas, dosa and appaceays. Sec also
Samyntta, v, p. 240 £

6 Angnttara, v, p. 386 7 Samystta, iv, p. 246.

8 Aagmstans, iv, p. 265266, m, p. 37-

= =
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The conversation that Nakulamata gahapatani had with her
husband in deathbed shows how spiritually advanced sometimes
the gahapatanis were. Nakulamata said to her husband that
(1) death with anxiety 15 disapproved by Buddha and so he should
not die with any anxiety (sapekbo) for her as to how she would
meet both ends and rear her sons; she knew spinning and shaving
hair (venim olikhbitum) and by plying that trade, she would be
able to tide over her difficulties. (i1) He need not 3pprchend chat
she would go to another family, for both of them knew that they
had been living as brabmacaris for the last 16 years. (i) He must
not think that she would not care to approach Bhagavan or his
monks after his death; on the other hand, she would be more
cager to approach them, or (iv) that she would not observe the
moral precepts; on the contrary she would be no less energetic
than the best of the householder-disciples of Buddha. (v) He
must not have any doubt that she would not attain mental tran-
quillity (cetosamatha); on the contrary she would be the best of
those upisikis who practised ceto-samatha. (vi) He must rest
assured that she was deeply interested in this doctrine and was
not wanting in deep faith in Buddha, Dhamma and Sangha.?

' There were other upasikas also like Sujata, Visakha, Khuj-
juttara, Samavad, Uttara Nandamata, Suppavasa Koliyadhita,
Suppiya Kaitiyani, and Kali of Kuraraghara, who were extolled by
Buddha as leading female devotees for having some extraordinary
virtues.* In spiritual attainments, the female lay-devotees vied

cqually well with the male-devotees.*

s It seems that Nakulapita was a barber by profession.
2 Anguttara, 1, pp. 295

3 Anguttara, i, p. 26. 4 Sece Infra. 233E
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Upésakas and Upisikas

The Gahapatis mentioned above were more or less devout
listenets to the moral or religious discourses delivered by the
monks. They offered food, clothing and other necessaries of life
w the monks. Occasionally ar the end of a discourse, they signi-
hed their appreciation by saying thae they would rake Trisarana
and become updsakas till che end of their lives. A number of
Brahmanas, Gahapanis, Gimanis, Paribbajakas, nobles and
princes’ are found to say that they would become upisakas, bur
there is nothing to show that they aceually followed the moral

code and performed the duties prescribed for the Upiasakas, These
- may be wken as lay-supporters of the Buddhist Sangha. The
fact that there was a large number of such supportess is evidenced
by the remark in the Mabiparinibbinasutta that Buddha should
choose for his parinibbina one of the towns like Campi, Rija-
gaha, Savacchi, Siket, Kosambi, and Varanasi where are many
Khattiya, Brahmana and Gahapati mebisiles to worship his
relics,

Oue of this body of lay-supporters appeared a group of
persons who were more earnest in their devotion to Buddhism,
and naturally tried w follow the principles of Buddhism as far as
companble with their life as a houscholder. In order to distin-
guish dus body, Mahinima the Sikyan raised the question as

t E g Caiki brihmana (M. ii. 177); Ghommukha-br. (M. ii.
163); Assaliyana-br. (M. i 157); Brahmiyubr. (M. ii. 145); Citta-
Gahapad (5. iv. 301); (for other Gahaparis, s above); Vekhanassa
paribbijaka (M. ii); Susima-paribbijaka (5. i 1z0); Madhuro Avand-
putta (M. i gof; Bodhirijakumira (M. ii, g7), For Gimanis, sce
Gamani-Samyutta in Samynita Nikdys, iv.
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to what should be the marks of an updsska.! Buddha's answer,
however, was not very helpful for he simply said thar anyone
taking the Trisarana was an upiska. In another context. how-
ever, it is stated that an updsaka muse have noc only faith in the
Triratna, observe motal precepts, and do good to people in retucs
but also not resort to auspicious rites, and offer gifts to persons
outside the Buddhisg Sangha.® Therte are instances to show char
some houscholders eschewed their old teacher and became an
upisaka of Buddha, Pukkusa Mallaputta, a disciple of Alira
Kilima," Upali Gahapari and Abhaya Rajakumiara, a rich upi-
saka of Nigantha Nitputta,* a gahapati-devotee of an Ajivaka®
changed cheir teachers and became upasakas of Buddha, Thete
are evidences to show that a number of houscholders was disain-
guished as devour updsakas, and that their number was large
in certain localities.® The stereo-typed remark found n the
Nikayas thac Buddhisc upasakas do not like noisy discussions
shows thar some houscholders were disunguished as Buddhist
upasakas. Then passages like "yavatd kbo pana sumanassa
Gotamassa sivaki gibi oditsvasans Savatthiyam pativasanti,
syam tesam ainataro Pahicakargo thapati” (Paficakaigo the
architect is one of the distnguished white-dressed householder
disciples of Gotama residing at Savacchi)” leave no room for doubt
that some persons were marked out as Buddhist updsakas.

1 Angwttara, iv, p. 320; Samyaita, v, p. 395: Kittavati nu kho
bhante upasake d 6?

2 Dighs, i, p. 132-3. 3 Magibima, i p. 379

4 Angutrara, i, p. 219

5 CL Apgnttara, iv, p. 59: Campeyyaki upisaka approached
Siriputta for requesting Buddha to deliver a discourse to them.

& Majjbims, i, p. 23 7 lbid,
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The members of these families received the special attention
of the Buddhist monks, who, prescribed for them certain moral
duties, which were classified under five heads, viz., Saddba
(faith), Sila (observance of moral precepts), Caga (charity), Suta
(listening to religious discoutses) and Paiiia (comprehending the
higher cruths).'

(i) By Saddha is meant that an upasaka must have firm
faith in the Buddha, Dharma and Sangha. There is a set for-
mulae to express that faith, which 15, mn shore, as follows: —
Bhagava the perfectly enlightened endowed with knowledge and
good conduct is the highest, the knower of the world, the leader
of men and gods. His Dharma is well-preached, produces fruic
in this life, knows no limitation of time and is realisable within
one’s ownself. The Sangha of his disciples, who are in one of
the eight stages of sanctification, is well-established in good
conduct, is bent upon acquiring knowledge, is worthy of gifts,
praise and reverence and is a fit recipient of gifts.

(if) By Sila is meant thac an upasaka must abstain from
killing, stealing, adultery, speaking falschood and indulging in
drinks and merrymakings.* He must discard all mental
impurities like excessive greed (abbijjba), hatred (vyapada),
slothfulness  (thinamiddba), Rurry, (wddhaccakukkuccd), and
doubt (vicikiccha).

(i) By Caga is meant that an upasaka should be charitable,
provide the monks with food, robes, beds and medicinal re-

1 Majjbima, 1, p. 467; i, p. 99; Samywtta, iv, p. 250; Anguttara,

I, p. 210; v, p. 270.
2 Anguttara, iv, p. 220.
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quisites.’ He should be open-handed, prone to giving gifes® to
the needy.

(iv) By Suta 1s meant that an updsaka should reverennially
listen to religious discourses and moral teachings imparted by
the monks.

(v) By Paina is meant thar an upasaka should try o com-
prehend the origin and decay of worldly objects” mn other
words, realise the four truths and the law of cansation.

The above mentioned five practices arc fully described in
the Gahapativagga® and elsewhere. Ugga Gahapat said that s
saddhbi was of such an order that the moment he saw Buddha
even from a distance, his mind obrained satisfacuon (pasidi).
He observed the five ﬂ:‘:&ﬁifufﬁ. and therchy mmPlcncd the
practice of silas. He approached bhikkhus and hstened to their
discourses with due respect (sakkaccam eva swpami no asahba-
ccam). For the sake of sacrifice (ciga) be would give
away his young wives and divide his property among the rcli-
gious people, and while giving gifrs to the monks he would not
discriminate berween one monk and another on account of thar

iritual accunments.  He would listen to the higher teachings

of Buddhism and theteby become pannava.
To Brihmana gahapatis of Veludvira, Buddha delivered 2

i CE Angattara, @, 65.

2 Angwstara, B P 65 Mutmcigi payatapini vossaggarati
yicayoga dinasamvibhiagarata.

3 Angwizars, 1%, p. 2715 Udayatthagiminiyd paiifidya samanni-
gato ariyays nibbedhikiys cammadukkhakkhayagiminiya.

4 Angnttars, ¥, P- 184; Semymita, v, P. 61: Angntrars, i, p. 67.
For Nivaragas, see Samywiis, ¥, pp- 6o, 146

5 Angmttars, W, PP 20g ff.
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discourse dilating on the five precepts referred to above. He
said that an upasaka in order to become a sotapanng should
bear in mind the following dbammas: —

() Realising how painful is one’s own death, a person
should not cause ather's death.

(1)) Remembering how a thief is hated by one whose
possessions are stolen, a person must not steal other’s property.

(1) Knowing how much a person is hated by the man with
whose wife he commits adultery, one must not commit adultery.

(iv) As a liar is disliked by everybody <o one must not
spaak a lie.

(¥} As a man who by malicious words brings about dissen-
sion is abhorred by everybody, so one should not uteer malicious
words.

(vi) As a person is disliked for harsh words, so one must
avod ucering the same.

(vit) As a person is looked down for his frivolous ralks, one
must not indulge in the same.!

A person should nor anly practnse the seven dhammas men-
uoned above for his own benehit bur also persuade others to do
the same.*

An upisaka is further prohibited from trading in (i)
weapons; (ii) livestock; (iii) meat; (iv) wine and (v) poison.®

In the Milindapaziba® there are a few additional Instructions
given to the updsakas. These are as follows: —

An upisaka should (i) feel happy or sad ac the joy or

i .Tmpy-.:u, Vi P 353
1 CL Anguthers, iv, p- 2am, 3 Thid., 4, p. aof.

4 Milindspaiiba, p. o4
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gricl of the Sangha; (ii) make the dbamma the leading Eacror
of his life; (iii) shate his gain with others as far as possible;
(iv) exert his bese for the growth of the religion of the teacher
whenever its decline is noticed; (v) hold the right view; (vi)
avoid performing  any auspicious rite or venerating  another
teacher even for the sake of his life; (vii) observe restraine in acts
and words; (viii) be keen in maintaining concord; (ix) discard
jealousy and (x) avoid hypoecrisy in following the religion.

In the Vinsya' are enumerated the gains obtained by a
householder by observing the silas, viz., (i) wealth and property;
(i) fame; (iif) boldness in any social congregation; (iv) death
with consciousness up to the last moment; and lastly (v)

heavenly euistence.

Lay-devotees and Monks

ﬁpﬂﬂ&ﬂmﬂtmml[xmpumbcnbmndbythtupi‘
sakas and updsiks, they were enjoined supply the members
of the Safgha with robe, food, bed and medicinal requisires.®
As a resule of such gifrs they were given the hope that in the
next world they would have long life, good appearance, happi-
ness and strength’ In making these gifes, however, they must
not have any selfish end in view (sipekba)." Some of ﬁ:r: upa-
sakas and updsikds visited the several drimas to find out if any
one was sick and needed medicines which they procured to the
best of their abilities® The monks on the other hand were
warned that with complete self-restraine they should approach
householders for food and robe, or for any other purpose. They

t Vinaya, i, p. 227228, z Jigﬂ..l..drl. i, p. 66
3 Ibid, &, p. 64. 4 1bid, & p. 5o
5 Vinaya, i, p- 216

n
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were not to associate themselves with the joys and griefs of
householders,” for thete were instances of monks having goe
entangled with women® by such association. They were also
advised not to accepe alms from those houscholders who had ar
any time attempted to bring about evil plight to the monks, or
injure them in any way, or oust them from their residence
(#vass), or have abused them or tried to cause dissension between
one monk and another, or have spoken ill of Buddha, Dhamma
and Sangha.® The monks were further instrucred to avoid
those houscholders who would nor welcome them with gentle
words, or show respects to them, or offer them seats kindly,
or conceal their possessions, give lictle and bad things though
they have ample and good things, offer gifts irreverentially,
not approach monks for liscening to discourses, and dislike
instructions.* At the end of the rainy season the Sangha held
a ceremony called Pavirana and Kathina ar every dvisa. On
these occassions, the upidsakas were advised to offer robes and
were told that gifts on such occasions carried special merits,

Uposatha of the Upasakas

On the uposatha days, the more devout upisakas were
advised to observe eighe precepes instead of five. They some-
umxpmﬂ:&wdu}fsm:mum}r in company of the monks.

The eight precepes® were,—

Samyntta, i, p. 11.
Angutiars, ui. p. 259; v, p. 54. 3 lhid., w, p. 344.
Ibid., v, p. 387.
Arpuitara, iv, p. 154:

Pinam na hafific na cidinnam adiye

musa na bhise na ca majjapo siya

LY LIS Y T -

——
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(i) complete abstention from killing by laying aside all
weapons, and developing a kindly and friendly feel-
g towards all beings:

(i) complete abstention from stealing, and remaining
pure and satisfied with what is given;

(iif) tocal abstention from sexual enjoyments, and lving
the life of a tue brabmaciri;

(iv) total avoidance of untruth! and remaining always
anxious to be wuthful;

(¥) refraiming from all kinds of drnks and memy-
makings;

(vi) taking only one meal a day, and refraining from
afternoon meals;

(vit) keeping away from all places of amusement having
dance and music, also non-use of scents, unguents
and garlinds and lasdy;

(viii) sleeping on low beds or grass mats and discarding
high beds.

Some of the advanced upisakas were able to atain con-

centration of mind. This concentration was induced in them
by their deep faith Buddha, Dhamma and Samigha. Ths
faith engendered in ther minds deep satisfaction that they had
achieved something good. Through this satisfaction, their mind

abrahmacariyd virameyya methuna

ratiim na bhufijeyya vikilibhojanam
milam na dhiraye na c gandham dcare
maiice chamiyam vasayetha santhate
ctam hi arthafgikam 3h' uposatham
Buddhena dukkhantagund pakisitam.
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became serene and concentrated." They practised the jhanas
one after another and perfected themselves in all the four
jhanas. Cittagahapat® and Uttara Nandamita® became highly
proficient in the jbanas. Some of the upasakas practised the four
brabmavibaras and four satipatthanas.* Sirivaddha and Mana-
dinna were advised to practise satipatthinas in order to overcome
acute pain due to disease.” Samivati upasika® was the chief of
those female lay-devotces, who practised metta. Khujjuttara
upasika acquired patisambhida’ and abilities in learning Buddha’s
words." Nandamatd upasika was so spiritually advanced that
her mind was not moved when she saw her husband reborn as
an ogre. Her chastity was unimpeachable and there was no
occasion for her to confess (patidesita) any transgression of the
moral laws. Nandamiti mastered the four jhanas and removed
all the five orambhagiya impurities.

Teaching imparted to lay-devotees

In delivering discourses to the houscholders, Buddha and
his disciples uniformly observed an order (anupubbikatham).
They first expatiated on the merits of giving gifts (danakatharm,
and of observing moral precepes (silakatham), and of the reward

Anguttara, v, p. 330.

Samystta, v, p. 281 £

Anguttara, i, p. 26; iv, p. 66.

See above, p. 214

Samyutta, v, p. 176.

Anguttara, i, p. 26.

Visuddhimagga, p. 442.

It is said that she could recite the ltivwttaka heard by her from
the teacher,

N A bW e -
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obtained thereby, viz., a heavenly existence (mggakatbaqc).
Then they dilated on the evils of enjoying worldly pleasures
(kamanam adinavar) and the merit of retirement from the world
(nekkbamme anisamsam). When they found that the teach-
ing had made a good impression on the mind of a householder,
they passed on to the next higher teaching, the exposition of
the four truths, dukkha, samudaya, nirodba and magga, and
made them realise that whatever has origin must have decay
(yam kifici samudayadbammanm sabban tam nirodbadbham-
man ti)."

There is a tule in the Patimokkba (Pacittiya no. 4) that
an uninitiated the dbamma is not to be preached syllable by
syllable. The upasakas were advised to avoid reading Suttantas.®
Ic is however clear that the householders were as far as possible
kept away from the deeper teachings, lest they should be
frightened away from taking-interest in the religion. But again,
we find Nandamiti upasika reciting the Parayana at dawn’®
and Sariputta explaining to Haliddikani gahapati the verses of
the Atthakavagga.!

There were however lay-devotees, W
deepest problems of Buddhist philosophy. Cittagahapatli was
complimented for being able to understand the subtleties ‘Of
Buddhist philosophf while Anﬁthapir}dika was told that topics

ho took interest in the

uddha to the Braihmana

¢ The first discourse was delivered by B ;
Cf. Majibima, 1, p- 379

gahapatis of Magadha. See Vinaya, 1, p, 37
i, p. 145. - : :
2 Samyutta, v, p. 407 3 Anguttara, v, p- 03

4 Sutta Nipata, p. 165. _
5 Samystta, iv, PP- 282f: Suladdham te gahapati yassa te

gambhire buddhavacane paiﬁisakkhu kamati d.
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not to be explaned to a houscholder were being laid before him
for his edification.’

When Anithapindika was i his deachbed, Sariputta deli-
vered to him a discourse on Buddhisc philosophy so that he might
avercome the extreme pain.® In the discourse he pointed out
that a person must not cling w the six organs of sense, or to the
perceptions and feclings derived through the argans of sense, or to
the dhatus like carth, water, fire, air, space (ikdsa) and conscious-
ness (vififiana), or to the five constituents of a being, or to the
four Ariipadhitus, or o this world or the next, or to things
scen, heard, thought or known. Buddha explained to Nakula-
pid how the unenlightened persons identified soul with one o
all of the khandbas and thus suffered from the misconception of
the existence of a self. Mahikaccina expluned to Haliddi-
kini the following stanza of the Atthakavagpa:—

"Okam pahiya aniketasici

gime akubbam muni santhavim
kimehs riceo apurekkharino

katham na viggayha janena kayird."

[A monk should give up clinging to the five constituents,
remain unattached to the characteristics of the perceived objects
(amiketasart). He must not associate himself with the weal and
woe of houscholders, discard love, desire, attachment and despair,
not speculate aboue his future existence (apurekbbarino) and never
quarrel with other monks regarding correctness and incorrectness
of a dbamma or 3 rule of discipline. |

In all the discourses delivered to Citta, Nakulapitd and

V' Majjbima, iii, p. 261: Na khw gahapati gihinam oditavasani-

nam evariipi dhammakatha patibhid.
2 Mujibima, v, p. 258f. CL Samyutia, iv, p. nsgk
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Haliddikani, the main topic dealt with was thar a person must
not take pleasure in the origin of kbandbas, which were subject
to decay; thar an nnwise person misconceived one ot all of the
kbandbas as soul, and developed a notion of l-ness, A true
d]sciplr: of Buddha should not care for his past khandbas, nor
think of his future £bandhas and must not have any arcachment
w his present kbandbas.! Ugga gahapau and others were
taught that those who were engrossed with the sense-objects
would nor armin Nibbina.* Sona gahapan® was taught thar the
kbandbas were impermanent and impermancnce Was gricf, and
thar none of the kbandbas or all the kbandbas taken together was
soul. In the Citta-samyntta, we have practically all the abstruse

discussions on Buddhise philosophy. These are as follows: —
(i) Neither the organs of sense nor their objects are
wotldly ties—the tie is thirsr chat arises oot of the

contace of the two.

(i) The disunction that lies between the organ of sense,
its object, and the perceprion caused by the contact
of the two.

(i) The sixcy-two non-Buddhistic doctrines are nothing
but the outcome of the misapprehension of one or all
of the kbandbas as soul.

(iv) The exace implications of sanikbiri in Kays- Vaci and
Citta-sankbara,

(v) The method by which a meditator induces and dis-
continues the meditation in which perception and
consciousness become inactive (safnavedayitanirodba),

2 lbid., v, p.10G:

1+ Samynna, i, pp. 1L
4 Ibid, iv, pp- 21 L

3 Ibid, i, p. 48.
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and the distinction berween death and sefinavedayi-
tanirodha,

(v)) The meaning of mental emancipation (ceto-vimmntti)
through realisation of the absence of desire (akid-
canna), of substancelessness (swinatd), and character-
wticlessness (animittatd) of worldly objects.

(vii) Exposition of the four brabmavibiras viz., love,
compassion, joy ar other’s success, and equanimity.,

(vi)) Elucidation of the four meditations: sevitabba-
savicira, avitakka-avicira, crc,

From the above, it will be observed thar the advanced house
holders tried to comprehend the deepest problems of Buddhise
philosophy, and on occasions even entered into discussions with
the eeachers of other sects'. Though stll in white robes they
were as spiritually advanced as a monk.

Upitsaka's Spiritual Attainments

The goal that was held before the houscholders was rebirth
in one of the heavens' or as Sakka, the king of gods. This
conception was already existing in the pre-Buddhise days, and all
religions which accepted the theory of karma endorsed ir. A
houscholder should be first instructed to make gifts and
observe the precepts, and he is to be convinced thar as fruie of
this he would be reborn in the heavens (sgga). The Nikiyas
are full of instances of good householders, who by leading a
virtuous life were rebarn as gods, and then there is the whole of

t Cima guhapati crossed words with Nigantha Nitputta. See

Samymtta, tv, p. 208 F.
2 Majibima, i, p. s05: Houscholders enjoying worldly pleasures
by good conducr goes to mpga.
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the Vimianavatthu to illustrate this theory of karma. Ajoka also
upheld this view, and did not like to go beyond. Buc the
principles of Buddhism could not supporr ic fully. Immediately
after saggakbatbam, the houscholders were to be instructed in
looking upon worldly pleasures as evil and reticement as the
best course of life (nekkbamme nisamsam), Hence it is evident
that the ideal held by Buddhism even before the houscholders
was not rebirth in one of the heavens bur renrement from the
worldly life. In the Mabaparinibbanasutta, Buddha is heard o
say about the fruics attained by some of his departed upasakas.
He said that Sudatta (= Anithapindika) and ninety others had
become Sakadagami, while Sujati and 500 others Setapanna.
Kakudha updsaka reached the Anigami stage, so also did
Knllng: Nikara, Katssabho, Tuttha, Bhadda, Subhadda and
several others.!

The next lower fruits actained by the upisakas are detailed
in the Jansvesabba Sutta® where it is stated that those who ke
the trisarana and observe the silas are reborn as  Paranim-
mitavasavarei, Nimmanarat. Tusita, Yama, Tavadmsa and
Citummahdrdjika® gods, and thac the lowest state in which an
updsaka is reborn is. thar of Gandhabba. The meric of observ-
ing the uposatha with eght precepts ts immense happiness
surpassing even that of the kingship of all the sixteen provinces
of India. He s reborn asmnfdmgﬁ.sufﬁrhumu men-
tioned above. A man or 1 woman who has observed the
uposatha and earned the least merit will be reborn as a god.*

S 200-T+ 2 Ihid, i, p. 212,

3 Cfﬂdngn.r:.rra 9:,93pp- aca k. 4 Ibid, w, p. 255:

Tasm3 hi ndti ca naro ca silavii arthafgupctam lrpwmmtlum
pufifini katvina sukhudrayini aninditi saggam upenti thinan o

3o
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It is evident therefore thac the fruits earned by an upasaka
ranged from the Andgimi stage to rebicth as a Gandbabbs. An
advanced upisaka naturally did noc wish o have re-existence
however happy it mighe be. Citta Gahapati when in deathbed
was tempred by the gods to wish to have a future existence as
a Cakkavaeni, but he convinced them chae the life of a Cakka-
vatt was impermanent and hence it was also not a desirable
mll

‘The upasakas and upisikis, though retining their whire
dress, aspired for the fruits obrined by the monks and nuns,
wiz., Sotaparti, Sakadigami and Anagimi. Like the monks they
had not the opportunity of following a particular way of life,
but sull chey were held out the hope that by fulfilling the duties
prescribed for them they could atwin three of che four fruits
attuned by a monk or nun.
" The first fruic acmined by a monk is Sotiparti. It could
also be attained by an upiska or upisikd by practising saddba,
sila, suta, ciga and pafiia explained above.* The condirion
precedent to the actainment of chis fruit is the removal of chree
hindrances, viz., belief in the existence of 1 self (sakkayaditebd),”
belicf in the efficacy of rituals (silabbataparimisa) and lack of

v Semyntta, iv, PP 301-4
3 Pp. 323-3; for details, sce Semyurea, ii, p. 681 ako Semywita,

¥ pe q11. In addition tm the shove five-fold practices the lay-devortees
were recommended to cultivate the following four hahits: association
with wise men, listening m religious discourses, proper mental exertion
(yomiso manasikars) and observance of all major and minoc rules of

miorality.
3mrﬂﬂmﬁhﬂm&nlﬁd‘muwuﬂdd&iwﬁﬁ,

Sec Samywtta, iv, p. 287,
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faith in che Triraena (vicikicchd). There arc instances of several
upasakas and updsikis who artained sotdparti,

It is rather interestng to read of an instance of a lay-devotee
addicted to drinking attaining the fruic of Sotipatti. The reason
shown is that he had so much faith in the Triratna chat he
could noe be reborn in any of the lower planes of existence and
was destined to sambodbi.’

The second fruic artained by a monk is Sakadagam. The
conditions precedent to the atminment of this stage was the
reduction of attachment (rags), hatred (dosa) and delusion (moba)
o the minmum (tanwtta). A large number of lay-devotees
complied with this condition and attained the Sakadagimi stage;
tie., they would come once more to this warld, and then attain
Nibbana.

The chird fruir attained by a monk is Andgami. To attain
this stage one must complerely remove riga, dosa and moba.
The usual condition laid down for a lay-devotee is that he is to
remove the five impurities of the lower catcgory (orambbagiyas)
to artain this fruir.  The five impurities are the three samyojsnas,
mentioned above viz., sakkayaditthi, silabbstaparamasa and
vicikicchd, the other two being kimarggs and byipids other
words, rigs and dosa. By reaching the Anigimi stage, the
lay-devoree does not return the world but s rchorn only once
in one of the heavens to attain Nibbina (tatthaperinibbiyi).

The fourth fruic arbatta is noc attained by any househalder,
hence it is beyond the range of achicvements of a lay-devotee.”

In view of the several statements in the Nikiyas about the afeer-

life of an updsaka, it is clear that no upisaka arained arhathood.

1 Samywtta, v. p 375 2 See, Infre.
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e, Nibbana. In the dggivacchagottasutea’ it is explicitly staced
thae no householder withour giving up the houscholder's life can
end his suffering ar the time of his death. In other words, he
can be only at the most an Andgami, i.e., he must be born once
more as a god to ateun Nibbina,

There was a controversy between the Theravadins and the
Utraripathakas, and recently between Prof. de la Vallde Poussin
and Dr. B. C. Law® on the point whether a householder could
become an arhat (Gibi “ssa arahd #i?).*  The Uttaripathakas and
Dr. B. C. Law rclied on certain passages of the Nikayas, in which
a tew householders are mentioned as having become arbats. The
Uttardpathakas cited the instances of Yasa Kulapurta, Uttiya
gahapati and Sem Manava,* while Dr. B. C. Law drew his
support from the Anguttare Nikiya (i, p. 451), in which it is
said that Sudacta gabapati (= Anithapindika), Citea gahapan,
Uggo gahapati and a few other houscholders realised the immortal
(emataddaso), ie. Nibbina. The remark in the Majihima
Nikaya" that a householder could realise the excellent truth is
discussed in the Milindapaiiba (p. 243), in which Milinda raised
the question that if a houscholder or a recluse could attain the
truth by following the right course, there was no necessity for a
person o become a monk.  Again he questioned if countless
houscholders visualised the truth, what was the good of taking
recourse to the ascetic practices (dbutarigas).® Nigascna gave an

1 Majjhima, i, p. 483: Nacehi koci gihi gihisamyojanam appahiya
kiyassa bhedi dukkhas' aneakars g,

3 Annals of the Bhandarkar Oriental Institute, xiv, P 72

3 Kathdvatthn, iv, . 4 Thid.

5 CE Majbime, i, p. 1g7: gehaho didhako hoti feyam
dhammarp kusalam. 6 Milindspaiiba, p. 350,
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evasive answer and dilated on the merits of renunciation and
observance of dbutariga precepts, and avoided the issue by stating
that those householders who realised the truth had practised the
dbutangas in their previous lives.

The passage relied on by Dr. B. C. Law no doubt speaks
of the gahapatis having been amataddaso, but in the same Nikaya
and elsewhere Buddha declared ar Nadika that none of the
Upasakas mentioned there became arhats. Nakulapita and Jivaka
became a Sotapanna, Sudatta a Sakadagami,’ Ugga and Citta
became Anagamis.® The Theraviadins® contended that a house-
holder in the enjoyment of worldly pleasures could not normally
be expected to become arhats. In the similar strain Nigasena
stated that on the very day that a householder attained arbathood,
he must either die or take the yellow robe.* Prof. de la Vallée
Poussin also held the opinion that a layman, however faithful or
virtuous he might be, could not attain Nibbina.® Buddhaghosa
explained the anomaly by saying that Yasa, Uttiya and Setu were
mere houscholders in name, in external dress but not spiritually;
they were free from all worldly ties though they had not yet dis-
carded the white dress of a houscholder.® The conclusion that
should be drawn from the conflicting statements in the Nikayas

1 See above, p. 233

2 Samyutta, iv. p. 301
Citta, Nakulapita, Jivaka.

3 Kathavatthu, iv. 1.

5 The Way to Nirvana, p. 150-151.

6 CE. Papasicasidani, ii, p. 196: Santati the minister, Uggasena
the banker’s son, Vitasoka the young boy attained arhathood while
in householder’s dress, but the houscholder's dress (gibilingam) can-
* not uphold the merit of an arbat and so they must cither dic or
retire on the very day arbathood is attained by them.

Cf. Malalasekera, Dictionary, s.Ve

4 Milindapaiiba, p. 265,
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about the attainments of an upisaka and the controversies in the
Kathivatehn and the Milindapaiiha, is chat normally a house-
holder could not become an arhat, bt there were exceptional
cases of houscholders who became so spieitually advanced that
they deserved arbathood but the convention was that no house-
holder unless he gave up his household life would be récognised
as an arhat,  Upiskas like Citta and Hatthaka, and Updsikis
like Khujjuteara and Nandamiti were mare spiritually advanced
chan niany monks and nuns, bue stll they were sekbas and not
#sckbds (=arhats)' They are said t have destroyed the oram-
bbagiya impuritics® bur not the five wddbambbagiyas: viz., ripa-
régd, ariipaniga, mind, wddbacca, and avijjd, and hence, they
could not attain erbathood.’

1 CE Vewddbimigga, p. 443: Cieagabapati, Upiligahapati,
Dhammuiks-upisaka, Khujjutars upasiki scquired patisembbidi of the
Sedbabbiimi,

2 CL Majibima, i, pp. 467, 450-1,

3 luibcdﬂgtﬂiv.ﬁr.p.qgﬁj.i:iimmdﬂurmﬂmbt
an arhat withour remuving riga, dowa, moha, kodbe, upanil, makhkba,
palisa, issd, and macchariya.




CHAPTER XIII

THE MAURYAS AND BUDDHISM

Mahiipadma Nanda. according to the testimony of the Bud-
dhist historians, patronised Buddhism and died as a true Buddhise
(see above, p. 24). That he was noc well disposed towards che
Brihmins is evidenced by the episode of Canakya, whose claim
as the leading Brahmana of the time in Pupphapura’ on account
of his ntrnﬂrd;im}r pmﬁcicn-:}r in the Brahmanical lore was re-
jected by Mahipadma Nanda. It 1s also noe imptobable that for
his Buddhist leanings he lost his chrone through the machi-
nations of his Brahmin ministers. His reign was however
" marked in che Buddhist ceclesiastical histoty by several contro-
versies and appearance of un-orthodox views within the Sangha.
These controversies went on unabated and gave rise several
new sects, a survey of which is given in the previous chaprers.

Candragupta
The story of the accession of Candragupta to th:‘Mlgadhm
throne with the help of Brihmana minister Ginakya 1 c0o well-
known to be repeated here.* Dr. Ray Chaudhuri identifies the

v Vamsarchappakirini, pp. 1828

2 In the Vamsatthappakisini, p. 181, the swory of the mecting
of Cinakya with Candragupta is given as follows: —Ginakya went
Pﬂﬁupunimmminginm&i:puttﬁﬂﬂﬂi&lﬂrkﬂnudhwni
t!\ephtt.mdbydc&:r:hgﬂumnmﬂwbmcdwthhfbﬁ!h-
mana (Sanghabribmana). King Nanda, however, was displeased 'mﬂl
his uncouth appearance and turned him out
manas. C&mky:thmtupmﬂuluudmk:hdnuthnpﬂawﬂfﬂm
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Motiyas of the Mabivamss wadition with the Moriyas of
Pippahalivana mentioned in the Mabiparinibbina-sutta as one of
the cdaumanes w the relies of Buddha and holds chac Candra-

gupta belonged to the Moriya clan of Pipphalivana, who were
Ksatriyas.! Candragupta carried on a long struggle to wrest the
throne from the Nandas as also to extend his dominion from the
Panjab to as far south as the northern border of Mysote, and
from Magadha 4o Suristra in Western India.?

It is apparent thac Candragupta's reign was a reign of con-
quests and thae he had hardly any peaceful respite.  Though he
was surtounded by Brihmana ministers, it seems that his faith
was not wholly Brihmanic. It is said that he soughe the air of a
Jatila ascetic to quell certain disorders in his dominion and that
wowards the end of his life, he preferred to live the life of a Jaina
ascetic and retired to a lonely place in the southern border of his
empire.”

Candragupta, as the tradition goes, abdicated the throne in
favaur of his son, Simhasena. It was however not Simhasena bue
Bindusira who succeeded to his throne. It may be thar Candra-
gupta, for his non-brihmanic leanings in the lateer parc of his
life, los the confidence of Brahmin ministers, who, in defiance of
has wishes, placed another son of his on the throne—a son who

wn of Pabbatarija. From there he ecaped to the Vindhyi Fforest,
wha:hcmihmdnmymdnhuunmmﬁndmgupu. who was
then being brought up by a hunter. He found him more suitable for
kingship than the son of Pabbatarija, and so he boughe him up hy
1000 kahipagay and gave him the requitite training:

v Political History of Anciems India, 30d ed., p. 181.

3 lind., pp. 182-4.

3 Shah, fainism’ in Noeth India, p. 131; Mookerji, Candragupta
Manrya ani bis times, p. 13,
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was more sympathenc rowards Brahmamism and perhaps pro-
mised support to the Brahmin muniscers.

ln the Mastjuirimelakalps (p. 612), Candragupta is given the
credic of making the kingdom free from enemies. He is described
as a righteous and meditative person and a secker of the truch,
but on coming into contact with evil friends, he killed many
hving beings and ulumately died, putting Bindusira on the
throne surrounded by evil munisters.

The chief evil minister whom the author of the Masjfuirni-
mitlakalpa had in mind was of course Canakya the arch enemy of
the Buddhists. He wrires thar Canakya perfected himself in the
Yamintaka-siddbi and was the personificanion of anger. He
lived long and acted as the minister not only of Candragupta but
alsa of his son and grandson.*

Bindusira

Bindusira, influenced and surrounded as he was by the
Brahmana ministers, the chief of whom was Cinakya, lenc s
support to Brahmanism. In the Samantapisidika,” as also in
the Mahivamsa® it is stared thar Bindusara fed 60,000 brihmanas
and members of the brihmanical religious orders. The Buddhist
hl_..fl:l)ﬁ:tns have mus[i}r p:uscd over the name of Bindusica,
proving chereby the king's lukewarmness if not antipathy to-
wards Buddhism. Inspite of Bindusira's Mck of interest, the
progress of che rehigion did not suffer any serons set-back.* The

i CE Buston II, p. 118: “King Nanda's reign will dure 56 years
and his friend will be the Beshmin Panini.  Then there will appear the
king Candragupta, and afrer him his son Bindusira who will mile for 70
years, The minister of these kings, Ginakya, will depace to hell.”

* Samantapicadiks, 1. p. 44 3 Mabavamsa, ‘h"...__}q.

4 Taranitha (German wansl, p. 8g) stares that Bindusira with the

3i
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chief centre of Buddhism remained in Magadha, although the
new sects, which came into existence a few decades ago, preferred
to move away from this ancient centre to find a home for them-
selves in different parts of India. We may say that during the
reign of Bindusira, the Theravadins shifted their centre to
Avanti, the Sarvastivadins to Mathura, the Mahisasakas to
Mysore, and the Mahasanghikas to the Andhra country, but all

of them had their adherents living in the monasteries of

Magadha.

Asoka

The two outstanding Maurya rulers, Candragupta and
Asoka, pur inte shade the glories of the other rulers of this
dynasty. Candragupta again was surpassed by hig grandson
Asoka, who not only extended his dominion but also conso-
lidated his vast empire and brought peace and happiness to his
innumerable subjects. He had the rare courage and intelligence
to see through the aims and activities of his ministers and never
allowed himself to be ruled by them. Untramelled by the age-
long traditional beliefs and customs, he freely exercised his
power of judgment in order to distinguish the nghe from the
wrong, be it a secular or a religious matter. No reliable his-
tory of this great ruler, to our regret, has come down to us but

4

help of Cinakya extended his dominion from the eastern to the western
ocean......During the reign of this king a monastery called Kusuma-
lankira was buile at Kusumapura. In this monastery lived Acarya
Matrceta, who spread both Hinayana and Mahayina. About this time
Bindusira’s brother’s son king S$ricandra erected a temple of Avalokited-
vara and maintained 2000 monks of the Mahiyina school. Taranatha.
it seems, had made some confusion of the name of Bindusira with that
of a later king.
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many distinguished scholars have reconstructed the history of
this great man from the several inscriptions lefe by him, and
the traditions preserved in the Buddhist-Sanskrit and Pali texts.
These traditions' have not been so exhaustively studied as the
inscriptions and so we have thought it fit to give them here in
bare outlines to enable the readers to find out from the mass
of legends the common nuclei which might be taken as

authentic.

Buddbist-Sanskrit Traditions

Succession: Bindusita married a brahmin girl and had by
her two sons Afoka and VitaSoka® One day he en-
quired of Pingalavatsa, an Ajivaka monk, as to which of his

sons would ascend the throne after him, and found out from

Pingalavatsa’s hint that Adoka would succeed him. Pingala-
vatsa, after making this prophecy, lefe the place for a border
country for safety. About this time, there was a revolt ‘at
Taksadila. To quell the revolt Bindusara deputed Asoka, who
carried out the mission successfully. Meanwhile, Bindusira’s
ministers became displeased with the manners of Susima, the
eldest son” of Bindusara, and wanted to place Afoka on the
throne, though it was not che will of the old king. A fight
ensued between Asoka and Susima, and the latter was ult-
mately killed and Asoka scized the throne. Susima’s valiant
soldicrs, who wete lefe alive, éntered the Buddhist Sangha as

monks, and in course of tme, became arbats.

Aéokan stories in  the Divyavadana (pp-
Kupila, Vitaioka and Asoks.
Taranitha's Geschichte des Buadbismus,

1 There arc four
360-434), viz., Pamsupradana,
2 Wassiljew’s notes in

p. 287: Divya. p. 369
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Conversion: After accession w the throne, Afoka pue the
old munisters, excepting Ridhagupta, to death. He made Ridha-
gupta his chiel mmister.! Ar his advice he appointed a hang-
man called Candaginika, who by nature was cruel and ferocious.
Adoka buile for him a house, into which, i was ordained,
whoever should enter would be put to death by Candagirika.
The house was similar in conception to the hell described in the
Buddhust text called Balapapdita Sitra. One day, a bhiksu
called Samudra unknowingly entered into the house and
was placed on fire, but he could not be burnt to death. On
the other hand, he showed some miracles and reiterated the
prophecy of the Teacher chat one hundred years after his pari-
nirvapa, Asoka would become the monarch with his capteal at
Pigaliputra, and thar he would propagate the religion widely by
crecting stiipas over the relics of the Teacher. On hearing this
episode of Samudra, Adoka became repentant, confessed his
sins, and asked for pardon. He ultimately ok refuge in the
sunt, n the Buddha and in his Dharma.® Afrer developing
farth in che Trirstna he used o saluce the monks everywhere,
whether alone or in the midse of many, much to the chagrin
of his minister Yafas, who, although a devotee of Buddha,
wanted the king to discriminate among the monks by their
orginal castes but Asoka resented the idea and exphiined to him
how mistaken was his notion.*

Erection of Stiapas: Ac this time, Bhiksu Yaks was the
Sanghatthera ac Piwaliputra, where was situated che MONASTETY

L hlwwul!h:irprﬂhnﬁvcs.it&uidthutﬂidhum:m
app:u-mldwgi&uud:byﬁinhwhmm::hih!hrgnw:mrmml
o nice-gruel o Buddha who accepted the gift and forerold that Adeka
would be rebom as a king of Pitaliputra and disseminate his religion.
Scc Divyi., p. 402 * Divyi, p. 380. 3 Divya, p. 382
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Kurkugarama.  Asoka :1|J|ercllud lum and expressed his desire
to erect stipas over the relics. He had the relics deposited n che
stipas crected by Ajitasatcu and others opened up, dividing
them into several portions for constructing stiipas over them at
different places.  All these stipas were completed on the same
day and hour, and from that day onwards Afoka came to be
known as Dharmasoka mnstead of Candasoka.

About this time he heard the name of Upagupea, the re-
nowned monk of Mathurd, and probably the Sarighatthera of
the place, and became anxious to make his acquaingance.
Upagupta also, on coming to know of Afoka’s change of heart
and desire to propagare the religion, came down to Piraliputra
and was royally received by the king. Asoka lid bare his heart
before him and declared that he was prepared to sacrifice his
self, son, house, wife, treasury and kingdom for the sake of the
religion' and that he wanted his help to propagate the religion
furcher by marking the spots sanctified by the Teacher bykh.i:
presence on different occasions during his lifeome. A detaled
geographical account of the peregrinations of Buddha was then
given by Upagupta,® and Asoka marked every spor sanctified
by Buddha's presence by a stiipa.

The spots sanctified by the demise of Siriputra, Maud-
galydyana, Mahakasyapa, Vakkula and Amanda were also
pointed out by Upagupta and marked by Asoka with stapas.

1 Divyi.. p. 388:
wrmgn’ @y Feoe Tfad wiwE v
« ffauaforan’ wicme meR g CL alwo, pp. 403 429
2 He was fine taken to Lumbinivana, then to the ﬁEmn:‘mu
of Kapilivastu, then the meeting places of Gautama with Bimbisira
Arida, Rudraks; Nandabals. Then be was shown Bodhimila, the way

10 Virinasi, Reipatana and Kuinagara. CE Waeers, 11, p. or.
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Quingmennial ceremonies of gifts:  Asoka then instituted
the quinguennial assemblies of Buddhise monks' for offering
gifts o monks of all quarters which included Tamasavana
(in Kashmie), Revaraka (in Mahavana), Smrisaka (in Anava-
taptahrada), and Gandhamidana mountains.  After taking bath
he used to put on new clothes with wide borders,® observe the
l:i..g[lt Silas pttscribcd for the |:|}'—d'cvut:-r:5. and then make his
offcrings to the monks of all quarters.

In the quinquennial assembly, he came across two Ubbaya-
tobhagevimubtan arbats,” and our of deep veneration for them,
he started uE:ring robes to the monks in addition to food,

Bathing Bodbi-tree:  Besides his offerings ro the monks, he
worshipped the Bodhi-tree and spent large sums on its worship.
His devotion to the Bodhi-tree rose to such a pitch thac it even
roused the jealousy of his queen Tisyaraksiti, who once con-
trived to have the Bodhi-tree destroyed.  Ae the instance of
Pindola Bhatadvaja he instituted the ceremony of baching the
Bodhi-tree, before offering gifts w the monks.

Buddba's fmage: While holding the quinguennial cere-
mony of giles, he found out thae the aldese mank living at the
ame was Pindola Bharadvaja, who was then residing at a place
on the north of Sarardjya in the Gandhamidana mountains, and
that he had scen Buddha many dmes. He listened to his des-
cription of Buddha's figure, which was endowed with all the
major and minor signs. He was highly pleased with the account

1 Divyi., p. 308: wrivew w sfoenfis gqsn quafog |

2 Divya. p. 398: wremfa aiwify awfa Shigmfe warens-
TREAARTIRYE ele.,

3 Divyd, p. qo4 For the two clisses of Achats, sed Aspects
of Mabaying Buddhism, p. 276.
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but there is no mention of ASoka’s attempt to make an
mage.

Conversion of Vitaioka: When ASoka had become an
ardent devotee of Buddha, erected several stiipas, instituted the
quinquennial offerings to the Sangha and gave alms daily to
countless monks, his brother continued to be an adherent of a
non-Buddhist sect, condemning the Sakyaputriya Sramanas as
unfic for attaining emancipation on account of their easy going
life." In order to convince Vitasoka of the excellence of the Bud-
dhist way of life, Asoka put his brother on the throne with all
the royal parapharnelia for' one week on the condition that
he would be put to death after thac time. Vitasoka could not
enjoy his royalty due to fear of death and became emaciated.
Then Asoka, pointed out to him that how the Buddhist monks,
who constantly cogitated on the end of their lives, could enjoy
food and other articles of use. Vitasoka realised the value of
Aloka’s instruction and became a convert to Buddhism. He
was ordained by Yasas, the Sanghasthavira of Kurkutarima.
He, however, being a member of the royal family, received too
much attention from the people of Pataliputra, and so secking
solitude he went to a monastery in Videha to complete his spiri-
tual exercises. After attaining arbathood, Vitadoka paid a visit
to Adoka, and delivered to him and Radhagupta a discourse.

_ Bebeading of Ascetics: Vitasoka went to a border country
Pundravardhana where he fell ill, but was cured by the medi-
cine sent by Afoka. During his illness, his hairs, nails etc. grr:fv.
and his look and dress appeared like that of an Ajivaka ascetic.
At this time, certain Nirgrantha (Ajivaka) devotees of Pundra-

. Watters,
1 Divya, p. 419: aif& arwmygAet e sl Ct. Wa
IL, pp. g3
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vardhana showed distespect w a Buddha-image. This enrtaged
Asoka, who ordered dhe death of all ﬁjfv:lir.:u:, and even hxed
the price of one dinara for every head of a Nirgrantha, Viwsoka
was nustaken as a Nirgrantha ascenc and was beheaded. This
gave a very rude shock to Agfaka.

Last days of Asoka: Aloka began to multiply his gifts o
the Sangha, and this drained the teasury so much thar his
gih‘s had w be fDrciHy smpp:d b}' the Cruwn-in'incr_' S:]mp.'ldi.'
son of Kupila. Evidently Asoka was now in his dorage and
could no longer excrcise his royal power freely, and had ro re-
main satished by giving to the Saigha whatever he could lay
hold of.* Ridhagupta continued to be his minister up ro his last
dl}r’.

Pili Traditions :

The following rtraditions are preserved in the Ceylonese
chromeles 1n Pali.

Succession:  The family pricsr Jandsana djivaka foretold that
Asoka would succeed Bindusira to the throne. This Ajivaka
monk was later ordained by Assagurra at Vattaniya hermitage

¢ According to the Jaina rradition, Asoka was followed by Kunila
and Samprat.  The lateer, as Smith observes, promoted the case of
Jainism as Adoka did of Buddhism. Secc K. T. Shah, Jainimm in North
Indwa. pp. 138, 144-5. The inscriptions on Niagarqum Hill too indicate
thar Dadaratha’s leanings were towards the Ajivakas, an offshoot of the
Jamas. See Infra., P 254

According to Divyd., p. 432, the successors of Afoka were
Samapach-Behatpan-Visasena-Pusyadbarma-Pusyamirra,  the last  of
whom announced 100 dindras for every head of a Buddhiss monk.

According o the Viyn Purdna, Kunila reigned for eight years.
He was followed by his son Bandhupilita,. His succcwors were
Indrapilta- Devavarman-Satadhanus-Brhadratha.  See Infma., p. 254

2 CF Warness, [I, P %5
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and became the precepror of Afoka in his carly days.'  Afoka
was at Ujjeni when his [ather was in the death-bed. He
hurried back to the capiral and, afrer killing g step-brothers,
seized the throne of Magadha. The eldest son of Bindusira was
Sumana. It took him four years to consolidate his powers. He
formally crowned himself as the king of Magadha and made
hig uterine brother Tissa the Crown-prince.

Conuersion:  He was COHIEIning the f:unﬂy tradition of
feeding several brihmanas, but he became dissatished with the
unscemly manner of the braihmanas. At chis nme, he met
Nigrodha Simanera, who was a posthumous son of Sumana, the
eldest son of Bindusira. He listencd to his discourse on Appa-
mida (diligence) and was very much impressed by Nigrodha's
demeanour and arranged daily food for him and his Fellow
brethren, in place of the non-Buddhists whom he had been
feeding so long.”

Erection of Stipas: Learning from Moggalipurta Tissa,
thar there were 84.000 dharmas, he decided to buld oo
monastery for cach dharma® He made lavish gifts o the
Triratna. All these monasterics were completed on the ame
day and hour. He buile caityas on the spors sancufied by
Buddha's presence.” He ordered thac all men abserving uposatha

t Vamsapthappakicni. 1. p. 192:3! This incident i recorded in
the Sihalatthakathi in the commentary on Cﬁtmll-s‘anidnmm of 1!1:-
Majibimasmigii.  This  however is nor found in Buddhaghosa's

oofmmentary.
lmhfmmﬁnnhdﬁvd&mVW;Mmﬂm

Mabdvamsarthakarha. Sce Vamsatthappakisini, 1. p. 207 2
3 CE Dioyi. p. 4197 wal UWHSn sawwiad AW e
o fredafrereee’ afmfud Teviie @ g e see slho P 429

4 Mabiuamsa, V. 175
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should congregate for worship.! From that day onwards,
he became known as Dharmasoka instead of Candasoka.?

Buddha’s image: He had an image of Buddha endowed
with all the major and minor signs made by Mahakala Naga.
Then he instituted the ceremony of the worship of Buddha-
image.

Conversion of Tissa, the Crown-prince: Tissa doubted the
efficacy of the Buddhist way of life. In order to convince him of
its excellence, Afoka put him on the throne for seven days on
the condition that he would be put to death after that time.
Tissa became pale and emaciated and could not enjoy his
royalty. - The king then pointed out to him how the monks,
who constantly thought of death, could enjoy worldly pleasures.
Tissa was converted and was ordained by Mahiadhammarakkhita
the Yonaka. After Tissa, Aggibrahma, the nephew and son-in-
law of Asoka, as also Aggibrahma’s son, Sumana, took ordina-
tion. Then followed the ordination of Mahinda and Samgha-
mited. Moggalipucta Tissa became the #pajjhaya of Mahinda,
Mahadeva the acariya, and Majjhantika gave the kammavaca.

Medicines: On hearing that a bhikkhu called Tissa died
for want of medicine, Afoka made arrangements for giving
medicines to the monks.

Bebeading of unorthodox monks: ASoka ordered that all
monks should observe the foretnightly uposatha. On the refusal
of the orthodox monks to carry out the order of the king, his
minister began to behead them, when the king’s brother Tissa
intervened by offering his head. When this was brought to the
notice of the king, he was shocked and sought advice for ex-
oneration from such a hineous act. This led to the arrival of

t Mabivamsa, V. 182. 2 Ibid., V. 18g.
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Moggaliputta  Tissa, who had retired to the forest, at

Pataliputra,

The two traditions compared
The above two traditions preserved in Sanskrit and Pali,
evidently have a common basis, which may be briefly stated
thus: —

(i) ASoka’s mother had Ajivaka leanings though Bindu-
sara followed the brahmanical religion.

(ii) ASoka secured the throne of Magadha after a fatri-
cidal war, in which all of his step-brothers were killed, leaving
a posthumous son of his eldest brother, and his uterine brother
called Vitafoka in the Sanskrit, Tissa in the Pali tradition.

(ii)) Asoka was converted to Buddhism by Samudra or
Nigrodha. The former probably belonged to the entourage of
the eldest son of Bindusara, as it is said in the Sanskrit tradi-
tion that the valiant soldiers of Susima (in Pali Sumana) became
arbats. Nigrodha also is described as the posthumous son of
Sumana. Hence the conversion was made by somebody con-

nected with Susima or Sumana.
(iv) ASoka erected several monasteries, and stipas over the

spots sanctified by Buddha’s presence.
(v) In the Sanskrit tradition, emphasis is laid on the
worship of Bodhi-tree while in Pili on the worship of Buddha's

image.
(vi) The story of the conversion of Asoka’s brother

Vitadoka or Tissa is almost identical.

(vii) In Sanskrit, the story of the quinquennial assembly *
of monks is given in detail and seems to have a historical basis
as it is echoed in the Afokan inscriptions.' The Ceylonese

1 See Rock Edict IIL
]
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chronicles very probably utlised this tradition of quinquennial
assembly for their story of the Third Council and edification of
the Theravada sect.!

(viit) The story of the beheading of ascetics including Vita-
$oka is echoed in the Ceylonese tradition of the beheading of
the unorthodox monks, but the former story appears to be more
plausible. In any case, the underlying fact is that Afoka did
commit the blunder of ordering death of some ascetics.

* (1x) In both the waditions, there is no mention of Asoka
having taken ordination and joined the Sangha. All that we
have is that on ceremonial occasions Asoka observed the cight
Silas like a good upasaka.

(x) Asoka’s gifts to the Sangha were endless. In Ceylo-
nese tradition, however, the cnormity of gifts is not so much
emphasised upon as his consent to the ordination of his son and
daughter, who were responsible for propagating Buddhism in
Ceylon. It may be that the Sanskrit writers were nog interested
in this propagation and so passed over the incident as
unimportant.

(xi) The Sarighatthera of Pitaliputra is called in the Sans-
krit texts as Yadas while in Pali, it 1s Yonaka Dhammarakkhita.
Prominence is given to Upagupta of Mathura in the Sanskrit
traditions and Moggaliputta Tissa in Pali. This is evidently a
result of the sectarian bias. Upagupta was a Sarvastivadin -and
so he is mentioned in the Sanskrit texts belonging to the Sar-
vastivadins. He is ignored in the Theravada tradition preserved
n Pali, which puts up the name of Moggaliputta Tissa in stead.
Both Upagupta and Moggaliputta Tissa might be historical
persons, but their position as a religious adviser of ASoka should
be discounted.

1 See Infra.
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(x11) In conclusion, it may be remarked that Asoka might
not have been as tolerant as he posed to be in his Edicts, at
least 1n his early days. It may be that in his old age he realised
his mistake of supporting one sect as against another and felt
repentant, and in order to atone for his misguidcd deeds, he

began to preach toleration.

Asoka’s successors (232185 B.C.)

There is yet a great deal of uncertainty about the successors
of Asoka. From the Seventh Pillar Edict it is evident that
Asoka had many queens and sons. This is corroborated by the
Buddhist legends about Asoka as also by Taranatha, who writes
that Asoka had eleven sons.' Names of four sons have come
down to us. These are: —

(i) Tivara, son of Queen Karuvaki of the ASokan inscrip-
tions; he was the viceroy of Taksasila, Ujjayini, Suvarnagiri and
Tosali.?

(i) Kunala (also known as Dharmavivardhana and Suya-
sas), son of Queen Padmavati; he was deputed to Taksasila for
suppressing the rising of the Frontier Tribes, and was rendered
blind through the machinations of his step-mother Tisyaraksia.”

(iif)y Mahinda, son of the Vidisa lady married by Asoka
when he was the viceroy at Ujjayini; he was the famous apostle

to Ceylon;* and

1 Schiefner, Geschichte des Buddbismus etc., p. 48.

2 Raychaudhury, op. cit., p. 237.

3 Raychaudhury, op. it., p. 238; Watters I, p. 246; Przyluski, La
légende de l'empereny Asoka, p. 10g; Schiefner, op. cit., p. 48.

4 See Manjnirimilakalpa, p. 610; Schicfner, op. cit., pp. 40, 48:
Bu-son, II, p. 118; Divyavadina, p. 430; Watters, II, p. 100; Ray-
chaudhury, op. cit., p. 238, Przyluski, op. cit., p. 240.
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(iv) Jaluka of the Kashmirian tradition.

Of the grandsons of Asoka, the names of only two have
come down to us:—

(1) Sampadi or Visoka' (rcstorcd by Schiefner from Tibe-
tan as Vitasoka or VigataSoka), son of Kunila; he acted as
Asoka’s treasurer and stopped the emperor’s unending largess to
the Buddhist Sangha, and later succeeded him; and

(i) Dasaratha of the Purinic tradition and Ajokan ins-
criptions; he was a patron of the Ajivakas.

Thete is very lictle information about the succeeding rulers
of the Mauryan line,* the last of which is said to be Brhadratha,
whose assasinator is wrongly recorded in the Divyavadana
(p- 433) as the Maurya king.?

The lavish gifts made by the Emperor on the various reli-
gious organisations and specially on the Buddhist Sangha met
with a natural reaction in the hands of his successors. They
disavowed the religion patronised by Afoka and indicated their
antipathy by supporting Jainism, Ajivakism and Sivaism to the
exclusion of Buddhism.

1 Schiefner restores Vigatasoka from Tibetan 5':‘%'55‘ which
may be restored as ViSoka as given in the Muasjuérimilakalpa, p. 610.
Nanda( SH]R'{ )is described as the grandson of Visoka and son

of Surasena (not Virasena). Sce Mmk., p. 613; Watters, II, p. 97;
Schicfner, p. 53.

2 According to Taranatha, Aoka was succeeded by his grandson
Vifoka followed by Vidoka's son Sirasena—his son Nanda, who was a
contemporary of Pinini—then Mahiapadma (see Schiefner, p. 52) whose
contemporaries were Sthiramati, Bhadra and Vararuci.

There is another tradition (Schiefner, op. dit., p. 287): Sampadi-
Brhaspati-Vrsasena-Pusyavarman-Pusyamitra.

3 See Raychaudhury, op. cit., p. 240.
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Jalauka

The story of Jalauka, as given in the Rajatararigini, reveals
that he supported the Niga and Siva cults of Kashmir and per-
secuted the Buddhists." In the legend of Krtya he is referred to
as one who persecuted the Buddhists and destroyed the vibaras.
His heart, however, was softened by the Bodhisattva ideal—the
new aspect of Buddhism that had just then emerged. The
Hinayana Buddhists are painted in black and they are described
as bent on taking revenge for his cruel acts. He buile the
Krtyasrama vihira and dedicated it not to Buddha but to the
sorceress Krtya. He directed his energies and munificence to
the erection of Siva tcmples and, possibly, it was an attempt to
resuscitate Sivaism, which had waned in Kashmir owing to the

popularity of Buddhism under Asoka’s patronage.

Dataratha
The anti-Buddhistic spirit of Dasaratha may be inferred
from his gifts to the Ajivakas and the silence of the Buddhist

texts about his reign.

Sampadi _

The anti-Buddhistic spiric of Samapadi is apparent from his
disapproval of Afoka’s gifts to the Buddhist Sangha as also
from the Jaina accounts of his activities for the propagation of
Jaina faith and the establishment of vihdras for Sramanas in the
non-Aryan countries,” Taranatha’s discreet silence over the
events of his rule indicate also his unfavourable attitude towards

the Buddhists.

1 Rajat. 1, pp. 136, 140-4; see Ksemendra, Samaya Matrka, v. 61.
2 Roychaudhury, op. cit., p. 239; see also LH.Q.. 1930, p. 343
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Pusyamitra

The climax of anti-Buddhistic feelings of ASoka's successors
is narrated in the Divyavadana and Afokavadana, in which
Pusyamitra 1s described as wishing to surpass his renowned pre-
decessor Asoka by undoing the works done by him.! He razed
the stipas and vibaras to the ground and put the price of 100
dinaras on the head of every Buddhist Sramana. Mr. Havell,
however, offers a valuable suggestion in explanation of this
violent attitude of Pusyamitra towards the Buddhists. He writes
that Pusyamitra’s animus was not against “‘Buddhism as a reli-
gion but against the Sangha as a political power. If there 1s
any truth in the Buddhist tradition, it is likely that some mem-
bers of the Sangha were concerned in conspiracies against
the Sunga dymasty”,® and i was they who kindled the
fire of wrath.of the new sovereign. There is much reason in this
view of Mr. Havell, for Buddhism as a religion did not suffer 2
very serious set back during or after Pusyamitra’s reign. The
Buddhist monuments of the pre-Christian era that have so far .
been discovered, the composition of the Buddhist works like
the Milindapariba, Lalitavistara and Mabavastu about the 2nd
or 1st century B.C., the development of the Abhidhamma litera-
tures of the different schools of thought, and the multiplication
of Jataka and Avadina stories a lictle before or after the beginn-
ing of the Christian era prove beyond doubt that the strength
of the religion, which it had already acquired by sending its roots
deep down and wide into the several regions of the land of its

birth continued unabated notwithstanding the lack of sympathy

t Przyluski, op. cit., p. 301-2; Divyd., p. 434; Schiefner, op. cit.,
p- 8r.
2 Havell, History of Aryan Rule in India, p. 123.
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of ASoka’s successors. The story of the persecution of Pusya-
mitra can be taken as suggesting that the religion, which
almost monopolised the patronage of Afoka, was disowned by
the state during Pusyamitra’s reign, for many reasons, one of
which, as apprehended by Mr. Havell, was the probable politi-
cal moves of the Buddhist monks against the advent of the new
line of kings, not in favour of the Buddhists.

el
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CHAPTER XIV

Asoka’s DHamma

There is nothing in the Edicts nor in the Buddhist tradi-
tions to prove that Asoka took up the cause of Buddhism as
against Brahmanism, though there are ample evidences to show
that ASoka had a great, if not the highest, regard for Buddha
and his teachings. Durihg the first few years of his reign,
he maintained the family tradition of feeding the brahmanas
which even now is regarded as a meritorious act. This insti-
tution came into vogue for supporting a spiricually minded
cultured class, who were unmindful about earning their liveli-
hood. In course of time, it became a ritualistic affair, the origi-
nal object of which was lost sight of. It did not however take
Aloka long to find out that the essential object of feeding the
brihmanas was more overlooked than observed. With his discri-
minating vision he took the right course of replacing the un-
deserving brahmanas by deserving monks or ascetics, brahmani-
cal or non-brihmanical. He no doubt deviated from the
traditional convention, and it behoved a man of his courage and
conviction to do so. That Afoka was an out and out radicalist
and a rationalist is clearly revealed in his Edicts. He cared
neither for the brihmanical rituals and traditions nor for the
Jaina or Buddhist forms of ceremonies and observances. He
was neither fond of a brahmanical gurs nor of a Buddhist thera

nor of a Jaina sadhu. He had his own ideals of religion—an

1 Cf. Mabavamsa, V, 34:
Pita satthisahassani brahmane brahmapakkhike
bhojesi, so pi te yeva tini vassini bhojayi.
RE. VIII, says “Asoka gave gifts to brihmanas and ascetics.”
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ideal which would not bear a sectarian name. In forming the
conception of his ideal, he was undoubtedly influenced by the
Buddhist and Jaina teachings, but he was not enamoured of the
Buddhist or Jaina ideal of retirement from worldly life. He
stood against the brihmanical practice of killing animals for
religious purposes, and dissuaded his subjects from performing
brihmanical rituals, which to him were meaningless. From a
study of his inscriptions we may outline his religion (Dbamma)
thus: —

() Heavenly life hereafrer: Asoka re
peatedly stressed upon the desirability of a happy life hereafter,
and for that he advised his subjects to be virtuous, to make gifts
and to carn merits, as these would bring about happiness in this
as also in the next world.! There is no pessimistic vein in his
teachings nor does he speak of the impermanence of worldly
objects. Nowhere do we find in the Edicts any reference to the
atrainment of Nirvana or the Absolute as the summum bonum
of life. This shows that Aoka espoused the religion of the
laity and not that of the recluses, to whom heavenly existence
was as much undesirable as worldly existence.

(i) Ethical teaching (elementary): The
ethical teachings imparted by Asoka were the usual day to day
rules and customs followed by an average houscholder. These
were,—hearkening to parents, reverence to teachers, liberality

1 RE. VI: That they may gain heaven in the next world.

RE. IX: With this, it is possible to attain heaven (G.D. & J.
Texts); it begets endless merit in the next world (K.S. & M. Texts).

RE. XIII: That which concerns the next world, the Beloved of
the gods esteems as alone bearing great fruit......... That (the conquest
through Dhamma) is for here and hereafter (p. 332). Sec Bhandarkar’s

Asoka (3rd ed), pp. 331-2, 340 341, 342- :
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and seemly behaviour towards friends, acquaintances and rela-
tives, and towards Brahmana and Sramana ascetics, and also to-
wards slaves and servants.” This teaching, as pointed out by
Profs. Bhandarkar, Barua and others is an echo of the instruc-
tions given by Buddha to Sigala the houscholder, and may be
traced in the Dhammapada, Suttanipata, Arnguttara Nikaya and
other works, in passages which were addressed to some house-
holders and had nothing to do with the precepts prescribed for
the Buddhist monks and laymen. It will be observed that Asoka
imparted this teaching only in the earlier years of his reign, the
Edicts being dated mostly in the 12th year.

(i) Ethical cteaching (higher): ASoka
wanted that some of his subjects should reach a level higher than
that of an average householder and it was from these he expected
sadbave (much good), apasinava (freedom from evils) such as
strong desire (chamdiyd), cruelty, anger, conceit, and envy (P. E.
Ill), daya (mercy), dane (liberality), sace (truthfulness), socaye
(purity), and madave (gentleness). (Bhandarkar, p. 104). In
this list of duties and virtues there is nothing particularly Bud-
dhistic, and if, as Prof. Bhandarkar suggests, that ASoka utilised
the Lakkbanasutta, it should be observed that he omitted the
words fila and uposatha, occurring in the verse referred to,” indi-
cating that his dbamma was different from that of the lay-

Buddhists.
(iv) Ethical teaching (highest): There

1 Bhandarkar, op. cit., p. 124.
2 Digha, 111, p. 147:
Sacce ca dhamme ca dame ca samyame
Soceyya-sililay-uposathesu ca
Dane ahimsaya asihase rato
dalham samidaya samattam acari.
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were in Asoka's dbamma some teachings which were meant, it
seemss, for the recluses living within his domain. He wished them
to live a saintly life by practising self-restraint, purity of mind,*
gratefulness (katamiiata),® by cultivating regard for all sects and
by keeping themselves engaged in the preaching of dharma.
For them self-restraint [samyama) was more important than gifts
and worship,” and their gifts should be the gifts of religious
insteuctions (dhammadana).*

(v Rejection of rites and ceremonies as
also of Samiajas: Afoka discouraged rites and cere-
montes, specially those performed by women on auspicious
occasions, or for averting evils. He condemned Samajas (festive
assemblies), which indirectly gave occasion for “‘drunkenness,
revelry and infatuation” (See Barua, Inscriptions, ii, p- 226). It
ts very likely that Asoka’s dislike of rites and ceremonies was
derived from the Buddhist teaching of the avoidance of Sila-
vrata-paramaria (contagion of rules and rituals) and that of
Samajas from the admonitions found in the Sigalovada-Sutta
(Digha, tv, p. 163; CE Sivalakasiitra in the Mabikarma-

vibbariga, p. 56).

1 By bbavasuddhi Asoka perhaps had in mind cittasuddbi
(mental purification), a discipline which Buddhism and all other reli-
gions insist immediately after brabmacarya (physical purity) which is
attained by kayika and vicasika samyama. Bhikkhus attain citta-
suddbi by means of meditation whereas the laity have it by love (metta)
and toleration.

2 Katamfata (=Pili Kataiiista) means gratitude. Bhandarkar
explains Kritajiata, as knowing what is right. See his Ajoka, p. 321.

Cf. Anguttara. i, p. 61: Katanfii=Katavedi.

3 Bhandarkar, op. at., p. 320.

4 CE Dbammapads: Dhammadinam sabbadinam jinati.
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(vij ASoka’s toleration: There can be no
doubt that though Afoka was favourably inclined towards the
Buddhists, he was not therefore unmindful of the interests of
the other religionists. In the Edicts, he harped on the virtue of
toleration, which even the Buddhists lacked inspite of Buddha’s
prohibition of attukkamsana (self-praisc) and parapamsana (other’s
denunciation). He appointed officers (dbammamabamatras) to
look after the interest of the members of all sects (R.E.V.).
Their main duty was the promotion of dharma among the
different sects as also to make money-grants to them. He him-
self paid visits and made gifts to the brihmanical and non-
brahmanical ascetics (samanas) (R.E. VII). But he wanted that
all religious men, irrespective of their creed, should freely dwell
at all places (RE. VII) provided they exercised self-restraint,
possessed purity of mind and knew what is right. In R.E. XII,
he 1s more explicit regarding toleration. He says that he honour-
ed members of all sects, ascetics, and even non-ascetics (lay-
devotees) and he expected that there should be not only absence
of sectarian squibbles but also they should meet and try to
acqualnt themselves with, and if possible appreciate, one another’s
views. There must be mutual appreciation, and he enjoined his
Dharma -mahamatras to promote it as far as possible. He did not
insist that the several sects should agree regarding their ultimate
views but they must all be pure in speech, thought and action.
(See also P.E. VI). In the seventh Pillar Edict, he specifically
mentioned the Ajivikas, Nirgranthas and the Buddhists (Sangha),
for whose welfare he appointed the Dharma-mahimatras. It is
remarkable that he would not distinguish between ascetics and
householders, if the latter be religious. In his opinion all reli-
gious men, whether ascetics or not, were good and as such should
be looked after for their spiritual development, which he believed,
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consisted mainly in the purity of speech, thought and action,
and in avoiding self-praise and other’s denunciation,' in other
words, mutual appreciation of one another.

(vii) ASoka’s practical measures: Afoka
did not merely express pious wishes for the moral and spiritual
uplifc of all religious men. He introduced several practical
measures to see that his wishes might be effecuvely carried out.
Some of these measures were, (a) Mandatory orders prohibiting
slaughter of animals for sacrifice; (b) Appointment of Dharma-
mahamatras to look after the moral uplife of the people and
to give relief to the people in distress; () Directing  officers
like the Yukeas, Rajjukas and Pradesikas to undertake special
tours of inspection every five years for propagating  his
Dbamma,* and (d) An empire wide organisation to see that the
péople of his empire as well as those living in border countries
might be righteous and become godlike.

(i) ASoka’s attitude towards Bud-
dhism: ASoka as the emperor showed toleration to all reli-
gions, although he had a personal fancy for Buddhism, and very
probably he became a Buddhist upasaka. In R.E. VIII issued in
the 1oth year of his reign, Asoka says that he paid a visit to the
Sambodhi, by which he probably meant Gaya, the place where
Buddha attained Sambodhi. In the 14th year of his reign he
enlarged the stipa of Kanakamuni, and in the 20th year he
worshipped the stipa of Kanakamuni as also the birthplace of
Buddha (Vide Nigliva Inscr. and Minor Pillar Edicd). In the
Bhabru edict, he expressed his admiration for Buddha's teach-
ings and recommended certain texts for special study of the

t CL Majibima, 1, p. 409: n'ev’ atin’ ukkamseti na param
vambhet.

2 See Barua, op. cit., pp. 181, 254.



264 ASOKA’S DHAMMA

monks while in the Sarnath and Sanchi inscriptions, he revealed
his solicitude for the well-being and concord of the Sangha.
In the Allahabad Pillar inscription he directed his officers
to avert any schism in the church, Lastly, towards the
end of his reign when 256 years had elapsed after the death
of Buddha, he admitted that out of the two and a half years
that he formally became an Upisaka, he observed the Silas (i.e.,
eight Silas) for only one and a half—ycar,——thc petiod he lived in
a monastery with the monks. There is nothing in the inscrip-
tions to show that Afoka became an ordained monk nor is
there any reference in the Buddhist traditions to such a possi-
bility. He remained a lay-devotee, and very likely he resided
in a monastery as such for a certain period of time.



CHAPTER XV
Tamp Bupphist CounciL

It is only in the Atthakathis' and the Ceylonese chronicles
that we ger an acccount of the third Buddhist Council held
during the reign of Afoka. The omission of this Council in
the Chinese and Tibetan accounts, in other words, in the texts
of the non-Theravada sects, signifies that it was a sectarian
affair, for which it was ignored by all sects except the Thera-
vadins, to be more precise, Theravada-Vibhajjavada sect of
Ceylon.* It is rather remarkable that Hiuen Tsiang or Itsing
also has not referred to it though both have mentioned the
names of different sects and the spheres of their influence.® V.
A. Smith (Early History of India, 3td ed., p. 161) dismisses the
account of the Ceylonese chronicles as fictitious on account of
the fact that it is not mentioned in the Afokan Pillar edicts.
Prof. Kern has doubts about the actual session of the Council,
and he thinks that if the Council was at all held, it was only
a party meeting. Mrs. Rhys Davids regards the traditional

1 Samantapasadika, 1, p. s53f; Kathavatthu-atthakatbha, p. 56.
In the Cullavagga, there is no reference to this council. It may be
argued by some that the Cullavagga was composed before the third
council.

2 Cf. Cullavagga, p. 72: Acariyanam Vibhajjapadinam Tamba-
pannidipapasadakinam Mahaviharavasinam vacana saddhammatthitiya
o,
3 Dr. R C. Mazumdar thinks that Hiuen Tsiang’s account of
the rivalry between the heretics and the Buddhists in connection with
the Institution of the Gong-Call Tope may have some connection with
this Council. - See B. C. Law, Buddbistic Studies, p. 68-69.

34
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account of the Council as something quite different from what
actually took place. In her opinion the Pitaka was revised by
eight monks and not by a thousand, and the expulsion of monks
was carried out after the session of the Council. Dr. Thomas is
also inclined to take the account of the Council as an invention of
the Ceylonese writers." The traditional account of the Council
may not be pure history but the circumstances which led to the
Council appear to have a historical basis. The breach between
the Theravadins and the Mahasanghikas took place in the
Second Buddhist Council,® and it grew wider and wider ull it
became almost impossible for the two sects to live together in
the same Avasa. The controversies recorded in the Katha-
vatthu have been corroborated by Vasumitra, Bhavya and
others,” hence their authenticity cannot be denied. The main
business of the Council was the refutation of the doctrines of
the more important non-Theravada schools from the standpoint
of the Theravadins. In the Second Buddhist Council the disci-
plinary rules only were taken exception by the orthodox party,
and in this Council interpretation of the doctrines was challenged.
From the Nikaya-sangraba we learn that the Mahasanghikas did
not pay heed to the refutations and that they met together at
Kosambi to confirm their own views. The refusal of the ortho-
dox monks to hold Uposatha with the unorthodox monks
appears to be authentic and was very likely the main cause for
the session of the Council. After expelling the unorthodox
monks, the Theravadins met together to establish the conten-
tions of the Theravadins, and the result was the compilation of
the Kathavatthy, which might have been slightly smaller in
extent than the present text.

1 E. J. Thomas, History of Buddhist Thought, p. 35.
2 See above, Ch. V. 3 See above, Chs. VIII-XL
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The Traditional Account

The story of the Council as given in the Chronicles runs
as follows: About 200 years after Buddha’s death, a large
number of non-Buddhists joined the order for the sake of
gain. They held unorthodox views in matters of both doctrine
and discipline. The orthodox monks refused to perform in
their company, the wposatha ceremony, one of the primary
conditions of which was that the members present must declare
at the outset of the assembly that they were pure, and had not
committed any breach of the disciplinaty rules, or if they had,
confessed the same and taken formal absolution. For full seven
years, as the Pali tradition goes, no uposatha could be held at
Pataliputra.  ASoka deputed one of his ministers to persuade
the monks at Afokirima to hold the uposatha. On the monks’
refusal to comply with the king’s wishes, the minister had
them seated in a row and began to behead them one after
another. At this, Asoka’s brother Tissa, who was also a monk,
residing in the same monastery, intervened by taking a seat in
the row. The minister got puzzled, and approached the king for
direction. ASoka was stunned at the news, for he never thought
that his orders would be carried out in the manner his minister
did. He approached the monks to ascertain whether he or his
minister or both were guilty for the henious act of his
minister. He did not ger satisfaction at the different answers
given by the monks, and so at their advice he decided to invite
the oldest and the most learned of the monks of the time,
Moggaliputta Tissa, who was then staying in a forest, to the
Afokarama in order to get his doubts solved by him. Moggali-
putta Tissa arrived in due course of time and convinced him of
his innocence on the ground of the absence of his intention to
have the monks beheaded. At his advice, ASoka decided



268 THIRD BUDDHIST COUNCIL

to weed out the unorthodox monks from the Sangha. He
and Tissa called the monks one by one and asked each of
them whether Buddha was a Vibhajjavadin or not? Those who
answered in the affirmative were allowed to remain within the
Sangha while the rest were compelled to give up their yellow
robes. “After thus purging the Sangha of unorthodox elements,
a Council was held by the orthodox monks, and in that Council
the three Pitakas were recited as was done in the 1st and 2nd
Councils. On this occasion Moggaliputta Tissa composed the
Kathavatthu, one of the seven texts of the Abhidhamma Pitaka,
with a view to refute the various doctrinal views held by the

non-Theravadins.’

In the Nikaya-sarigraba, a late Sinhalese work, there is the |

additional information that the monks who were compelled to
leave the Sangha of the Theriya Nikaya (=Theravadins) be-
came members of the nonTheravada sects, particularly the
Mahisanghikas. In course of time they became subdivided into
nine sub-sects, viz., Hemavata, Rajagiriya, Siddhatthaka (see
above, p. Tog), Piirvasaila, Aparadaila (see above, p- 74 £, Vaji-
tiya, Vetullaka, Andhaka and Anya-Mahasanghika. In the
Mabivamsa the first six sects are mentioned as some of the later
schools which came into being after the first eighteen. The Saila
schools on account of their location in the Andhra country were
also known as the Andhakas (see above, p. 49). The Vetullakas
or the Vaitulyas (see above, p. 110) and the Anya-Mahasanighikas
teferred to in the Kathavatthu as ekacce Mahasanghika (sce
above, p. 74) were also later offshoots of the Mahisanghikas with
stronger pro-Mahayinic views.

1 Mabavamsa, Ch. V.
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By scrutinising the above two traditions, we may draw the
following conclusions: —

(i) The heretics (titthiyas) are none other than those
Buddhists who were Acariyavadins, i.e., the Mahasanghikas and
their offshoots.

(ify The Acariyavadins differed from the Theravadins not
only in disciplinary rules but also in doctrinal principles.

(iif) Monks holding different views about the Patimokkha
rules could not reasonably agree to perform the Uposatha in
one Avisa. According to the Pitimokkha code of every sect
all the members present and the \absentees by proxy must
declare that they had not, during the preceding fortnight, com-
" mitted any breach of the rules embodied in the Vinaya Code
accepted by them. If this condition be strictly enforced, a

Theravadin would be impure according to the Mahisanghika

Code and vice versa. Hence no two sects could hold the

Uposatha at the same sitting.

(iv) Afoka not conversant with the Vinaya rules wanted
to sec that the uposathas were held in his Arima. He also did
not approve of the existence of different sects and probably
wanted that they should make up their differences which were
in many cases of a minor character.

(v) The main cause of the Council was the disagreement
between the Mahisanghikas and the Theravidins about the
Vinaya rules.  The members of the Mahasanghika sect were
considered impure by the members of the Theravada sect, and
so the latter wanted to expel the former from the Sangha.

(vi) The Mahasanghikas were already a powerful body
with a large following. They probably lefc Magadha to make
their seat in the Andhra country.
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(vii) ASoka’s anxiety for averting schism in the Buddhist
church was very probably created by the differences that existed
between the Theravadins and the Mahasanghikas.

(viii) It is unlikely that Asoka sided with the Theravadins as
against the Mahasanghikas. Hence Afoka’s part in the Coun-
cil as recorded in the Ceylonese traditions may be dismissed as
imaginary.

(x) The Kathavatthu was definitely the outcome of the
deliberations of the Council.

(x) Moggaliputta Tissa was the Sanghatthera of the
Theravada vibhajjavada sect' at the time while Upagupta was
the Sanghatthera of the Sarvastividins.

(x) The Theravada-vibhajjavadins® only, to the exclusion
of the adherents of other sects, met together and reaffirmed their
acceptance of the Theravada-Pitakan collection.

Propagation of the religion
The second part of the Ceylonese tradition about the third
council deals with the propagation of Buddhism® in different
countries. It is said that Moggaliputta Tissa after the termina-
tion of the Council despatched nine missionaries to nine different
places for the propagation of the religion. The names of the

t On the basis of the inscription Sapurisasa Mogaliputasa in a
telic casket found in the Tope no. 2 of the Sanchi group, Dr. Geiger
concludes that the tradition about Moggaliputta Tissa is authentic. See
his Translation of the Mabivamsa, p. XX.

2 It is rather remarkable that in the Papancasudani (11, p. 139)
Majjhantikatthera is described as the Sanghatthera on the day on
which the festivity on the completion of Aéoka’s monasteries took
place.

3 See above, p. 190. 4 Mabavamsa, Ch. XIL
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monks and the countries to which they were deputed are given

as follows : —
@ Majjhantika
(=Madhyindira)

(if) Mahadeva

(i) Rakkhita
(iv) Dhammarakkhita
(a Yonaka)
(v) Mahadhammarakkhita

(vi) Maharakkhita
(vii) Majjhima

(viit) Sona with Uttara
(ix) Mahinda

to Kaémira-Gandhira (=Mod.
Peshwar and Rawalpindi
Districts).!

to Mahisamandala (=Maihismat,
a district south of the
Vindhyas).

to Vanavisi (=North Canara).

to Aparanta (Western Countries
like Alor, Broach, and Sopara).

to Mahirattha (=Mod.
Mahiristra).

to Yona countries (=the foreign
settlements of the N.-W.
Frontier Province).

to Himavanta.

to Suvannabhiimi.?

to Tambapanni (=Ceylon).

In the Mabikarmavibbariga (p. 61-62) there is a similar

tradition about the conversion of different countrics.

follows : —

(i) Mahikatyayana
(i Madhyandina

(1) Gavampati

It is as

Avanti (with capital Ujjayini) and
other Western countries.

Kaémira.

Suvarnabhiimi.?

t For identification, sce B. C. Law, Geographical Essays, p. 69.
2 The identification of Siivarnabhiimi (mentioned in the two tra-

ditions) with Burma cannot be accepted. We must identify it with a
country within India. The association of the name of Gavimpat with
Suvarnabhiimi indicates that the place is not far from Magadha. In
the Milindapaiiba, p. 350, Suvarnabhiimi is mentioned after Kolapattana

as a scaport.
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(iv) Pindola Bharadvaja Piirva Videha.

(v) Mahendra Simhala.

(vi) Parna  Maitrayaniputra Surpiraka (=Mod. Supam}

The author of the Mahikarmavibbariga has evidently
mixed up the ecarlier tradition with the later. To the earlier
tradition belong Mahakatyayana (Avand), Gavampati (Suvarna-
bhiimi) and Pirna Maitriyaniputra (Surparakd) while to the
later belong Madhyandina (Ka$mira) and Mahendra (Simhala).
Though the date of composition of the Mabakarmavibbariga is a
matter of uncertainty, the tradition preserved by it is authentic.

The question is how far the Ceylonese tradition about the
despatch of missionaries to different countries can be relied on.
The find of the relic-urn, on the inner and outer lid of which
appear the following two inscriptions respectively:  Sapurisa
[sa] Majhimasa and Sapurisa[sa] Kasapagotasa Hemavaticariyasa
is a definite proof of the fact that Majjhima with Kassapagotta
Thera propagated the religion in the Himalayan countries. In
view of the fact that Mahivihira became the repository of the
Pali Pitaka and a centure of the Theravida sect, we may accept
the traditional accounts about the missionary activities of
Mahinda in Ceylon as fairly authentic. That the members of
the Theravada sect or the Theriya Nikaya as they are called in
the Nikaya Sarigraba (sce above, p. 268) were-imbued with a
missonary spirit is amply corroborated by one of the Nagarjuni-
konda inscriptions (3td or 4th century A.D.); It runs as
follows : —

“Sidham. Namo Bhagavato..... Ramiio M [atha]riputasa......
acariyanam Kasmira - Gamdbara - Cina - Cilata - Tosali - Ava -
ramta - Vamga - Vanavasi - Yava [na). Da [mila - Pa) lura -
Tambapampi - dipa - pasadakinam theriyanam Tambapa (m)
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nakinam suparigabe Siripavate Vijayapuriya - puva - disa -bbige
vibire Cula - Dhammagiriyam celiyagharam sapata - samtbaram
saceliyam sava - miywtam karitary wvasikiya Bodbisiriya”.......

Teanslaon: “Success. Adoration to the Lotd Buddha.
In the 14th year of King Maitharputa...cocoreens For the
benefit of the masters and of the fratcenities (of monks), ol
Tambapamna (Ceylon) who have converted Kashmir, Gandhira,
GCina, Cilita (=Skt. Kiriw), Tosali, Avaramta (=Ske. Apa-
canta), Vadga, Vanavisi, Yavana (2), Damila (?), Palura (?)
and the Isle of Tambapamni (Ceylon). Ac Siripavata (=56-
parvaa) on the east side of Vijayapuri at the Convent on
the Lesser Dharmagiri a Caitya hall with a flooring of slabs,
with a Caitya and provided with all the necessaries, was caused
to be made by the female lay-member Bodhisiri (= Ske. Bodhién)
.......... " (Dr. Hirananda Sastri in Epigraphia Indica, XX,
pp. 22, 23). This inscription not only corroborates the Ceylonese
 tradition that the members of the Theriya Nikiya or the Thera-
vida secr, who later sercled in Ceylon, propagated Buddhism in
many countrics but also proves that their missionary activity
went on unabated and they were able to introduce Buddhism into
a few other places like Cina(7h Tosali (in Kalifiga), Vanga
(Bengal), Palura (Dantapura?) and the Tamil countmes. In the
other inscriptions discovered at Nigirjunikonda the names of a
few other Buddhisc sects are mentioned but they are not given
the credic of raking up actively the task of pmpngﬁtim of the rc|!=
gion. In view of the above quoted inscription of Nigarjuni-
konda and the inscriptions on the lid of the relicurns, we think
the Ceylonese tradition about the despatch of missionaries has a
historical basis.

Apart from the propagation made
we know that several sects which came

35

by the Theriya Nikiya
into being after the
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Secand Buddhist Council migrated o different countries from
Magadha and each sect selected a centre for iwself.  The Mahi
sanghikas and their offshoors, for instance, migrated southwards
and came to be known as the Andhakas, wheh face indicares thac
they propagated Buddhism in the Andhea countries. The Mahi-
Sasakas and the Theravidins moved together for some time il
the former settled in Mahisamandals and Vanavasi, and the lacrer
i Avand, and ultimately in Ceylon. The Sammitiyas or the
Visiputriyas bore the local name of the Avanrakas, and so it
seems chat this sect sclecred the northern pare of Avanti and
Vatsa country as their fields of activities. The Sarvistividins
proceeded northwards to Mathuid and thence to Gandhira.
Those of the Sarvistivadins, who proceeded further north o
Kiatmira, werc probably the Haimavatas or the Miilasarvist-
vadins, who had the other local name, the Utearapathakas.
Thus we see thar by the time of Afoka, Buddhism had
spread eastwards and southwards up o the Andhra countries,
North Canara and Mihismati, westwards up to Broach and
Sopara, and northwards to the N.-W. Frontier Provinces and
@mira. It was on account of the peaceful state brought about
by Afoka's rule that it was possible for Buddhism to reach all the
parts of India and to become a dominant force in the history of

religians in India.



CHAPTER XVI

Porurar BupnHisMm

Adoka as a ruler gave preference to the popular religious
ideal, producing good citizens, and not to the spiritual, making
the people unsocial. It cannor be ascertained how far Adoka
had 2 hand in the matter of making Buddhism popular buc
the history of the religion shows that after the days of Adoka,
it developed new aspects which became so very popular that
the reoriented religion spread all over India, marking every
notable spot with magnificent seructures of rare artistic value,
and ultimately reaching countries beyond the borders of India.
Early Buddhism of the pre-Asokan days, though propagated in
different provincial dialecrs, was not appreciated by the common-
folk The insistence on retirement from wordly life was a
grear handicap in the way of its populatity; so during the first
century of its existence, it remained confined to the recluses and
monasteries, and hardly reached the home and the hearth. Tt was
perhaps about a cenrury after Buddha's death thac the religion
became dynamic, assimilating some of the ideas and thoughts
current around and stepped down from its high pedestal of
exclusivencss and abstruse ideals ro appeal to the more intellec-
rwal and faithful among the common-folk. This move towards

popularity too did not proceed far as we find that ic just allowed
a lietle scope for vituals of a sober character, a lictle of faich and

. Cf Grinwedel, Buddbist Art in India, p. 67: “Originally,
Buddhism was only a philosophy, no religion; But thercin consisted che
weakness of the Buddha doctrine, which speedily became afipofular

on that sccotne”
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worship, and a slight relaxation from the stringency of discipli-
nary tules. There are, in fact, two stages in the course of its
attainment of popularity, one of the pre-Adokan days and other

of the post-Asokan.

L. PreAfokan Period

The pre-Afokan form of the religion provided no scope tor
emotion, nor for devotion or worship, not to speak of rituals.
Its dry-as duse ethical principles and doctrinal teachings based
on socalled reason hardly actracted the aceention of che
common-olk. Among the houscholders it was only the cul-
tured few like Alﬁthapil:li:lik: and Visikha, ]Iv:lm and Amra-
pali, Citta and Nakulapiti who took interest in the religion and
watked for its success. Among the recluses and intellectuals
also there were not very many who could dive deep into the
truths of che religion, and it was probably this lack of apprecia-
tion of his teachings thar made Buddha hesitate to preach the
religion to one and all,

Eeelesiastical Ritwals

In course of time, however, there was some accretion of
nieuals in che form of (i) trisarana, (is) lower and higher ordina-
tions, (i1i) observance of wposatha, (iv) vassivisa, pavirand, and
kathins. These rituals attracted some converts of a mediocre
type and appreciably helped the enlargement of the body hitherto
known as Sikyaputtiya Samanas. Around this body grew up a
number of house-holders, who impressed by the suntly character
of some of the monks as also by the simple ethical teachings of
the religion, and the rituals of Trisarana, and other ecclesiastical
functions like Paviran requiring the services of laymen, avowed
themselves as upasakas and mpasibis. Tt is rather remarkable
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that the religion did not yield o the wishes of the mass any
further, by providing objects of worship or by allowing the
laymen to take any parc in the ecclesiastical functions.

(i) Trisarana. There was no form of prayer except an ex-
pression of faith in the Triratna. The three articles of faith,
compulsory for every monk and nun or layman and lay-woman
was the thrice utterance of the formula,—

(i) Buddham savapam gacchimi
(1) Dhbammam saranam gacchimi

and (i) Semgham sarapam gacchami.

There has been a good deal of discussion among the Bud-
dhisc scholiasts about the meaning of sarans and Buddba,
Dbarma and Saighs. The best and the earliest interpretation
is found in a few couplets preserved in the canonical texts.?
These are—

gz oo Aif waara a0
AT AgE At o

7 AT #e A |
SAETATTE ST, S )
Teg 9% 9 WA §9 T TCW W
T S qeafe 98y #5310
1o AT T aafaR |
o wefird Fe 99 e o
wafa I By raeETm e |
TATGTNATTY G459

1 Sec Val. 1, chap. xii.

2 Dbammapads, pp. 188-192; Udinsvarpa, xavij, 28-30; Divyg-
vading, p. 164; Abbidbarmakoia, iv, 8o, ete. Sec L. de la Vallée Poussin,
Docirine des  Réfuges, in Mélanges chinols et bouddbigues, i,
(1931-32), p. 75
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In these couplets, sarapam means ‘secking protection” from
evils. In the formulae of Triratna, the protection that one seeks
1s not from the worldly evils but from the suffering to which a
human being is destined.! Such protection can be secured by
developing faith in Buddha, Dharma and Safgha, and by
realising the four truths and the eightfold pach, and not by
leading solitary meditanive life in the hills or forests nor by
visiting temples and shrines (cdityas).

The faith in the Triratma is usually expressed in these
terms :

(1) {ti pi s0 Bhagavi arabam sammasambuddho vijji-
caranasimpanne sugato loksvidu anattaro purisadammasirathi
satthid devamanussinam.

{B['ﬂgﬂ\’i. the enlightened, is endowed wich knowledge and
good conducr, he is the knower of the world, the guide in disai-
plining men, the incomparable, the teacher of men and gods).

(i) Svakkbito Bhagavati dbammo sanditthiko  akiliko
ehipassiko opanayiko paccattam veditabbo vidRahi.

(The Dhamma preached by Bhagavd produces fruic in his
life, invites everybody, has no limittion of fme, leads onc to
the goal and ‘iy realisable only by the wise within one's
ownself),

(1ii) Supatipanno Bhagavato sivakasarigho yad idam cattiri
purisaywgani  atthapurisapuggali, esa Bbagavato savabasangho
abuneyyo pibuneyyo dakkbineyyo aijulikaraniyo anmttaram
pudniiikbbettam lokassa.

v Sumangals Vilasni, 1, p. 230.
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(The Sangha consists of monks, who are in one of the four
stages of sanctificavion, are righteous, exerting for knowledge,
observing good conduct, who arc worthy of gilts, praise and
cespects, and who are fit recipients of gifts [rom laymen).

The Buddhise scholiasts' who were imbued with the prin-
ciples of early Buddhism, were at a loss to justify the avowal of
these three articles of faith, Some of them, who looked upon
Buddha's mortal body as impure, sud that ‘Buddha’ in the for-
mulae implied a collection of dharmas and not Buddha the indi-
vidual; Dharma implied the last two truchs only viz., dubkha-
nirodba and the astanigikamarga, which are pure, and
not the other two which are impure dbarmas. Sangha in the
formulae implied dilas or the mortal  duties which make
a4 person an arbat, and not merely a member of the order. It
is doubtful how far this interpretation of the schohasts appealed
w the common-folk. We know that the utrerance of the Tri-
sarana formulae was made cnmpulmr}r for both monks and laity,
and that this uttetance alone transformed a non-Buddhist to a

¢ See L de la Vallde Poussin, Mélmges chinois et bomddhigues.
(ro31-32). In the [Adnaprasthina  siitra, wWe find the following
r’l.xl'"“lm:—

(i) The real dbarmas, which have for name or appellation or
designation the expression ‘Buddha'—those who ke refuge
in the Ajmibsadbarmas, which make the Buddha, are said

to take refuge in Buddha. i

(if) The real dharmas, which have for their name, appellation
ur designation the word ‘Dharma’—those who take refuge
in the removal of thirst, ie., destruction, detachment,
Wmiqa.muidmhawul:mr&ug:inmum,

() The real dbermas, which have for their name, appcllaton
or designation the word ‘Smgha'—these who take eefuge
iubﬂhﬂ:cﬂdlumddﬁiudm:uuﬂmm
taken rcfuge in the Samgha
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Buddhist." Hence, we may salely state that these three articles
were alsa looked upon as :.pc]is (paritta) far Pml:cmnn from cwils.
or cvil destiny.

The utterance of the Trisarapa is usually followed nowadays
by tking the vow of observing the firse five filas and then by
chanting the Mangalsa Sutta. In the canonical texts, however,
there 15 no mdication of this procedure.

{Hj U?nul&t. It s admicted in the Vin:_}rn' that the ide
ﬂf hﬂld"’g fmigl’ﬂi}' m:ftlﬂg wag .mggl:!rﬂ.‘l na Buddha h}" Bim'
bisira whase object was that the monks should deliver religious
discourses to the peaple at large on certain days of the month.
These assemblies however soon turned into ritualistic institu-
tions, requiring monks to be present ac the meetings and confess
thewr sins, 1f any commiteed during the preceding fortnighe, after
the formal recital of the Pitimokkha rule® This ceremony
undoubeedly gave satisfaction to a class of monks who viewed
the observance of Pitimokkha rules as mare imParr.'ml: than the
wner spiritual development and attracted some men of the
mediocre type.

_(111) Pabbajja and Upasampadi. The ceremony of ordinanion
-was originally a very simple affar. [t was done by Buddha by
the mere utterance of ebi bhikkba. Gradually it turned into
a furly long ceremony  with two  ordinations, one lower
(pabbajja) and the other higher (wpasaempadi). This ceremony,
which required shaving of head, donning of yellow robes and
hving n a monastery, atracted some men who could not fully

1 See ante, ch. XII 2 Vinaya, 1, p. 617.
3 For details, see Vol [, pp. 280-E 4 lid, pp. aBo-28i.
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comprehend the philosophical teachings. In the Simaiiiaphals
Sutta there are also some hints abour the gains and honour re-
caved by an ordained person, e.g. it is smid that the immediate
gin of a person, whatever his sttus mighe be before his ordi-
nation, is that he is respected by kings and nobles, and obtains
robes, food, bed, medicine and other requisites.

(v) Vassivdsa, Pavirani and Kathine® The other cere:
monial functions which gradually crepe into the religion were
the formal obscrvance of the rainy season retreat. The monks
were requited to stay during the three months of the
runy season ar a fixed abode. At the close of the retreat,
the monks performed the Pavirani cetemony, which s
similar to the UPﬂbed, but on account of the occasion
on which it is performed, special importance was attached o e,
and householders were told thar gifts made on this particular
occasion were more metitorious than ar other umes. With chis
Pavirani ccremony was associated another ceremony  called
Kathina in which the making of robes formed the chief object.
These two ceremonies Pavirani and Kathina served to popu.
latise the religion not only among those who wanted o join the
order buc also among the householders, who patientdy waited for
these days for making cheir gifes, particularly robes, and thereby
assured their happiness in this existence and rebirth i the

heavens.
The ceremonies mentoned above were no doubt useful for

the spiriru:l] dc'vdnpmmt of a person, but strictly spmking.
were not in consonance with the principles laid down for the
attainment of spinitual perfection. It has gor w be admicted
that these ceremonies were introduced in imitation of, or com-

+ Digha, i p. 61-62. 2 For detals, see Vol [, p 292-3.
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petition with, other contemparary religious systems in order to
secure more converts, and it is not improbable that by these
ceremonies, the religion awracted more men than it would

otherwise have done.

Wrmb.fp af Gﬂi}u and .“i'tﬁpa

Neither in the Vinaya nor in the Sﬂﬂa-pf_mkd. except the
Mabaparinibbinasutta there is any direction for making and
worshipping Cetiyas and Stiapas. In the Vinaya there is men-
tion of two C:r.iyas' where Buddha sl:uppcd. while in che Fi;iﬁd-
suttanta® as also in the Mabiparinibbinasutta,” there are refe-
rences w the Ceriyas suvared around Vesali, viz., Gotamaka-
cetiya on the south, Sattumba-ceuya on the west, Bahuputa-
cetiya on the north. The other Cetiyas mentioned in che
Mabaparinibbinasutta are Udena, Sarandada, Capala,* Ananda,®
(in Bhoganagara), and Makutabandhana® of the Mallas.

From the list of t.'f:ti}':s giw:n :lbu'.rc, It 1s Apparent that
lang before Buddhism made its appearance, there was the preva-
lence of worship of cetiyas, which might be a tree, a stone and
a spot believed to be snctified or haunted by a good or evil
spirit.”  The existence of Cetiyas is taken as an admitted face
by Buddha himself.

Apart from the Ceniyas, there was also the ancient custom

t  Vimays, i, p. 35: Supatictha cetiya near Rajagaha; i, p17a:
Aggilavacetiya at Alavi,

2 Digha, iii, p. g-10 3 lbid,, i, pp. to2-3, 118
q dnd, 5 [Ibid, pp. 133, 130
6 Ibid., p. 160-1.

7 Secc the githis ared sbove p. 2778 Al Gisberr Combaz,
1 evolution du atupe en Avie in  Mélanges chinois et bowddhigues, i

(1532-33), pp. 168
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of erccting mounds (stipas) on the relics of sunty persons or
distinguished kings: princes and nobles as also over the sies
sanctified by a saint’s presence. It was this ancient custom
which we hnd reiterated in the  Mabaparinibbina-sutta:
Buddha is made ro say thar stipas should be erected on the
relics of (1) a Tathdgata, (i) a Paccekabuddha, (iif) a Tacha-
gatasivaka and (iv) a monarch (cabkavatts) evidentdy with a
view to make the Buddhists refrain from erecting and
worshipping any mound sanctified by a spiric or a non-
Buddhist saint, The most suitable sitc recommended for the
erection of stiipa, is the crossing of four highways. Worship
of such four kinds of stipas |1}- gzrlands scents, or coloured
ptrwdm was rcg:rd:d as meritorious, as it gave an expression
to one’s deep faith in the religion. Along with chese direc-
tions, there is the description of the manner in which the
earthly remaing of a Tathigata should be cremated. The erec-
tion of stiipas over Buddha's relics has creared history, and even
today the sight of the relics deposited in some of the monas-
reries is a matter of awe and inspiration to the devorees.
The whole account of the erection and worship of stipas,
particularly over Buddha's relics and the merit accruing there-
from was undoubtedly incorporated into the Mabaparinibbina-
wutta after Buddha's demise and had nothing to do with the
great Teacher, who evidently could noc have thought of what
would become of his relics and who would be their claimants.
This idea of erection and worship of stiipas was undoubtedly
a post-Buddha development. The interpolator, who put in
the directions for worshipping cetiyas and held out the hope
that by such worship onc would be reborn in cthe heavens,
realised the inconsistency with the principles of the religion,
and immediately corrected himself by adding the remark that
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the advanced monks were nor to occupy themselves with such
worship of stipas, and thar they must exert o acrin the goal
while the worship of stiipas should be lefr to che laity alone, the
wise brihmanas, khattiyas and gahapatis.!  The traditions
abour Afoka's zeal w collecr the relics and erecr stipas over
them also prove that the stipa-worship became widely pre-
valent. Ie is very likely chat by Aloka’s ume, the stizpa-
worship became a regular feature of the religton.®

Four Places of Pﬂgrim-rgg

Like the worship of cetiyas and stiipas, it must be some-
ume after Buddha's parinirvins thar the idea of pilgrimage
came into the minds of some Buddhist monks, ac whose ins-
tance, some magmnary discourses armibuted ® Buddha were
incorporated into the Mabaparinibbing Swtta. A religions
teacher like Buddha, who was all along averse to any
form - of worship® and aughe attadipo  attasarano dandnne
sarano dbammadipo dbammasarano anafiasarano’ (depend on
your own self as the light, as the refuge and nor on anything
else; depend on the dhamma as the light, as the refuge and not
on anything else) could ner have admonished his disciples to
camn merie by visiing the four places sanctified by his (i)
birth, (if) attainment of bodhi, (iif) promulgavion of dbamma-
cakka and (iv) parinirvine, The inconsistency is at  once

v Dighs, &, p. 141.
2 See the account i the Divyivading, pp. 389 fF
3 Dighs, i p. 138: Na kbo Anands citavata Tatbagato sakkato
i boti garubato vd. minite vi pajito od apacifo i efc.
4 Ck Mabivastu, X, p. 334 Alo compare
<t fe wimn win: o1 1 a9 it win )
wiwe fy e s anitfn sfera: ¢
quoted in the Bodbicarysobire, p. 483
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apparent in the face that one of the plices recommended for
visit iy the site of his demise. Hence, there can be no doubc
that the idea of pilgrimage was not thar of Buddha bur was
of his disciples and of a time when Buddha had pussed away.
The idea, however, caughr the imaginavion of the peo-
ple, particularly, of the lay-disciples. The most remarkable an
instance 15 that of Afoka who paid a wisit w the birth-
place of Buddha, evidentdy with the hope of eamning some
merit. Throughout the history of Buddhism since the days
of Asoka, the idea of pilgrimage appealed srongly to the
Buddhists, both monks and laymen, and even today the Bud-
dhist devotees from far off countrics like Burma and Ceylon,

China and Japan regard chis pilgeimage as an act of great merit.

Nirvina through Faith

In the carliest form of monastic Buddhism the only means
recommended for the attainment of emancipation was perfec-
tion in the flacitta-paina practices.' Occasionally perfection
in the satipatthina practices was recognised as another means
for reaching the goal,” but nowhere saddbi and practice of
brabmavibare were recognised as such. It 15 therefore striking
that we should find in the Majjhims Nikiys a discourse® in
which saddha is made the basic, and perfection in the brabma-
vibaras as the ultimate, factors for the atainment of Nirvina.
This new pach, which attached less importance to the obser-
vance of the Pinmokkha rules, was definicely a step towards
making the religion popular among a certain section of the
Pmplc. who were not able o lead che life of a bhilddhu.

1 Se¢ Vel I pp 1ok

2 Mafibimas, 1, p. 55: Ekiyano ayam bhikkhave maggoe sani-
nam visnddhiya yad idam cattire satipatthand.

3 Vacthupamasutta, Majjbima, i, p. 36L
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Saddhi (faich)," as expressed in the formulae Trisarana® is
mentioned a5 an essencial clement for spiritual progress, but
that seddbd was looked upon unl}r as an anodote o inclinarion
to non-Buddhist religious fath, I was an anodore w vick-
kicehd or doubt abour the greatness of Buddha, excellence of
his eeaching and uprightness of his disciples. In the Vatthu-
p&mm:u.’ the process of arcanmene of Nibbina thmugh
saddhi is detailed chus: —

(i) An adepe should firsc get rid of the mental impurities,
such as abbijjba (undue desice for gain), mnrd:!m_ju (miserli-
ness), makkha (hypocrisy), miya (d:ﬂtfu[m:ss} satheyya
(double-dealing), thambbo-sirambbo (pride and haughriness),
mano-stimino (conceir and over-conceit), mada (pride or excite-
ment caused by actachment to one's own acquisitions), and
pamids (carclessness).

(1) After the removal of the above-mentioned impurities.
the adepe 1s required to develop unflinching faith (seddba) in
the Triratna.

(ii) The more the mental impurities are removed the
stronger becomes hus faith (saddbd) in Buddha, Dhamma and
Sagha. Such futh produces in his mind the satisfacdon thar
he has achieved something good. Such satisfaction in turn
produces joy and deep pleasure (pitf) which makes the body
calm and the mind serene, and ultimately leads 0 mental
concentration,

' Formuhnunveﬂpmnmmd.i‘ﬁn’h see B ‘M Barua,
‘Faith in Boddhism' in Buddbistic Studies, P 320
Cf. Saddhiya rarati ogham appamidena annavam
viiyena dukkham acceti pafifidya parisujjhati.
Suzeanipits, v. 183,
2 Sec ahove, p. 278. 3 Masjjbima, i, p. 36L



POPULAR BUDDHISM 287

(v) After developing perfect concentration of mind, the
adept is required w practise the four brabmavibirgs, in other
words, he must peactise metta (love), harund (compassion),
mudita (fecling of joy ar others’ success) and wpekkba (equani-
mity) towards all beings of all corners of the world.

(v) Afrer attaining perfection in the four brabmavibiras,
the adept realises the four truths, removes the three impuritics
(#savas) viz., kima (desire), bhava (desire for rebirth) and avifie
(ignorance of the ruth). He then feels convineed that he has
completed his task, and will have no more rebirth, t.e., he attains
Nirvina. Thus we sec that by saddhi and brabmavibira one
could achieve Nibbina and this path could be taken by the
houscholders as there was no question of renunciation or obser-
vance of Patimokkha rules.  This new process was really a move
t make the religion popular among the houscholders and a
product of a time in between Buddha and Afoka.

Ie may be argued that saddbi 1s noc devation (bbakti)* and
hence it has no fitting place in the popular form of ﬂ'lcrcllgm
There 1s some force in this argument, bur what is needed © be
pointed out is that seddbi eliminares the long process of obser-
vance of filas, 1.¢., the pirimokkba rules, and the process deale
with above eliminates many of the arduous tasks imposed upon
a monk to attiin Fcrfl:cl:inn in the four thanas, and tw com-
prehend the amatta and anicca theories, It brings a new ele-
ment, the brabmavibiras, which so far had no place in early
Buddhism. In short, it 15 a new and shorter process suited o
a person who is not necessarily a monk or nun, and that it
was meant so is clear from the remarks in the above mentioned

1 See infra and Vol. I, p. 228
2 Contrast Har Dayal's remarks in his Bodbisattva  Doctrine,

P32
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sutta thar a person taking recourse to this new process may
take luxurious food as thar of a householder and that it would
not stand i his way of actaining the goal.  This is significant
of the facr that the process was intended more for the laity than
for the recluses, and actually we find this particular course re-
commended to the houscholder, Mahinima,' who was
addresved b‘y Buddha in chese words: O Mahinima, when
you bear in mind that you have unflinching faith in the Tri-
natna, when you realise that you have observed the precepts
fully, when you are convinced that you are great in charity and
when you feel assured chae you posscss saddbi, sils, suta, ciga
and paiiia as that of the gods, you would surely be reborn as
a god. Again, when your mind becomes [ree [rom attach
ment (riga), hatred (dosd) and delusion (moba) and you will
feel that you have achieved something good, you will have joy
and serene pleasure, which in turn will make your body calm and
ac case and your mund will get concentrared.” In another
discourse® the mme Mahinima was twld char an upasaka by
firm faith could become quick-witted (basapafing javanapafing)
and actain emancipation by the realisation of akificaiifa (desire-
lessness whether for heavenly life or Nlbbam} swiinata (essence-
lessness of worldly objects) and animittati (characteristiclessness
of worldly objects). In the Majjbima Nikiys.! however, it is
pomnted out that some monks by saddhd ateain the Anigami
stage only, because they regard Bhagavi as omniscient and thar
his teaching excellent and they exert strenuously so that their
bodies become dried up into skin, bones and sinews, Tt seems,
tlmfm:. that saddba j__rr:d:u"}r rose In the estimation of the

+ Angatters, v. pp. jr0-172.
2 Semyntta, v, pp. 3761 y Muajibima, 1, p. 480-481.
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Buddhist monks and came to be recognised as a means to the
goal. The importance of saddbi in the life of laymen has
already been dealt with; it assured them rebirth in one of the
heavens, and it was only a step further thae saddbi combined
with the perfection in  brabmavibiras brought them full
emancipation.

The carly Buddhists were aware of the practice of brabma-
vihiras, which they classed as appamaiifias (immeasurables). By
this practice onc developed a sublime mental state,—in which,
he could look upon all beings of the world with the same feel-
ing of love and compassion as one would have towards his
son;—in which, he felc happy at the spiritual or material success
of every person, be he a friend or foe; and —in which, he re
mained unmoved by weal or woe. The brabmavibirss, however,
were not included in the list of chirty-seven bodbipakkbiya and
other dbhammas which Buddha declared as his own teaching.'
In the Visuddbimagga, their place is given after the four jhinas
(meditations) and before the four samipattis (higher trances),”
but in any case, their practice was not regarded as compulsory
for the arminment of Nibbina. The trend of the remarks in
the Pili texes® is that their practice led to rebirth in one of the
Brahmalokas only, 1.c., the highest form of existence in the
constituted sphere, in other words, it did not conduce o Nib-
bina. These remarks point to the fact that practice of brabma-
vihiras did not form a part of onginal Buddhism.

Mis. Rl'l}lfi Davids, it seems, was justihed in Hﬁt:ing that
it was taught by the “unknown co-founder of Buddhism.™*

Majibima, i p. 11E a See Vel I, p. 228E
Majihima, i, p. 76; Dighe i, p. 251; Aagnetans, ii, p. 139

1
3
4 C A F. Rhys Davids, Gotama, p. 180; JRAS, 1928, p. 271
37
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The fact that these practices appear also in the Yogasitra of
Pataijali leads us to infer that these originated among the non-
Buddhist or pre-Buddhist thinkers. The nature of mental
practices envisaged in the brabmavibiras also  suggests that
these were meant more for the houscholders than for the re-
cluses. In the Saddbarmapundarika® the practice of brabma-
vihiras 15 giw:n a F[m:l: nexe to the paramitds. While in the
Mabivasta® it is staed thar 3 monk can attain mirvdna by
practising the four brabmavibiras. In the Dasabbiimikasiitea,
the practice of brabmavibiras is placed next w the four dbyinas
in the exercises prescribed for the atminment of the third
bliimi.® A bodhisattva is expected to continue this practice of
four brabmevibires up tw the scventh bbiimi* in which he
realises the tathata, and goes beyond the eraining stage.

Relaxation of Disciplinary Rules

There 1s a hint, in the path of saddba and brabmavibira,
that for the artainment of Nirvina, one need not always be a
strict. observer of the monastic rules of discipline (see above).
Buddha no doubt laid more emphasis on the control of the
mind than on the control of body and speech,® though it was far
from his intenton that his followers should show laxity in observ-
ing monastic rules. A century after Buddha's death, appeared
the Mahisanghikas who put a new interpretation on Buddha's
directions, and set on foot a movement against the rigid ortho-
dﬂr}' of the earlier dllﬂ'l-p!cs. whose over-zealousness for the

I por4a ¢ 2 ifi, P 4ar
j Aspects of Mabiayana, cc. p. 267.
4 Ilsd, Ch: IV,

5 Majjbima, i, p. 372:  Imesam tinpam kamminam evam pati-
vibhattinam manokammam mahisivajjataram pafifiapemi.
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vbhservance of monastic rules led o the sacrifice of essenuals,
[e is an indication that a group of thinkers attached more value
to the purificacion of body and mind and the study of logic
than to the punctillious observance of Vinaya rules. We have
on the authority of Paramirtha, che following statement aeeri-
buted to the Kaukulikas an off-shoot of the M:his:lﬁgiﬁhj that
“a bhiksu may or may not have three robes for covering his
body; may or may not reside in a monastery; and may or may
not take his meal within the tme limit. The Vinaya rules
about residence and food were abrogated by Buddha; it is clear
that the real teaching of Buddha was not Vinaya but the study
of the logical principles (nydya),' ic., Abhidharma.” Accord-
ing to the Dharmaguptas, the Pritimoksa rules were lost when
the saddbarma disappeared hence there are no more rules,
simibandba and karmanta.

It is not improbable that this new viewpoint atracted a
large number of recruits and helped to increase its fnﬂmum
The relaxation in the monastic rules, of course, had nothing
to do with the laity, and so whatever appeal, it could have.
was confined to the monks and nuns.

W:nuymwwmupﬂ::[:nmdurmdcﬂnddhiun
popular in the pre-Afakan period chus: —

(i) Trisarana came to be regarded as the three articles of
faith.

(ii) The ecclesiastical ceremonics gave stifaction t the

less philosophically minded disciples.

(1) Worship of Caityas and Stiipas allowed some scope for

the exptession of devoton (bbaked)

y Scc Paul Demicville, L'origine des sects bonddbigues in
Mélanges chinois cf bowddbigues, vol 1, {1931-33) pp. 19 4.

2 Abbidbomakols, v. 39.
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(iv) Visits to the four places of pilgrimage were looked upon
as attractive means of earning merit.

(V) Saddba and brabmavibara practices were regarded by
some persons as the simpler and shorter means for the
attainment of Nibbana. And lastly,

(v1) Relaxation in the stringency of the Vinaya rules
appealed to a class of persons who did not approve the
rigid orthodoxy of the earlier schools of disciples.

II. Post-Afokan Period

The few deviations from the earliest principles of Buddhism
dealt with above were hardly enough to make the religion
popular.  The persons who took to saddha and brabmavibira
path for emancipation were few and far between; the emphasis
was still on the monastic life. The cult of cetiya- and stipa-
worship made very little progress and the houscholders with
their Trisarana and other rituals still remained outside the Bud-
dhist fold as mere suppliers of material needs of the monks and
nuns and as faichful listeners to the moral discourses delivered
o them by the monks on certain occasions.” The Afokan
edicts reveal no change in this austere attitude of the carly
Buddhists—the only relieving feature being thar Adoka favour-
ed the view that the people should not care very much for
tecluse-life and should perform good deeds (kusalakarma-
pathas) to ensure them an after-life in the heavens. Hence we
may say that the real move to make the religion popular among
the common-folk was taken after Afoka. This movement con-
sisted mainly in the following five directions: —

(1) Detfication of Buddha.
(1) Compilation of Jataka-literaturc.
(iif) Sanction of Image-worship.
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(1v) Intreduction of Piramii-cule. And
(v) Promulgation of Bodhisateva Doctrine.

Driﬁu.l!l‘an of Buddba

In the pre-Asokan days, Buddha had already come to be
looked upon as the highest god superior to Brahmi, Visou or
Siva, This deification should be atributed hirst to the Maha-
sanghtkas and the Andhakas, and then o the Sarvastivadins.
It has been shown' while discussing the doctrines of the Mahi-
sanghikas and their off-shoots thar Buddha had been given all che
attributes of the highest god, whose apparitional body occasionally
appeated in this world. This body took birth as Siddhirtha
Gautama, wene through all the ways of a houscholder and
ulemately renounced the world to become a saine juse in order
to follow the ways of the world (lokinwvartans).® Buddha was
supramundane (lokottars) and was made of pure dbarmas.
Everything of the grear rsi was transcendental including his
advent into the world, In the Mabdvastn, he is described
thus: —

W waaEl 94 @ee FTETE |
WA ford frd arfed sre g o

A o GUATTIT W90 AT TVERPTE0 |
e iy O e A dog: w@{ o0
st g s wa dadr afe
WIETURTOEE! SO g 1)

Ty ATl gaEe 4 )

qyias SAeTIfa arged S
Ty aToy ofters | e |

gl W wikteie we XdfE T

1 Sec anie, pp. 63, ;r;f. 3 Mabivann, I, p rﬁ?-ﬂ.
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Aegaaal ga1 DAt wiEE )
agfmagydFa Jar ArsraE o ete.

The above and other passages in the Mabauvastu leave no
room for doubt that about the time of its composition (i.c., 2nd
century B.C.),' Buddha had already become the highest god, at
least, to a large section of the Buddhists.

The account of Buddha's life in the Lalitavistara, the
accredited text of the Sarvistividins, does nor extol Buddha so
much as has been done in the Mahavastu. It is more realistic
though it aceributes divine and superdivine qualities o the
Teacher. It says thar Buddha while staying in the womb of
his mother was enclosed in a casket and from there he delivered
discourses to the gods who paid him visies.® After his birth,
he appeared to dwell at the same momene in all the houses
buile for him by the faithful. He paid the customary visit
to the temples bue the gods therein bowed down to him. In
his boyhood, he was 0 leamed that the teacher staggered in his
presence. In lis youth, he possessed already all che kingly
powers and skill and surpassed everybody in strength.  In chis
text,” he is eulogized thus:—

HATHE W g9 sivre: fEEEE: |
s AW GUS AGCTE
weIw A s A |
Ry faafae aweme o
RISy A "R anfe ffmd
aitw ww s afagr 95 0

1 Winternitz, History of Indian Literature, 1L p. 247
a CE also Mabivasts, 1, p. 214
3 R L Miwa, Lalitavistars, pp. 136, 142
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Though this texc maintains a more sober outlook than

the Mabavastw, there is no doubt that Buddha was regarded by
the Sarvastivadins as a divine being though not the highest
god. Though he was proficient in everything, he followed the
ways of the world to cducate the people. The time of composi-
tion of this work, according to Winternitz, spread over a long
period commencing from the carly Christian eras." It may

¢ See Winternitz, op. dit., p. 255-6: "It is thercfore only correct
to say that the Lalitavistara offers us very old traditions concerning the
Buddha legend, as well as some which are centuries later”......... Te is,
however, most informative as regards the development of the Buddha
legend from its earliest beginnings when only the chief events in the
!ifcu{dwgrcatfamdcrddwrdigionmadomodwidamirxlﬂ.
down to that boundless deification of the Master, in which, from the
bcginningm:hccnddhisumrhcappmsmirdynagodabovc

all gods.”
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therefore be safely stated that in the 2nd and 1st centuries
B.C., a certain section of the Buddhists regarded Buddha as the
highest god while another section as a great divine being,
endowed with all possible virtues and knowledge.

We need not discuss the conception of the Sthaviravadins,
who tried to maintain even at this day that Buddha was after
all a human saint buc with attributes surpassing those of the
gods and that in purity and knowledge he was the highest of
all constituted beings.' This school of thought maintained the
realistic conception throughout its long history but it did not
gain the same amount of popularity as the Mahasanghikas and
the Sarvastivadins did in the southern and northern parts of
India respectively. However realistic the Theravadins might
have been, they had to yield to the popular demand of Buddha-
worship, and in course of time they allowed the placing of
images of Buddha in their temples, and in one of their late
texts the Mahavamsa, there is also an elaborate description as
to how the first image of Buddha was made and how grand
were the ceremonies and festivals for putting up the image.

Image-Worship

In the Mabavastu and the Lalitavistara Buddha is deified
but there are no directions for making images of Buddha. The
carliest literary evidence relating to image-making is yielded by
the Divyavadana, in which Aloka is found to be consulting
Pindola Bharadvaja regarding the features (mabapurasa-

v Majibima, i, p. 171:—
Sabbabhibhu sabbaviduham asmi
sabbesu dhammesu anupalitta
sabbamjaho tanhakkhaye vimutto
sayam abhififdya kam uddiscyyam. Cf. Mabavastw, iii, p. 326.
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laksana) of the image.! In the Mabdvamsa® wo is recorded a
similar attempt of Afoka who consulted the Niga king for an
Acooune ﬂf tl.'lf im:gl:. DI‘E ﬂm& no bﬂ 50 ﬂ‘c&uiﬂu! as o Hll:c
these traditions as authentic, but the Facr 15 thar the practice
of image-worship was tken up by the Buddhists some-
time before the 4ch century AD. abour which nme the Divya-
vadins and the Mabavamsa were composed. We may now
on w the monumental evidences. In the  Sanch
and Barhut sculptures there are no images of Buddha. The
most significant fact is that the seats of Buddha are shown as
vacant. The earlier mechods of indicating Buddha's place n a
scene wete by depicting his Vajrisana, Bodhi tree or paduks
(wooden slippers) or stiipa. If the date of Sanchi and Barhut
sculptures be placed in the and and 15t century B.C. we have
to admic that image-worship did nor prevail at that peried.
The practice of image-worship therefore came into vogue abour
the 15t or 2nd century A.D. ac the eadliest. The Amarivan
sculprures, belonging to the Mahasanghikas and their offshoots,
ate studded with numerous Buddha-images but the dates of chese
sculptures are placed by the archacologsts in the and century
AD:? 1
(Though the image of Buddha is wanting in the ealier
sculptures there_are_ample_evidences to_show che wide preva-
lence of symbol worship.>The artists probably did sot make
an image of the omniscient refulgent Buddha with all thc
signs of greac men (mabapuruga), but the fecling of adoration
to Buddha was there, and this they expressed by concourse of
men and gods and even animals, bawing down reverentially to
Divyavadina 2 Mabiemss, p. 37-
; Buedd bies Rf.ﬂp;llmﬂl Andbra. ec, by K R Subramanian,
1935, p 15
38
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the stiipas, Bodhi-tree or the Vajrisana, or offering Howers and
garlands. In the post-Christian eras, however, the Buddha
images not only came into vogue, but praceically the Buddhist
centres were flooded with such images, some of the most
exquisite Gandharan art while others of indigenous local deve-
lopments. Menic accrued to both the arnst and the donor of
an image, and so it was quite natural there should be such an
exuberance of Buddha-images in the post-Christian eras. Both
the Hinayinists and che Mahiyinists started making images
and temples and decorated the stiipas with countless images,

Jitakas and Avadinas

In the Mabavastw and the Abbmiskramanasiitra we have
not only a biography of Buddha buc also a number of stories
dealing with Buddha's supposed previous existences as also
othet traditions. The underlying object of the stories of Bud-
dha's previous births 15 to show thar each event in this life was
the result of a pasc deed of his.EThcu stories served nor only ©
establish the law of karma which Buddhism had borrowed from

{r.h: pre-Buddhisuc thoughts bue also to convince the common-
folk chat any ace of . therrs would .m:niI:r]}r be fruitful, and it
Nm}* be that some of them mighe sow the seeds of merit like
Siddhircha Gautama and ulimately atain Buddhahood. In d'lr_'
latter case, they would be Bodhisattvas as was Siddhardha Gau-
tama in his previous lives. The Lalitavistara refers to the meri-

torious deeds performed by him in his previous existences' but

b Lalitsvistara (R. L. Mitm), p. 1g2:—
gft g% gyas e qofe = ma ggag W EH aoed |
wiie wfis forae wefvg ook mfe @ afi a2 4 W fies w=@ 0
ot wi s 3R Zufed sfe wfe e win m aed )
gfafaa gafen an afe foww 79 a3 wimg exfe e
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does not give the stories in detail which were to be found partly
in the Vinaya pitaka of the Sarvastivadins, and partly in the
Avadina collections. The biographies, and particularly the
Jatakas, made a strong appeal to the mass, kindled their devo-
tion and gave them an opportunity to express the same by
depicting the stories indelibly on stone. These made them feel
within their innermost heart that Buddhahood for them was
not an impossibility as had so long been preached by the early
Buddhists. The task, of course, was arduous and the path long
covering several existences and entailing extreme self-sacrifices.
This literature therefore gave a new and forceful impetus to the
mass, and paved the way for the glorious days which Buddhism
had for a long time in the early Christian eras. Observing the
effect of the Jataka stories on the mass, the Sarvastivadins began
to multiply them and produced large collections of these, call-
ing them Avadinas. They incorporated in it stories dealing
with the previous birth not only of Buddha but also of his
noted disciples. The puritanic Theravadins could not help
following them and started making a collection of stories with-
out intermingling them with the biography of Buddha. They
however supplied the events of the present life by way of intro-
duction (paccuppannavatthu) and ended the stories by identify-
ing the characters with Buddha and other persons. The object
of all these collections was identical, viz., the edification of the
mass and popularisation of the religion.

Strangely enough all these Jatakas and Avadanas are non-
Buddhist in character. This have nothing to do with the
fundamental teachings of Buddhism—there is not a word about
soul, component elements of a being, law of causation, atman,
skandbas, paticcasamuppada or nirvina. These stories deal in
a general way with moral virtue but not with the Silas, as de-
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ailed in the Piskas. These speak highly of a retired life bue
do not discountenance the life of a houscholder. On the con-
trary, the stories are concerned mainly with the social life of the
hﬂl.l&l‘.'['lﬂ[dn‘sl :I.I:Il:l not w;:t}'l tlll: II".TDCEEI. Ilfﬂ uf a rcclu:il:. ﬂ:c.ﬂ:
do not breathe a word abour monks or their life in monasterics,
If not for the use of the term ‘Bodhisartva’ in every story, the
collections could noc have been recognised as forming a part of
the Buddhist liverature. It is really a universal literature dealing
with universal moral [.ti.lll:iphs. and Ia.rgl: number of the stories
belongs to the common heritage of the Indians of the pre-
Afokan period. These stories teach more alrruistic moral prin-
ciples than negative cthical ideals (veramanis) as was the prac-
tice with the Buddhisss. The stories wellknown (o the com-
maon folk of the then age were found to be a convenient medium
for propagating the Bodhisattva conception and :!mgl wich it
the greamess of the Teacher. '

Paramita-cult

The Jamka-storics, according tw the lare Buddhisc eradi-
tons, had in view Bodhisattva's attainment of perfection® in six
or ten virtues, viz., (1) liberalicy (diina) (i) righteousness (dil)
(iif) forbearance or endurance (ksintf) (iv) mental strength
(virya) (v) mencal concentration (dbyind) and (vi) realisation of
the truth (prejfid). The number was latterly rised o ten by the
addition of (i) skilfulness in expedients (upiyakantalya) (i) vow
or resolution (pranidhina) (i) arainment of certain powers
(bals) and (iv) knowledge (jfiind).* The above list is to be

v~ Pinimiti, as suggested by Har Dayal should be derived from
‘parama’ (highest, execellent, exweme). A Bodhisartva makes mast
extreme exerton or sactifice for acquiring the virtues of gift, e

2 Dr. Har Dayal rightly describes these four as supplementary
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found in Buddhist-Sanskric works while the list in the Pili

texts 15 slightly different. It agrees with five of the above, viz.,

dina, sila, kbanti, viriya and paini. The remainng five are (i)

renunciation (nebkbamma), (i1) tuchfulness (sce). (i) resolu-

von (sdbigghing), (v love (meted) and (v) equanimicy (wpek-

khi), Of these five, adbitghana may be raken as a synonym of

pranidbina of the supplementary list. The agreement of the

two lists m five of the ten paramitis indicates their compara-

tive antquity. It scems that the list was not a pre-meditated

one, The stories were onginally written jusc t iliuf_:ﬁ, 4-’@6»

that the episodes of Buddha's life were not unwward cvents

buc the outcome of the deeds of his previous existences.

In course of time these storics were multiplied withour any

definite plan. )
The earliest mention of the six piramitds is found in the

Mabavastu (iii, p. 226), Lalitavistara (p. 340), and Agtasibasriki

Prajrapiramita (p. 194) while that of ten in the Mabiyina

Sitrilarikira, Dafabbamibasitra, Bodbisattvabbimi, and Sama-

dbivajasiitra.’  In the Mahivasts again, mention of the six pira-

miris is few and far between® while the word paramitd has been

used in the ordinary sense (viz. perfection) in compounds like

garbbivabrintipiramita® (the last entrance of the Bodhisiteva

into the womb), sarvabufalsdbarmavaiibbavapiramita (perfect

attainment of domain over all good actions)' and prajfdpine

mitd, (i.c. perfection in Srivaka's knowledge).* This shows that

piramitis. Scc his Bodbissttve Doctrine etc. pp. 167, 168. See abo
his remarks re. five paramitds.

1 See Har Dayal, op. ait. p. 167.

3 Mabivasts, 1, p. 214; 1, p. 35 i, p. 226

3 Mabivastn. u, p. 17 -

4 Ibd, i, p. 261 5 Ibid, id, p. 67.
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the word ‘paramita’ did not carry the meaning attributed to it
in the later texts. Like paramim gato in Pili, there are several
uses of the phrase ‘paramiprapta™ and ‘paramim gato,”* in the
Mabavastu. In speaking of Bodhisattva’s several attainments,
perfection in the six paramitas® as a condition precedent to a
Bodhisattva’s progress from a lower to a higher bbami, is not
insisted upon,® as has been done in the Dasabbiamikasiitra.®
At the time of composition (2nd century B.C.) of the Maba-
vastw,® the doctrine of paramita, it seems, was not well deve-
loped. Unlike the Mahavastu, we have in the Lalitavistara, not
only fréquent references to the six paramitas, but also eulogistic
accounts of the deeds of Boddhisattva for attaining perfection in
the six paramitas.” These githas imply wide currency of the
Jataka-stories as also a great popularity of the paramita-doctrine.®
In the Astasabasrika-prajraparamita, the six paramitas are syste-
matically mentioned in the enumeration of Bodhisattva’s attain-
ments, with the rider that these perfections are not to be taken
as reals® (paramartha). Thus, we may say that the doctrine of
paramita was fully developed before the time of composition of
the Lalitavistara and the Astasabasriki, ic. about 1st century
A.D. and after the date of the Mabavastu, i.c., 2nd century
B.C.

1 Mabivastu, i, p. 152. 2 Ibid, i, p. 74, etc.
3 Ibid, i, p. 1334 4 Ibid, i, pp. 89 ff.

5 CL Aspects of Mabayana Buddbism etc. (henceforth abbreviated
as AMB.), pp. 267, 270f.

6 Winternitz, History of Indian Literature (Ca!. Uni), II, p. 247.

7 CL eg Lditavistara (R. L. Mitra’s ed.)) pp. 38, 6o, 185, 188,
199, 212, etc.

8 CEt eg. Ilbid., p. 6o.

9 Sce e.g. Astasabasriki Prajniaparamita, p. 194
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The practice of paramitis occupies an important place in
the Mnh;i}r:inic code of dis:iFlim:. In the Ssﬂlfb;rm:’nggtﬁh,‘
onc of the early Mahiyana rexts, it is repeatedly stated chac the
weaching for the Srivakas consisted of the four truchs, law of
causation, which put an an end o suffering and led o
Nirvana, while the teaching for the Bodhisattvas consisted of
the practice of piramitas, leading to che highest knowledge or
ommiscience, In the Dafabbiimika-Sitra, the practice of a parti-
culac piramita is enjoned for the atminment of a particular
bhimi.® Thus we sce that the piramitis formed one of the
fundamencals of the Mahiyinic code of discipline and spiritual
progress,

The doctrine of piramita is not mentioned in the eady Pali
texts, and was very likely unknown to the carly Buddhises.”
The words “piramim gato or piramippatio” (atcained perfection)
occur in the Nikayas* bur nowhere in the Pili Tripitaka, barting
the Khuddakanikaya, the piramitis are mentioned. The num-
ber of paramis, listed in the later Pili texts, is ten and not six.
Dhammapila, in his commentary on the Cariyapitaka, con-
wibutes on the ten piramis a long dissertarion,” in which he
tells us that there were various ways of classifying the piramis,
There was also the system of enumerating the paramis as six
viz., dina-sila-kbantiviriys-jhana-paiinia, which is exactly the list
as given in the BuddhistSanskrit texts, He writes that

1 Saddbarmapundaribs, pp. 171 334F

a2 Sec AMB., ch. iv: dima in 15z bbdmi (p. asg) fda in the
a0d (p. 363), kainti in the 3 (p. 367), virya in the 4th (p. 270)
dhryina in the sth (p. 27) and prajfid in the sixth (p. 275)

3 See AME, p. 12

4 Suttanipita, vv. 1018, 1oa0; Magibima, i, p. 2B

5 Paramatthadipani, p. 321
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according to this enumeration, ‘sla’ includes nekkbama (renun-
ciation) as also sacea (truthfulness), the lacer being only an
aspect (ekadeso) of sils; pannia includes #idna while jhina and
pafifid together include upekkha; adbigghina he says, is asso-
ciated with all the six piramis. Though Dhammapala was
aware of this sixfold classification of piramis, the Pali texts
wsually mention ten and it seems that chis list was made out
by the Theravadins some time after the currency of the six
paramitas among the sects other than Theravada. The supple-
mentary four parsmitis of the later Buddhist Sanskric texes and
the Pili list of ten piramitds were very likely the products of

This doctrine of paramitd is evidently a later accretion 10
the fundamental principles of Buddhism, and chis ok place
about the rsc cengury B.C, OF the several sects thae appeared
after the Second Council, the Mahisfghikas and their off-
shoots, the Andhakas, were the first to deify Buddha and intro-
duce the conception of Bodhisattvas. The object of this group
of seces was not only the deification of Buddha bue also tw find
npﬁufurﬁxhitywidﬁnﬂtr:lighn.mmm:ninm
among the householders in Buddhism. This doctrine of para-
mitd was meane primarily for houscholders; three of the para-
mités were already included in the duties prescribed for the
laty, wiz., ils. caga (=dina) and paiina.' The remaining
three piramicis are kginti, virya and dbyina. These, it will be
observed, are included in the subsidiary practices prescoibed for
the laity. The distinction berween the piramita-practices which
mﬂ:ﬂudhum:nddmpuﬁmprucﬁbcdfudwhityis
that the former practices had to be caried to the extreme that

t The other two are geddha and gwta.  See above, po 233-3
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one can conceive of, while the latter was meane only as a general
moral training. The doctrine of piramiti illustrated by the
Jaitaka stories made a strong appeal to the commen-folk, and
became nstrumental in propagating the religion among che
mass, The success of the Mahdsanghikas and their offshoots in
increasing cheir followers led other schools like the Sarvistividins
and Dharmaguptas, and later the mast orthodox of the schools
the Theravadins inmrpur:lm this new doctrine into therr code,
though it was not consistent with their teachings and ideals.
The Sarvastividins, however, changed their outlook in the
altered circumstances of the |:|.=}I', and pl.‘DduCﬂ:i an extensive lice-

rature in the shape of Avadinas w imfm]:.mc this new cule.

Bodhisattva-doctrine
As has already been mentioned, the Mahisinghikas were
the first to usher in the conception of Bodhisattva, viz., that 2
being in any form of existence can have or develop the deter- |
mination to actain bodbi (bodbicittotpada) at sometime or other,

however long and arduous the process may be, no matter even
if it entils self-immolation, not once but several times in

differeny existences. This conception is not quite clearly ex-
pressed in the Mahivastu, where we find the first ateempt to
detail the career of a Bodhisattva, which is as follows: —

(1) Prakyti-carya (duties while a common man)

(ii) Pranidbina-carya® (duties when mking the vow for

attaining Buddhahood)
{iii.:l Anulomacaryi (duries tor lplrimﬂ progress o Buddhahood)
t After bodbicitiatpids and pramidbina, thero must be hlso

uylhwp(propﬁnﬂbyt&ﬂhlﬂutmhmﬂm:hlb&ngﬁu
become the Buddha.

9
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(1v) Anivartana-carya (duties for remaining firm in a parti-
cular stage of spiritual progress).
These four caryas' are explained in detail thus:—

(1) Prakrti-carya® has no corresponding practice in the full-
fledged Mahayanism. A Bodhisattva is a common man (puthuj-
jana) while he is in prakrti-carya.- This carya requires a Bodhi-
sattva to be a good, if not an ideal, houscholder, fulﬁlling the
duties towards his parents, recluses and Brahmanas, respecting
the elders of the family, observing the ten moral rules,®
admonishing others to be charitable and virtuous, woi'shipping
Buddha and Srivakas, but not developing the mental state to
attain bodhi.' Gautama Buddha was in his prakrticarya during
the ume of Aparijitadhvaja Buddha.®

t In the Bodbisattvabbiimi, the four caryas are given differently
thus, Bodbipaksya carya, Abbijaacarya, Piramita-carya, Sattvaparipaka-
carya. Dr. Har Dayal has followed this scheme of Caryas in his Bodbi-
sattva Doctrine, p. 76. See also Thomas, History of Buddbist Thought,
p- 201; AMB., pp. 286-289.

2 Mabivastu, i, pp. 46-47, 81 cf. Cariyapitaka Cy., p. 162.

3 See Mabavasts, i, p. 107, ii, pp. 14-16. The data kusala-karma-
pathas are:—Refraining from (i) pranatipita (killing), (1) adattadana
(stealing), (iii) kamamithyacira (misconduct), (iv) anrtavacana (speaking
falsehood), (v) pisunavacana (malignant speech), (vi) parusavacana (harsh
speech), (vii) sambbinnapralipa (frivolous talk), (vii) abbidbya (avari-
clousness), (ix) vyapannacitta (malevolence) and (x) mithyadysti (wrong

view).
4 Mabavastu, PP 47, 81:
74 @13 At wd woggwnd worwar |
2 aTa At wrr whwdifigan ofe |

A werafe W SETARAT A
5 Mabavasts, i, p. 1; but see p. 6o where it is said that he
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(1) Prapidbina-carya corresponds to bodbicittotpida of the
developed Mahiyanism,  While in this caryd, a Bodhisaceva
takes the vow that by the merits that have o far accrued to him,
he may become omniscient, that his zeal in keeping his vow
may not flag, thac he may end his past evil aces by suffering
pains, and that he may wander over this world like the Buddha
untouched by the wotldly objects as the incomparable teacher,
revered by men and gods, and ultimately he may roll the wheel
of law," preach the eruth, and train up beings like the Buddha
the lamp of chis world,?

Gautama Buddha first took chis vow duting the ome of a
pase Sikyamuni Buddha afeer offering him a drink of gruel.
He took the vow for the second time during the time of Sami-
tavi Buddha, and later as the monk Abhiya during the time
of Sarvibhibhu Buddha. In this way he ook this vow five
times.

() Ansloma-caryd corresponds to Bodbi-prasthina-citta of
the Bodbicarysuatire (p. 23). A Bodhisattva: immediately afrer
taking the vow, mentioned above, commences petforming the
duies prescribed for his spitital progress, The duties to be
performed and the virtues o be acquired by a Bodhisateva are

offered valuable robes 1o Aparijitadhvaja Buddha and prayed for attain-
ment of sombadby, .
1 Mabiuasta, i, p. 50:—
¥ sitefoaw wTd aur wd wefn wamamrat
W WAAE WA Wi Sanreyan o
2 Ibid, p. 54:—
Wi Wt TR Fwwmmi e wd
wi faity wwt w91 Wi Wrwwgar o
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endless. In some texts' an attempt has been made to arrange
the duties and virtues in a gradual order in ten stages (bbimis).
| The keynote of the Bodhisattva practices is self-sacrifice for the
good of others with a firm resolution for the attainment of
bodhi. The practices mentioned in the Mahbavastu are not only
much less elaborate than those found in the later texts, but
also are not in a progressive order. Briefly, these are as
follows : —

In the 1st bbami (Dirarobd)* the Bodhisattva cultivates
charity (tyaga), compassion (karund), unweariness, (aparikbeda),
conceit-lessness (amana), love for study (sarvaiastradbyayita),
valour (vikrama), knowledge of the worldly ways (lokanujiia)
and patence (dbrti).

In the 2nd bbami (Baddbamana) the Bodhisattva develops
twenty kinds of strong inclinations (adbyasaya) viz., excellent
(kalyana), quiet (snigdha), sweet (madbura), etc. Each of these
inclinations is explained in verse.®

In the 3rd bbimi (Puspamandita) the Bodhisattva exerts for
making all beings happy without secking happiness for his own-
self, and ‘sacrifices everything even his life for listening to wise
sayings.

In the 4th bbiami (Rucira) the Bodhisattva refrains from
commission of any of the extreme offences, viz., patricide, matri-
cide and arhanticide, and dissension in the Sangha, and stiipa-
desecration; he avoids heretic views, performs the ten good
deeds* (kusalakarmapatha); does not use any magical spell for

v Dafabbumikasitra; Bodbisattvabbimi; Siutrilankira of Asanga.

2 See Mabavastu, i, pp. 8589

3 A bodhisattva while in the first bhiimi remains a prethagjana
(common man), but deserving gifts. See Mabavasts, 1, p. 78.

4 See above, p. 306 n.3.
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injuring others, does not ger depressed in danger nor becomes
clated in success, remains pure in physical, meowl and vocal
aces; as also in his inclinations (sdbydsaya).

In the sth bbiami (Citravistard) the Bodhisattva realises the
face thar worldly cxistences are ablize with ateachment (rigd),
hatred (dosa), and delusion (moha).

In the 6th bbiimi (Ripavati) the Bodhisuctva comprehends
that existence in the world is unhappy and painful.

In the 7ch bbiimi (Durjayd) the Bodhisattva attains com-
plete self control and wishes for the good of all beings.

In the 8cth bbimi (Janmanirdeta) the Bodhisactva sacrifices
everything including the dearesc things which are very difficule |
to pare with. From this bbiimi onwards the Bodhisattva should
be looked upon as the Samyaksambuddba as he has mastered
the higher meditational pracrices, acquired full knowledge and
delivered wise discourses.

In the gth and roth bbimis (Yawvardjya and Abbiseka)!
therefore the Bodhisateva has nothing more to arrain.  Now he |
can take rebicth in whateve form he likes; he can alio become |
2 universal monarch. These two bhiimis, evidently, were reach- |
ed by Gautama Buddha in his last ewo existences in the Tusita |
heaven and in the mortal world.? He decided to take rebirth
as a human being for imparting instructions to men and gods,
leading them tw arhathood or other atrainments,  In the later
Mahiyinic texes, the Bodhisattva in the cighth bbiimi becomes
a Buddha in esse, a member of the Buddha family with Buddha
gotra, and guarded henceforward by the gods and Vajrapin.”
In the gth bhiimi, according t chese texts, the Bodhisattva 7

1 Mabdvasta, i, pp- 1056
2 Thomas, History of Buddbist Thought. p. 303

3 AMB., p. 28
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becomes o dbarma preacher, a guide w other beings. In the
toth bbiami he obrains the resplendent body and omniscience
while in meditaton;" he is now consecraced as the Samyahsam-
buddha and so this bbimi is called Abbiseka,

() Anivartana-caryi of the Mahivastu is equated by Dr.
E. ]. Thomas® to the Avsivartya-caryi of the later Mahayinic
texts. In the Mabivaste, however, it carries 2 different
sense. In this texe some lapses are pointed our as causes for
retrogression of a Bodhisattva from a higher to a lower bbimi,
and so a Bodhisattva 15 warned abour these lapses in connection
with every bbiimi that may be reached by him. The word
avaivartya 15 used as an adjective of the Bodhisattva® in cvery
bhiimi, implying that the resolution of the Bodhisatrva for attain.
ing bodbi remains unflinching all along. Incidentally the text*
’mﬁuns that the Bodhisattva while in one of the first seven
bbiimis may, for any scrious lapse, be reborn in one of the
| lower forms of existence. In che lacer Mahiyinic rexts, the 8ch
bhiimi 15 called Avatvartys or Acali, from which the Bodhi-
sateva can never have any retrogression; he is destined o artain
bodbi and become a samyaksambuddbs, and so it is quite
diferent from the anivartana-caryi of the Mabavasts.
The Bodhisattva conception apparently was not fully deve-
f loped in the Mabivastn. The conception presented in the text
is. halfway between Hinayina and Mahdyina. The Bodhi-
sateva, it has in view, is the previous existences of Gautama

t AMB, p. 385 2 History of Buddbist Thought, p. 201.

3 Mabivasts, i, p, 8a: & guil fumgn whaf) Sifems cudt
Fewgamaf cco p 830 @ oR ot fange whafiar fificamr ey
A el el f: syt maf o,

4 Mabivastn, i, pp. 102-4.



POFULAR BUDDHISM 31

Buddha.' It makes no reference to the acquisition of paramitis
Le,, the inconceivable and immeasurable virtues acquired by
Bodhisattvas in the several bbiimis, as detailed in the Datebbi.
mikasitra® ot the Bodbisattoabbimi® Thete can be no doubt
cherefore that in the Mubivastn, we have not only the carliest
speculations abour the life and carcer of a Bodhisatrva, bue also
the carliest Jataka stories, It is in the Saddbarmapundarika® that
we find a fairly developed conception of the Bodhisattva, The
Sravakas in this work are not disparaged as is done in the larer
Mahayina texts, and a hope 15 held our o them, thae by eaking
recoutse to certain Bodhisattva practices they could stll achieve
Buddhahood. The new ideals preached in chis text electnficd
the mass, made Buddhism an all-India religion, and we may
say that the popular form of Buddhism reached its climax about
the time of composition of this work, i.c., about the 2nd century
AD. -

Grbi Bodbisattvas: In the carly Mahdyina texts, there is
no express mention of householder-bodhisarevas.® In the Sud-
dharmapundariba (p. 20), a Bodhisateva is said to have 8co dis-
ciples (antevising), but it is not known whether they were house-
holders or recluses. In the Dafabbiamikasitra, it is stated chat
n the fourth bbimi, the Bodhisattva takes osdination, whch '

t Cf Thomas, History of Buddbiss Thowght, p. ao1: “The '
concepuion of the career in the Mabivastn also shows mere primitive
features, It is described not as a carcer for any bodhisstova, but s
baving been the carcer of Sikyamuni and previous Buddhas.”

2 See AMB., ch. IV.

3 Bodbisattvabbimi (ed. Wogihara), Tokyo

4 Saddbarmapundsriks, p. 231.
5 CL Bodbisstivabbiimi (ed. Wogihara), p. 138:—an wang fife-
R GAdtwe | GWEAl Wiiqewe  ofyowsd onfarownd W o wi-

wrafiegan |
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implies that he could remain a householder up to the [ourth
bhiimi, or the practice of virya-piramitd. The dbyina and
prajiia piramitis are to be accomplished after a bodhisateva be-
comes a monk. In che later Mahayina texes like Ugradattapari-
prechi and Sikgasamuccaya, a special code has been framed for
the conduce of the householder-bodhisatevas.!  The paramitds,
it seems, were meant more for the houscholders than for the
recluses. In actual practice, as is found n the Jitaka stories, the
piramitis were being accomplished by laymen, gods and ani-
mals, and rarely by ascetics. In the Mabivastu and other early
Mahiyina cexts, the duties of Grhi-bodhisattvas are not dis-
unctly prescribed, but in course of time this desideratum of a
code was removed and the carcer of a houscholder-bodhisattva
was clearly chalked out.*

Conclusion: In the pre-Afokan days Buddhism hardly be-
came a popular movement. It was confined to recluses, the
number of which increased to a certain extent owing to the
slight deviarions made from the austere prln:iplcs of che earliest
form of Buddhism. In his edicts ASoka did noc fully approve
of the emphasis lad by early Buddhism on renrement from
household life. This atitude of Aloka mughe have some
effect on the xeligion. During Afoka's reign, the caitya and
stipa worship of Buddha's images got currency. About two
centuries had elapsed since Buddha's demise, and dunng this
long period, Buddha came to be deificd inspite of all the textual
injunctions to the contrary. The laymen expressed their devo-
tion by erecting stiipas and decorated them with images of
Buddha. The laity, however, still remained outside the Buddhist

1 AMB.. pp. 295-301.

a For further details, see AMB. pp. 205f: and Bodbisattvs
Pritimoksa Sitra.
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fold, and earned metits only by making gifts to the monks and
offering wur.-:hip to the Buddhise stiipas. 'I'hc}- were held oo
the hope of rebirth in one of the heavens, but noc emancipation.
At thig stage, about the znd century B.C. app:nmd the [atakas
and Avedinas depicting the previous lives of Buddha and his
disciples. These stories caughe the imagination of the gene-
rality of the people who now hoped that they could become
Bodhisattvas and earn necessary merits to become a Buddha in
the long run. Their hopes were further strengthened by the
docrrine of paramitas, and HPCEi:lI texts were -:umposcd to show
thar the perfection in the piramitds assured one Buddhahood
and that the practice of piramitis was open to all, recluses or
houscholders. The laymen now felt that they could become
actual followers of the religion and derive the bencfits.  The
selfsacrifice preached in the piramita doctrine had a wide appeal
and made Buddhism an allIndia religion. It was through the
propagation of this paramita cult that the religion reached the

puanacle of its glory.

40
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Abhassard (gods), i 51 £

Ablayaginivising, i g L.

Abbayarijakumira, 1 143

Al'lﬂdhumﬂkbﬁ, i 131 ::iﬁ-
a00; Sautrinttka doctrines in,
il 167-9: Vatsiputriya doctrines
i, il 177

Abhidharmasira, 1 136

Abhiniskramanasiiers  (of  the
Dharmagupras) i 103n. 1 163,
298

Acinangasitra, i 276

Acnyaviding i 26y

Accla Kassapa, | 144

Afghanistan, i 58

Aggbrahma, ordination of, i 250

Agpika Bharadvaja, i 162

Ajiitasatru, 1 134; conversion of,
i 155 £ firse Buddhist Council
in the reign of, i 335 80 1
relics deposited by, il 245; suc-
cessns of, 1 24

Ajita Kcsakambali, teaching of,
i pk :

Kjivakas, i 2478, 251, 262;
rivalry of, 1 159

Ajfiata Koupdinya, i 102

Alavi, i 169

Allakappa, Bulis of, i 114

Amarivat, u bo

Ambapahi, 1, 114

Anigimi, ii 288; laymen attain-

ed, i 235; reeogression of, @
o1

Apanda, i 108, i 11g; charges
against, i j29; death of, ii 27;
order of nuns it the instance
of, i 179; training of, i 133

Anidthapupdika, 230, 233
Buddhism  patrontsed by, i
hs f, 285

Anattasutta, 1 103

Andhakas, i g2, 6o, 76, B3, gv |,
17t 169, 268, 293, Sec Saila
schoole.

Andhakavinda, i 155

Andhavana, i 168

Andhra conntry, 1 fo

Anga, Bribmanism in, ¢ t85E

Angulimila, § 173 conversion,
af, i 166

Anya-Mahasanghika, ii 268

Anurnddha, training of, @ 133;
king, i1 3

Apana, plice-name, i 186

Aparinta, country, il 271, 273

Arida Kilima, 1 g5f.

Aranyakas, Beihmanism in, i 29

Arhar, 1 64, i114; sttainments
of, 1 88; classes uf, i 87; fail
ings of, @ 85f; full emana-
pation of, u 84 E; house-holder
may become, @ 8an, 173
imperfecoons of, i 120; Mahi-
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singhtka view about, i f4-5;
retrogression of, 1l gop Sarvis-
tiviada view about, i 148151
Theravida view ahour, i 204

Aryans, settlements of, i 2£;
outlook of, i 7L

Adokirima, i 267

Adoka, 1 119, 6 119f, 243-53,
abs, 267, 275, 202, jr2: con-
version of, ii 244, 249; grand-
sons of, it 2354; dbemma of, i
258-61; ethical teachings of, i
aso b plgnmage of, & 28s;
practical measures of, i 263;
queens of, ii a53; quin-quen-
nial ceremonics of, i 246, mc-
cossors of, 1 a53f; wleration
of, i 262; topes of i ras;
wpigbalife of, i 252, 2034

Assagurra, monk, it 248

Assaji, monk, | 139, 142

Assapurs, country, 1 187

Astacihasrikd. peajiidpicamita,
plramitds in, i 302

Atman  (soul), skmdba  distin-
guished from., i@ 84, Spf,
Migiruna's view about, 1 ga;
non-cxistence of, 1 8sf; [-ness
the basis of, i gr; wpading dis-
tinguished from, i 6

Armaka theory of Vatsa, 0 24

Avadina  literature,  Buddhism
populanised by, i 2gg9; non-
Buddhistic character of, i 209

Avanti, i ag3, & 1g 113 175,
271, 474

GENERAL INDEX

Bihiya, a menk, ii ¢

Bahuérutiya, doctrines of, i to7 E

Bdbudrutiya-vibhajyaviding, 1i
w8, 1g5f.

Balapundirasiitra, 11 244

Barhaspatyas, views of, i 66, 74 F.

Bavan, route of, i 5; disciples of,
i 162, 165

Bhadda, queen, it 4

Bhadds Kapilini, i 197

Ehadrayinika, sect, i 174, 195

Bhaggas, clan, i 1rg, 18

Bhallika, diseiple, 1 gg

Bhinaka (reciters), ii 14f

Bhirahdrasiiera, i 181

Bhivaviveka, writer, ii 176

Bhilkhu-Pirimokkha, i 305-310.
Sce Piomokkha

Bhikkhus, disciplinary  measures
for, i 302 f; dress of, 1 286-8;
punishments of, i aggf; res-
dence of, 1 284 F

Bhikkhuri, order of, i 2947:
restrictions imposed on, 1 205 £,

BhikkhuniPaomokkha, i 3jto-z.
See Pitmokkha

Bhiksu-Siitra, 1 275

Bimbisira, i g5, rrr; succcssors
of, ii- 4

Bindusira, it 241-2, 243, 248

Bedhirijakumars, convesion ol
i 181

Bodhisateva; i-19, 18, i fi3; con-
ecpoon of, ©f 81 £; four caryds
of, ti 305-8; wn bbiamis of, il
8310
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Bodhisattvabhiimi, i 311
¥ Bodhisattva-docerine, @i jo5-12

Bodhisattve-householders, 1 3rr-a

Bedhi-tree, bathing of, & 246

Brahm3, conceptmon of, i 15

Brahmaloka, 1 141

Brahmana, asceticism  peactised
by, i 17 Adeka's artitude to-
wards, i 258; dbemma ob-
served by, 1 to; schools of, 1
10; Sutmmipita account of, i
BE; guriza of il 210; animal
sacrifice disliked by a section
of, 1 1z L.

Brahmanwal  ascetics,
gifts o, i 2b2

Brihmanism, among the Liccha-
vis, i 175; among the Mallas,
i 185; in Anga, i 185f; in
Kosala, 1 16of; in Magadha,
i 140-1

Buddha, ascetic  practices  in
vopgue before, i 31, g7 att-
bures of, n 147-8; austenties
made optional by, b 20
Bhaddavaggiyas converted by,
i 148; birthplace of, © g3:
Brahmamas converted by, i
162 f; 19y defication of, i
293; -disputations disapproved
by, 1 1ayf; dissensions appre-
hended by, n 7E; frsc die-
course of, i 1or; first lay-dis
cples of, i gg; kings conver-
ted by, i 112, 165; nobles and
bankers converted by, 1 113

Adoka's
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paribbiphas  converted by, i
144 F;  proselydizing  activities
of, 1 16l image of, i 246,
ago, agh-d; Lalitavistara ac-
count of, i 294-5; Mihivastu
accotnt of, i 293; Mahs-
sanghika conception of, i 6z,
64; mecthod of taning of, i
126, 134 toedivm of ins-
truction of, 1 130 f; method
of disputation adopted by, i
t30; places visited by, 1 3,
g95E; 191 £; occult powes ol
i 1z21-3; order of nuns sanc-
doned by, 1 179 quarrel ber-
ween  the ﬂﬂc}'.u and Koﬁyﬂ
scithed by, i 183; relies of, i 4
training imparted by, i 131-4;
ways of cxposiien of, 1 134 ks
rules framed by, i 276 £, ragh
self-culture streased by, i 106;
scencs of activity of, | 147E;
supporters of, 1 113 £; Thea
vada conceprion of, @i 8o, 204,
24} transcendental  concep-
tion of, 1 74 L.

Buddhadeva {a ~ Sarvistivadin),
opinion of, i 146

Buddhism, Adoka’s atticude to-
wards, 1 263 Bodhisateva-
doctrine  populirised, w311
catholicity in, i 121; causes
for the populansation of, i
312-3; causes for the spread
of, i 104-123; decline of, i 2
ecclesinstical rituals i, i 276
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83; pi#ramita for popularisa-
tion of, it jo5; place of laity
in, i 20638 Jitakes popu-
larised, 1 29g9; formation of
schools of, w16 E; fundamen-
tal principles of, i 248E; pan-
cipal centres of, B 27; propa-
gation of, o 270-4; prosclynz-
ing in. i n16f; Pusyamitra's
animus against, i 256; tme
of advent of, i 104-6

Buddhisr church, ahsence of
supteme head in, i 124 dis
ruptive forces in, 1 gf

Buddhise Counal (fist) i 324
qo; causes of, 1 327-30; dissen-
tienes in, i 331; authenticiry
of, i 336E

Buddhiss Council (second)., &
35-46; causes of, & 437 busic
ness of, it 34f; Mahideva's
propositions in, @i 41; authen-
ricity of, ii 45; wbb3bibd pro-
cent followed i, @i 33f

Buddhist Coineil (thind), 1 265-
3g0; authenticity of, it a65f.;
case  of, 01 260;  sectarian
differences in, i 268; Adoka’s
part in, i afig-70

Buddhist lterature, specialisation
in branches of, i 1418

Buddhist schools, i 31, 47E

Buddhological  speculations, @i
75t

Bu-ston, on  Sarvistvadins, « o
133
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Caitys. Sce Cenya

Caityikas (sect), ii 61

Campi, 1 1856

Cinakya, i a239E

Candagirka, i 244

Candasoka, i 245, 250

Candragupea, 1 236-41

Carakas (wanderess), 1 31

Cariyipitaka  commentary, para-
mitdr in, il 3034

Giruddisa-sangha, 1 317

Cedi, 1 190

Cenrral Asia, 1 119

Cetiya (Caitya), & 23, agrf:
worship of, i 282; lisc of, #
282

Ceylon, & 113

Chan-nagarika, (sect) il 174, 195

Cing, it 273

Citta gahapan, i 228 £

Council. Sec Buddhise Council

Cows, sacrifice of, i 12

Cunda Kammaraputta, i 183

Dabba Mallapuera, i 152, 183;
beds for monks aranged by,
i 15k

Damila, i 273

Dirstantikas, i 166, 16g

Databhiimikasitra, & 311

Dadadhyayavinaya (in Chinese),
il 129-30

Dusaratha, grandson of Adoka, i
asq £,

Devadaha, i 172, 174

Devadatta, cpisode of. 6 sk:
stungent rules for monks in-
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“sisted by, i 208£, i 6f: train-
ing of, i 134

Devaditasiitra, i rao

Devasarma, author, i 133

Devayinists, i 30

Dhammacakkapavattanasurm, §
1ok, 137, 198

Dhammakathikas, i 14F.

Dhammarakkhite, preacher, i
thy, 271

Dharmag (ace, to Sarviistvidins),
o137k, 1qin :

Dharmagupra (sect), i 36, 4o,
47 305: doctrines of, 1 164-5;
literature of, ii 163-4; sear of,
i 163

Dharma-mahamieras, i a6z

Dharmapila, ii 202

Dharmaskandha (text), contenrs
of, i 134

Dharmasiiteas, date of, i 275

Dharmatrita, a  Sarvastivadin,
opimon of, §i 145

Dharmottariya (sect), i 174 195

Dhatukiya (text), contents of, &
'35

Dighanakha, i 145

Dighajanu Koliyaputta, i 212

Dighatapassi, i 129

Dirghigama, Dighanikiya com-
pared with, i 125

Disciplinary rulcs, relaxation in,
i 1819 See Patimokkha

Disciples, succession of, @i 3
leading, i 1617

Disputation, Buddha's  attitude

39

towards, 1 137-130; conversion
by, 1 128; rules of, | 119

Divyivadina, Buddha's image in,
u gy

Dundublissara, monk, & o

Ekanili (village), i 141, 154 £

Ecelesiastical aces and  punish-
ments, i 208-304

Ekottarigama, ii 127

Expositign, four ways of, i 124

Gahapatini, instructions meant
for, & 219

Gahapad, aims and objects of, 3
211-3; discourses suited o, B
2137 :

Gahapati-parisd, u ato

Gahapatvaggas, i arz k.

Ganas, 1 33

Gandhabba, 1 235

Gandhamadana, @i 246

Gandhina, o 271, 274

Gautama Buddha, & 300, See
Buddha

Gavampat (monk), i 33¢f; i
10, 271

Gaya, Buddha in, i 148£

Gayatica Hil, i o6

Ghosaka, & SarviEsuvidin, npi-
niop of, 4 145

Ghotamukha's gift, i 130

Gifts, Adoka’s quinguennial, i
346 Dharmaguptas’ view
about, it 164

Gm‘ﬁguihnm. ia8

Gilihakata-pabbata, i 150

Gracco-Bactrians, @ 133



j2o

Grhi-Bodhisartvas, 1 311-2

Gunetur Districr, Buddhist inser.
in, i 61

Haimavata (sect), ii 16971, 200;
doctrines of, i 171

Heavens, names of, il 233

Himavanta, i a7t

Houscholders, i 276; dutics of,
il a88; nites and ceremomies of,
i ao8; discourses to, i 135

Huviska, u 58

Tksviku, sacrifices performed by,
L)

Inserptions, Sarvasuvadine men-
noned in, & 122

Iﬂpﬂt:m. See Ellpmiﬂl

Jaggayapeta inscripeion, i 6o

Jainas, monastic system of, i
a76; Syadvade of, i 40

Jalauka, king, u 254, 255

Jitakas, Buddhism popularised
by, i 290; non-Buddhistic
character of, i 299; object of,
i 368300

Jatilas § 148, i 240

Jetavanavibdra, i 167

Jivaka, conversion of, i 156

Jidnaprasthinasiitra, contents of,
il 131-2; commentary on, ii
136

Kq:mqph (village), i 185, 188

ikavargi, lung, i 22, 45

Kﬂ:ﬂlll i 43

Kilasoka, king, ii 2af, 33, 42,
45: sons of, ii 23

Kallavilamuttagima, 155
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Kammassadhamma, village, i 105

Kanakmuni Buddha, i 263

Kanct a centre of the Thera-
vidins, n 202

Kaniska, i 11g; i 1a3

Kapla, it 178

Kapilavastu, 1 93, 135 173

Karle (cave), i 59

Karma (deeds), i 65; arhats not
subject to, i 23; carrier of, i
agfis law of, ii 208; skandha-
santdng subject to, i 23

Kadhmir i1 1:8£; 1t 2710 274

Kafi, conversions at, i 136E

Kassapagor, i 170

Kifyapiyas, u 166, 170, 171
literature of, & 165; doctrines
of, i 166; Haimavatas identi-
fied with, i 170

Kathivarthu (text), i 250

Kathina (ceremony), 1 2g3-4, il
a8

Kiryayaniputra. (autkor), i 13t

Kaudimbi, i 29; di ve for-
ces at, ii gf; hermitages in,
i 188 L

Kefaputra, Kilimas of, i 170

Khinumara, village, i 141

Khattiya-parisi, i 210

Khema, conversion of, i 197

Khemiyambavana, i 139

Khiddipadosiki (gods) i 53

Kimbils, training of, i 132

Kirigin, i 139

Koliyas, i 114, 182

Kosala, Brihmanas of, i 160; lay-
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devotees of, i 165; non-brah-
manical teachers in, 1 1581
paribbijakas of, i 163f; Bud-
dhism in, i 15707

Kotigima i 154

Kadrakigarma, i 128

Kunils, i1 253

Kumu country, Buddha in, i 195 f.

Kusinard, 1 113, 183f

Lakkhanasutea, i 216, 260

Lalitavistara, Buddha's life in, i
g5k, ii 298, Buddha described
in, i 204-5; pardmita in, i 302

Lay-devotees, relation of monks
toy 1 2256, See Houschalders

Licchavi country i 113, 175

Brahmanism and Jainism in, 1 .

175F; Buddhism in, | 179f

Lokiyatikas, i 74 f; doctrine of,
1 66

Lokotraravading, i 61, 63£, 76

Madda eounery, Buddhism in, i
197

Madhyamigama, Majhima MNi-
kiya compared with, i 135

Madhyindina, i 271

Madhyaneka, ii 11g; Kashmir
converted: by, 1 4

Magadha, Beihmanas of, i 140-1,
lay-devatees of, i 146F; non-
brahmanical sects of, § 141-4;
patibbijakas of, i 1446 Bud-
dha in, i 147F

Magandiya (paribbajaka), i 190,
I
96

Mahacetiys, i 61

41

Malideva, & 271; five propo-
ﬁﬁamnf,iiq.ﬂ!..u: twn
monks of the name of, i 120

Mahidbammarakkhita, i aso,
l?'l

Mahakacciyana, i 108, i 175,
201, 271; conversion of, i 193

Mahikappina, i 197

Mahikassapa, 1 108, @i 3, 1of.

Mahikausthila, author, & 135

Mahal;, Buddha invited to Ve
sili by, 1 177

Mahipadma Nanda, & 24, 239

Mahinama, lay disciple, i 288

Mahiragtha, 1 271

Mahasily Brahmanas, i 28£

Mahasangia, © 33, 54. 58

Mahisanighikas, ii 21 29, 44, 47,
stf, 198, 266 190, 293,
394 centres of, 6 53 243,
58-61; doctrines of, i Gak;
ehacee, 11 268; Mahdyinic fea-
tures in, 4 63 f; Kathivarthu
armbutes opnions to, § 6873
ongn of, i 53; literature of,
i 54-6; Vinaya of, @i 56; see
Saila schools

Mahdvastu, Buddha's Life in, i
o5, ii 54 58 63 308; Bua-
dha deseribed n, @ 767, 203;
bbamis wn, i 30B-gi piramita
in, ii 301-2

Mahivamsa,  Buddha's image
described in, i 2967

Mahivihiraviisins (sect), i 199,
a1
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Mishavibhiss, i 136

Mahiyina, i 1189, 165, ii 63F

Mahinda, i 253, 273

Mahifisaka (sect), i 11, 16, 40,
106, 198; centre of, i 242
earlier, i 113; offshoots of, ii
tir; seven rules of, i pra
Vinaya of, 1§ 112; later, i 117;
doctrines of, i 114E; line of
expansion of, i 113

Mahisamandala, i 113, 271

Mihissati, i 1g3

Majjhantka, i 271, See
Madhyannika,

Majjhima (monk), 170-371

Mujjhima-desa, boundary of, i
3. 185, 188 1901,

Makkhali Gosila, i 24; doctrines
of, | 16

Mallas; i 113, 183£

Malla Roja, conversion of, 110

Malliki (queen), i 16

Mindhata, i o6

Magimekhalai, & 202

Manopadosiki (gods), i 53

Manu, the firse sacrificer, § 11

Mathur, & 29

Mitkidhara, & 14F

Maudgalyiyana, author, @i 1

Meditution, § a13-a47: mbi:;
of, i 1178; spinitual  precep-
tor in, i 133; mental statey of
a candidate for, i 135:8; suc-
cessive steps in, i 23047 Sar
vastivida views about, i 159
160, 286

Mental impuritics, n 286 F

Metempsychosis, | 24-¢, vidifidmna
in, i 24F

Middle Path, i 108F.

Milindapaiiha, Upasaka's duties
in, i 234

Mithili, i 12

Moggallina, i 107 f, 133

Moggalipueta Tissa, i 109, 117
it 119, 121, 249F, 267f.

Muonasteries, office-bearers in, |
j21f; no ownership of, i
3ok

Monks, beheading of, i ag0,
geographical division among, i
a7 £

¢ Mariyas, i 114

Mucilinda Naga, i 99

Miliarvistivada, i Vi, 122,
See Sarvastivida

Munda, king, i 3.4, 22

Nidika, i 54

Naﬂ’-r bhﬂ(fm 1 24, 42

Nigadisaka, won of Munda, i 4

Nigiuna, fidvaavadine  and
others refuted by, i s7E

Niaginjunikonds inscriptions, i
Go. 133, 2723, Mahifasakas
mentioned in, i 113; Nirvina
in, i 160-7; Theravadins men-
tioned in, 11 302

Nakulamits, i 219

Nilaka, i 193

Nilands, i 153

Nanda, traimng of, i 132

Nanda, king, ii Ayt et

e R
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Mibbanadbitu, whether  kusals,
i o107

Nigantha Nimputta, i 142, i
22; teachings of, i 4ol

Nigrodha, i 144. ii 249, 251

Nigrodha-paribbijaka, i 32

Nikiyasangraha, (rext), ii 266,
al

Nikiyas, ascetic  practiocs  as
mentioned in, i 1§E

Nirgranthas, ii 262

Nirvina, i 74, 1i8; o 259, 28g;
not attainable by laity, i 236
8; faith leading to attainment
of, ii aBsg; Nigarjunikonds
mseriptions. mention, i, rob

Okkika (Tksviku), i o, 11

O .gans of sense.  See Indriva

Pahlavas, 4 123

Paidici, & 203

Pajjota, king, i 112

Pakatvidin, i 265

Pakudha Kaccayana, doctrines of,
139

Pali text, piramita in, il j03-4

Pali traditions re. Adoka, 11 z48-
51

Pinini, i ogf; date of, 1 26

Paramirtha, author, ii 108, 201

Paramitis, carlisst mention of, i
3o1; six and ten, # q00-1; cult
of, ii 3005 Bodhsartva and
laymen practise, i jo4-3

Paribbdjakas, i 1100 144 149

Paribbijiki, i 33

Parisa, three, i 2101

323

Parisuddhi, declaration of, i 2q:

Parivrijaka, 1 31-3, a75 sce Pan-
bhdjaka

Parthians, 1 123

Pasenadi, king, i 111, 164-5

Pitaliputra, ii 29f, 8 153E

Paticcasamuppada, i 264-273

Pitimokkhs, i 204, agtf, ii
19§, 22q

Pavi, i 183k

Pavirani. i 293, i 281

Payasi, i 38

Perception, see Vinfin.

Pilgrimage, four places of, i 284-
a5

Pindola Bharadvija 1 117, 190
i 246, 273, b

Pingalavarsa, an Ajivaka, i 243

P pphalivana, Monyas: of 1 114,
i 240

Potaliputta, i 145

Polura, country, ii 273

. Prajipati, the supreme god, 1 15£.

Prajfiaptifistra, conteno  of, i
135

Piajfiapavidins, & 195; doctrines
of, i 108

Prakaranapida, contents of, i
133

Pubbirama, i 167

Pubbaseliyas (sect), ii g3

Pudgalavida, i 177

Punabbasu, i 139

Pundravardhana, i 248

Punna Mantdniputea, i 108, 117,
i 272
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Purina, i 33:f, ii 10; a teacher
of the Mahidisakas, i 112
Pirana Kassapa, i 24; doctrines
of, i 35f.

Pirna, author, ii 135

Pirva Vidcha, i 272

‘Pusyamitra, ii 256; Havell on
persecution of, i 256

Puthujjana, Sarvastivaga  views
about, i 157.8; Mahiéisaka
views about, ji 115

Quinquennial assembly of Aéoka,
1 251

Quorum in a Sﬂﬁgba, i 317-8

Radhagupta, minister of Adoka,
il 244 -

Rahula, i g4; training of, i 131-2

Rijagaha, i 135, 149F, hermita-
ges around, i 150 f.

Rajagirikas  (sect), doctrines of,
1, 109

Rakkhita (monk), ii 271

Ramagima, Koliyas of, i 18,

Ratthapila, conversion of, i 196

Reality according to Buddhism, i
21

Revata (monk), 109

Revataka, country, ij 246

Rgveda, Brahmanas of the time
of, 11; conception of not-
being in, i 16: conception of
unity in i 16

Rites and ceremonies, Adoka's
views about, ii 258, 26;

Rsis (ancient), names of, i 10

Rsipattana, i 136F.

Rudraka Ramaputra, 1 6

Sabbakimi bhikkhu, i 316

Sacrifice (yajiia), i 12 £

Sadanira (river), i 2, 180

Saddha (faith), ii 286, 289 £.

Saddharmapundarika, Bodhisattva
conception 1in, i 311; pira-
mitds in, i 303 .

Saddharmavarsaka (=Kasyapiya),
i 165

Sagala, i 197

Sahajati (country), i 190

Saila schovls, ii 61, 74: doctrines
of, ii 105; arbats as conceived
by, ii 8¢

Sakadigimi, attained by laity, ii
235; retrogression of, ji g1

Sakuludayi, i 145

Saketa, monasteries at, | 168§

$akyas, monasteries of, j 174; con-
verts made among, i 171, 113;
Nigantha Nitaputea among, i
172

Simagima, i 174

Samavati queen, i 112, 115, 189

Sambhiita Sanavasi, i 109 ii 3,
27, 118§

Sambodhi, Afoka visited, ji 263
Samkantika (=Sautranuka), ii
166-9; doctrines of, ii 166f.
Samkhya, i 265; Sassatavida

differed from, i sof.
Samkrantivada, @i 166, 176
Simmitiyas, i 47f, 166, 174 £;

origin and history of, ii 174-

e
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5 licerature of & 175 See
Viicsipaitriyas,

Sampadi, grandson of Adoka, ji
ag4 £, 248

Samisdta, bhiksu, i 251, miracle
of, i 244

Samyuktigama, Samyurra Ny
kaya compared with, i 1367,

Samgha, ii 26z; admision into,
i 281 £; beginning of, i 278:
constitution of, i 313-23; early
dissensions i, i =-8: causes of
dissensions in, i 12£; no qu-
roum in, i 317 £ office-bearers
in, i 3a1; selection of head of,
I 315-7; voung in, i 3igl

Samghabheds, ii 15: definition
of, 1 gf; Saupghardji distin-
guished from, 1 10

Samghardjl, i 10

Samgharima, i 314

Samghatthera, i 316, i 252

Safikha Likhita, authors, i 275

Sangiriparyiiya, contents of, i
135-6

Safijaya Belagthipucta, i 40, 120,
142

Sarana, meaning of, §i 279

Sariputra, author, il 134

Sinputta, @ 107, 17; Rihul
ordained by, i 279F; training
of, 1 133

Sarisaka, country, 7 246

* Sarvistivada, i 2 30 do0 47

w4, 111, gk 293 agsk.
jo5; o bbidbemma liverature of,

i 130-6; dpamas of, i 1asf;
controversy of Theravida with,
i 137 k; doctrines of, & 137 £,
ongin of, i 118; succession of
teachers of, i 118 £; Vinaya of
i 18y & 128§; controversy of
Vitsiputtriyas with, i gl 2
four different opinions of, i
145-7: expansion of, i 132-3;
language of, ii 124; seat of, i
243; wwo centres of, B p2a:
revival of, i 125

Sarvisivida-Vibhajyavidins, i
1gb

Sassatavada, i sof., i 186, 1ga

Sacyasiddhisdstra, 1 108

Sautrintika; see Samkantika

Savatthi, i 135 1678

Schools, authors of the histary
of, ii 47k

Sects, Buddhist, i 47F

Sew, a houscholder who became
an arhar, it 8gn,

Siddharthakas, sect, doctrine of,
109

Siggava bhikkbw, i 108

Sigila the houscholder, 1 260

Sigalovadawsutta, 1§ 216, aba

Sila, conversion of, i 176 F

Sitra-pitaka of the Sarvistvi-
dins, i 125-8

Silagka, Jaina commentator, 3
35

Silas, kiruds of, i ao3; non-mental
acc. to Mahasanghikes, ii 6gE

Simhala, i 272
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Simhasens, son of Candragupts,

i 240

Skandhas, i 174, i 24; ared dis-
tinguished from, i 89 £.; Nagir-
juna’s comment on, i 88f:
pudgals cxists apart from, i
83 Tahipata distinguished
from, i 78, 81; two classes
of i 24, 48

Skandhamitra, existence of, i
1667

Skandhasanting, 1 23, 62, ii :E::

Sopa, (monk) ii 271

Sonadanda, i 185

Sona Kolivisa, i 186

Sotipatt, attained by laity, @
234 ’
from, 1 azo

Saddha, 1 222

Seiparvata, i 273

Srotipanna, retrogression from, i
9

Sthavira, 1 2g; Mahdyinist, @
199 £; swe Them

Sthaviravida, il 195-306

Sthaviciys (=Kséyapiys) ii 163

Sthiraman, @ 25

Seilpa, u agrf. worship of, o
200, 283; ercction of, ii 2443,
249 relics for, i 145

Suddhodana, i 172 L

Sujicd, i g7

Sumana bluksu, n 250

Suniparints, i 195

Sunakkharts, i 178

Sirasena, i a3k

Susima, son of Bindusira, i 243

Susuniga dynasty, i 2af

Sutta  Nipita, i rg4; ancient
Brahmanas depiceed in, i 81,

Suttantika, i 14F.

Suttavadi, 11 166

Suvannabhiimi, i 271

Suvarsaka  (=Kadyapiya), il 16g

Taksadili, i 243

Tamasivana, i 121, 246

Tombapanni, & 271, 273

Timrapamiyas, ii 198, 200

Tapussa gahapati, & 212

Tarkajvila of Bhavaviveka, ii
167, 176

Tathigata, i ar; skandbay distig-
guished from, § ok

Tathigatagarbha, i o

Theravida.  See Sthaviravada

Theravada, concroversy of Sar-
vistivida -~ with, 1370: lite
rature of, i 203

Theravida-Vibhajjavida, i abis,
70

Theravidins, i 44, 48, 269, 305;
centre of, 1 242, 201 doc-
tines of, i 2036; contro-
versy of Vatsiputriyas with, i
184 £

Tluny: N'h.'l}':l. i 172, ﬂ

Thullakotthita, i 195

Tissa the Crown peince, i ago £,
267

Tisyaraksits, i 246

Tivara, prince, i 253

-

il S
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Tosali, 1 273

Trances, stages in, i 242-7

Tripitaka of the Sarvistividins,
i 124f

Trisarana, i 20, 27780, agn
Sec Sarana.

Truths, realisation of, i 67.8

Ubbhihika system, i 38, i 33

Ucchedavada, i 71 £, ii 186, 12

Udayibhadda, king, & f.

Udena,, i 109, 112, g £,

Ulieni & 201 f,

Ukkala, § 136 F

Ukkaechs; 16970

Upagupta, ii 3, 119, 245

Updli, i 143, 201

Upanisads, i 20f, a6, 3o0f.

Upasaka, i 2081 decper prob.-
lems of Buddhist philosophy
explined mw, i 290-2; spiritual
attainments of, i 232-6; Nir.
Vipa unattainable by, i 236-
8 Gahapatis disanguished
from, ii 220; duties preseribed
for, ii z22F; uposacha of. i
az-f; teaching. imparted o, i
228§

Upasikds, names of distinguish-
ed, i arg; defined, @i aar:
special attainments of, i 2.
228

Upasampadi (higher ordination),
ii 280
assemblics for, i 289f, Upi-
sakas’, ii 226f.

347

Uruvela, i g6, 1481, 137

Ulula, rron-Buddhist teacher, 1
178

Uttara (monk) i 271

Uttari Nandamiti, i 2281

Uttarspathakas, it 76 93, 171-3;
doctrines of, i 172-3

Uttiya, i By n.

Vaibhagika, 1 29, 118, 122

Vaifili, see Vesli

Vaitulyas, 1 268 See Vetulya-
kas

Vaikhinasa, i 275

Vajjtan monks, i 32-3

Vajiiputeaka, i 174

Vajrisana, i 208

Vanavis, o 113 a7, A
queen of, o 106

Vinaprastha, i 2g, 275

Vanga, ii 273

Vararug, 1 agh

Vicablakhatriyh, § 111

Vasuladare, i 190

Vildputra Siripulumiyi, i g0

Vasakirs, minister, il 13

Vasubandhu, & 1678, 178
Vasumitra's  views  sceepeed
by. ii 147

Vasumitra, author, i 133; views
of, ii 146

'i-"lm'pﬂﬂ:lrl- il 24, 194-5; con-
mpufnmﬁgu*ﬁ’h
i 18gf; s Simmitiya.
Vedas, i 6£; dikhas of, i 10, 12.
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Vekhanassa, | 275

Veludvira, Brihmaga gahaparis
of, ii 223

Verafijs, locapon of, i 191

Vesali, i 135 ii 29, 38 conver-
sons at, i 177-g; order of
nuns sancdoned at, 1 179

Vetulyakas, i 200; cenception of
Buddha according @, i 75;
doctrines of, 8 110

Vibhajyavada, i 195, 268; Bahu-
frutiya, Sarvistuvidu and
Theravads, i 196; docmines
of, ii 197

Vibhiad-istra, 11 130

Vﬂl‘ﬂhl Mithava, i 2

Videha, Buddhism in, i 180

Vijiinakdys, contents of, il
1134

Vijfaptimatratidistra, i 169, 195

Vinayadhara, o 14F

GENERAL INDEX

Vinaya Pl'[,uk,n of the Sarvisa-
vadins, i 128-130

Vinaya  rules, leniency in, i
35 291

Visakha, 1 114, 166

Vifoka, ii 23, 254

Vicdoka, ii 243, 251, conversion
of, i 247

Voting in a Saagha, i 319-320

Yamiantakasiddhi of Cinakya, i
:,4]

Yinas (two), wmakei of, i 164

Yasa, houschobdet, i 1og, 1.8,
172

Yafa of the second Coundl, ii
28, 32

Yafa the Samgharchera, u 244,
247

Yavanas, i 123

Yona countrics, u 271




Index of Pali & Sanskrit Words

akiriyaviida (theory of non-action
ie. soul is not affected by
sctions), © 35F, 3oL

akudalamitla {demeric-roots, viz,
raga, doss and moba), i 71 E

acctasika (non-mental), i 69

sjfiinavida (agnosticism), @ 30

afififing (ignorance of an arhat), &
qn 71, 85E

afifiam jivam  anfam  sarimm
(soul is -different from body), i
46F, B8: i 18g

arthakathd (commentaries on the
Pili rexes), i 265

artharigika-maggs (the cightfold
path leading to Mibbina). i
108, 130 r#ﬂlﬂ

atthamaka (ot who is in the
lowest one of the eight stages
of spiritual progress, ame as
mtipanna), § ot £, o6

sdhayoga (pinnacied howe),
284

attavada (belief in the existence
of soul). i 272

atia, see Srman:

cussed in the and Councl, @i
36 38 :
adukkhamasukha (neither  pain-
tul nor happy), § 18, ii 2145
addhariyi (2 Vedic Sakha), i 1o
Tz

adhikarapasamatha (sestlement of
ccclesiatical disputes), 1 3o7-8,
ug

adhiccasamuppannikavida
{theory of [fortuitous origin), i
30, 46f G5E

adhitthina (resolution, vow, same
as pramdhina-piramita) 1 291
i1 301

adhipafifii, # 20

adhisila, i 19

anarti  {==anitman, shsnce of
soul), 1 17, 20, g2, 150, U Q.
1oy, 137, 148, 176

Anattawitta, | 109

snantavii Joko (theory that the
workd is inhnite), § 46F

anantarapaccaya, i 71. Sec pac-
caya (causc)

amantariva  (the  fve extreme
heinous crimes, viz., patricide,



330

spilling blood of the Buddha),
i 8a, g1

andgimi (the third stage of sanc-
tfication), i g1, a14, 234

anirocand fan  ecclesiastical res-
triction), i 303

andsrava (frec from impurities),
V77, 1 74K, 151, 164, 172

anicea (=anitya, impermanent), i
8, 150 i 107, 140

amimittati  {characteristics-less-
ness) @ 153, 332, 288

amivartanacaryd (certain  practices
for which Bodhisattvas do not
recede from a stage of ad-
vancement), i 3o

aniyata (a kind of ecclesiastical
offtnee) @ 306

anutpidajnina  (the knowledge
acquired by an arhat thar he
has no more rebirch), i 79,
140, 166, 104

anupubbibhiamaya  (realisation
of the truth gradually), views
ot different schools about, i
67, 115, 154, 165, 206
ses meant for new recruies or
houscholders), i 125, ii 228

anumatikapps, ooe of the ten
rules discumed in the and
Council, i 35. 3940

antfaya (dormane passion), views
of different schools abour, i
b5. o £, o4k, 115, 159, 173,
305, wee pariyurthing

INDEX OF PALT AND SANSKRIT WORDS

anumodani-kappa, une of the
ten rules discussed in the and
Councll, & 4o

anurfipaviliira (suitable places for
meditation), az4 £,

anulomacaryi (duties to be per-
formed by Bodhisattvas for
spuitual progress), i 307.8

anusisani, one of the three occult
powers, i 133

anussati (cogitation of the merits
of Buddha, Dhamma, Sangha,
Sila, Ciga and Devatd), i 2a3-7

antaribhava  (intermediate  exis-
tence between death and re-
birch), views of diffcrene schools
about, it 103, 116E, 161, 176,
181, 18g, 194 £, 197, 205

antava loko (the theory thar the
world s finite), § g6 F

antinanitkd, i gof

antevisika (disciple), i 284

aparaketi (cnd of Hﬂg or exis-
tence), i 104

appand  (fixing attention by a
meditawe on a subject), i 2402

apanihitats  (desice-less-ness), i
153 f

apratisapk hyd-nirodha (emancipa-
tion without knowledge), ii 68,
toz

abbhina (readmission inm  the
Sangha), i 208, 303

abrahmacaryivisa (leading impure
lives), i 37, sec brahmacariya-

vigg
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ahhijjhi (=abhidhys, undue de-
sire for gain), i 197, 286
abhifind (=abhijiii, higher know-

ledge), i 43, 49, 54 331, i -

132, 101
m-,gidhm;knﬁ (), i 136,
1
Abhidbharmanyiyinusira  (text),
ii 136
Abhidharmasamayapradipik3
(text), ii 136
Abhidharmasira (text), # 136
Abhidharmahrdaya (text), i 137
Abhidharmimrtadistra  (text), i

A;ﬂ?@mm.ﬁ 163
amata (=nihkhina, immorral), il
w07, 235F.

amathita-kappa, onc of the ten
rules discussed in  the and
Coundil, & 35, 37

amarivikkhepiki  (eel-wobblers—
those who do not give o defi-
fiite answer to 3 question), 1 4o,
G3f., ii 188

avatthuka (having no basis for
wrigin), i 66

ni:ﬁn,ii:]:.lﬂ:ilﬂ"-

avijia (=avidys), non-realisation
of the tuth, i 103, 267 £, i 72,
148, 238

avififat  (=avijfapti, non-inti-
mation), ii 70, 133, 169

avitakka, see jhina

avipika (unsccompanied by any
resile), i 254F, B 6g

Avimddhaka, 3 sect, i 33

331
avaivartya-caryd.  See  anivar-
tana-carya
avyikata {=avyikrta, indeter-

minable), i 39, 44, 83, 100;
it 6, g4k, 101, 159, 160
ariyamaggh (path of sanctifica-
don) i Baf.

ariyasacca (=dryasatya), the four
truths, i 135, 2614

arfipa (non-material), i 68, 70,
ob; il 65, 6o, o9f.

ariipa-samipatti (the four higher
meditations), 1 330-2, il 214

achant (=arahat) the fourth
stage of sanctification, differ-
ent views relatng w, i 41,
64, 85E, Bgn, ook, 109 114,
148E, 164, 171E, 195 204
243; different types of, i 86

afalvata, see assata

Aévamedha (sacrifice), i ¢

astifigika-mirga, see arthangika-
magga

psamkhata  (=aumskrta), un-
corstituted, 1 1oz £, 116, 133
thr, 168, 173, 178, 197, 206,
1ga b

amdifisattis | =asamjfi-sattvi,
h:mg; with inactive percep-
tion), @ 153, 206

asassato foka (2 view that the
wurld is impermanent), i 45F

asubba (unplessant objects of
meditation), i 223-3

sickha (one who has nothing to
leam=an arhat), = I;E



332 INDEX OF PALI AND SANSKRIT WORDS

dkisa (space), i 37, ii 102, 230

dkidinaficiyatana (sphere of un-
bounded  space), che  fifith
meditation, i 73, 86, g5, 330 f.

ikificafifiiyatana  (sphere of de-
sirc-lescness vr  pothingness),
the seventh medimtion, | 231,
i 232, 288

dciriya (spiritual - preceptor). i
ﬂl, h 50

dcariyhparampard (succession  of
weachers), i 118

aannakappa, one of the ten rules
disawssed in the and Council,
it 35 389

dpvapirisuddhisila (rules for pu-
ity in: eaking fod), § 205
aman (wul, individuality), § 17,
20, 56 102, i 63, raa; dis-
cussions e, i 84f.
Adittapariyiya (sutea), i 148
powers, i ya3

andpinasati  (observation of in-
halation and exhalation), | 134

dpatti (eccesimstical offence), i agg

draifiaka (forest-dweller), wne of
the dhutangas, § a0, ii 20

irammaga (=ilambana, basis), ii
bs. 159

drama (hermutage), i 163, 32t

druppa (=irfipya). higher medi-
wations, i 8, aj02, i 103,
151, 198

bava (=drava, impurity), four
kands,  viz, kima (desire),

bhava (desire  for  rebirth),
avidyd  (ignorance  of  the
truth), and drsti (wrong views)
1 g7; i 287

adrama (hermitage), i 7oL

ayatana (sphere, region), i 102,
59260, i 100, 108, w17,
133 14108

dyu (length of lLife), i 86, g7n.,
74

hdry (Food), i 25, n 8L

dryamirga, @ rexf, 108, sce
aryamagga

dryasatya 1 g7, 102, see ariyasacea

flayavijiiina (storc-conscicusncss,
~he substratum of samsira), @

dvajjana (reflection), 1t 100

ivasa (pansh), 1 2g0f 331, u
35 39 226, 266, abg.

idappaccayatd (this-conditioned, all
worldly objects are caused and
conditioned), 1 268, 1 103

wddhi (miraculous power,
=pddhi), i a4, i 18, 73

wdhipida (four psychic powen),
u 73

indriya (faculty, argan of sensc),
1 37, 7% 260-1; ii 67, 96, 100,
132, 180

ndriyasapvarasila  (precepts. for
controlling the  organs  of
wense), i 105 :

indriyavijiiana (perception through
the organs of sensc), i 104

irlyipatha ~ (=iryipatha,  four

A
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ways of deportment, viz.,
walking, standing, sitting and
lying down), 1 63, 76

issaranimmana (the theory that
the world is a creation of the
God), 1 190

ukkhepaniyakamma, an ecclesias-
tical punishment, i 30z £

ucchedavida (the view that there
is no future existence), i 38F,
ii 186 f.

uddesabhatta (specified food), 1
322

uddosita (outhouse of a monas-
tery), i 296

uddhambhagiya (the second five
samyojanas, fetters, viz., riipa-
riga, ar@ipariga, mana, ud-
dhacca and avijja) 1 238, see
orambhagiya

uddhacca (=auddhatya, haught-
Incss). 1 238

upakkilesa (=upaklesa, minor
impurities), i 189, 11 103

upacira (the first attempt at
{concentration of thoughts), i
239-40

upaiihaya (=upidhyiys, teacher),
i 281

upatthinasala (assembly room or
chapel), 1 109

upanissaya  (qualificatory  condi-
tion), i 273

upapaduka (self-born), i 62, 204

upasampada  (higher ordination),
i 281, 1 280

I

upassaya  (=upisraya, l'icrmi-
tage), i 296

upahaccaparinibbayi (=upapadya-
parinirvayin, one who attains
emancipation, immediately af-
ter rebirth), i 172

upidina (substratum or  cons-
tituents), i 56, 63, 79f, 9o
272

upisaka (lay-devotee), i 111, ii
208 f.

upasika (female lay-devotee), i
i1z, i 208F

upekkha (equanimigy), 1 74) it 287

uposatha (sabbath), i 2g0-1, i
13, 309, 226f, 250, 266f,
276, 280

ubbihika (selection of a body of
referees), 1 319, il 33-4

ubhatobhagavimutta, a class of
arhats, ii 86f., 149n., 246

usma (heat of the body), i 86

rsi (hymn-composer), names of,
i 1o

ckaccasassatika  (partial  eterna-
lists), i 46, 51 £, i 188

ckaksanikacitta, (momentary
thought), i 157

ckarasa (same taste of nature), il

167 _ s
ogha (flood of passions, =isava),
i 176

olarika (gross), i 8 .
(the frst  five

orambhagiya
samyojanas, fetters, viz., sak-
kayaditthi, vicikicchd,  silab-
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bataparimasa, kiamacchanda and
vydpada), i 216, 228, 238, see
uddhambhigiya

osirand, an ccclesiastical punish-

ment, i o2
aupapiduka, i 182, see upa-
paduka

kaikha (doubt), ii 41, 85f.

kathina, an ecclesiastical
mony, i 293-4, i 281

kappa (=kalpa, acon), ii 73, 77,
110

kappiyakiraka (monk-officer in
charge of provisions etc), i
289

kappiyakiiti (a house outside the
compound of a monastery for
storing  articles for monks’
use), i 285

kappiyabhiimi (the compound for
kappiyakiiti, q.v.), i 289

kamma (deed), i 24 £, 36, 145f,
n 68f.

kammatthina (subject of medi-
tation), i 133, 232f, 2178,
237-9

kammavici (the text containing
directions  for  ecclesiastical
acts), i 296, ii 250

kammavida, i 121, 144

kammavipika (fruition of ac-
tion), i 23

karma, (actions which regulate
future life) i 18, 22£, 41, 84,
ii 62, 108f, 116, 150, 162,

193, 232

cere-
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karmakanda (religious rites), i
105

karuna (compassion), ii 84, 147,
172, 204, 287

kasaya (five evils), i gbn.

kasina (object of meditation), i
65, 218222

kalyanamitta (spiritual guide), i
233

kalyanavakkarana (pleasant
speech or conversation), i 28

kima (desire), i ¢6, ii 67, 72

kimaraga (strong desire, lust), ii
94 £, 235

kamaloka (the lowest strata of
worldly beings), i 65

kiyakamma (physical acts), i 143

kiayadanda (control of physical
acts), i 41, 143, ii 18

kaya-satipatthana (minute obser-
vation of physic and physical
movements), ii 192, 215

kiriyavada (theory of karma), i
36, 41

kilesa  (=klesa, impurities), i
195

kutihala-sila (place for discus-
sions), i 26, 32, 128

kufalamiila  (merit-rooss,  viz,
alobba, adosa, amobs), i 98

kudalakarmapatha (the ten abs-
tentions from evil acts), ii 292,
306 n.

kusalavyakatacitta  (indetermin-

i
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able thought buc producing gotrabhumidharma (the stage in

good effect), i 354, ii o5

ksanika (momentary cxistnce of
constituents), 1 a4, u 16y k,
iy, 193

ksayajiiana (the koowledge of an
arhar that he will have no
more rebirth), & 78, 150, 166,
304, see anutpidajiiang

klefa (impuricy), i 206

klcta-bija (sced of impurity) i 68

klefivaraga (the val of impu-
rity), 4 B8

khajjaka-bhijaka (menk in charge
of the distribution of catables),
i 322

khandha (=skandha, constity-
enes of a bang), | a4, 6L,
77k, 83, B6L, &k, 102, 150,
249f, 1 100, 108, 117, 132l
1676, 74 176, 179, 181 L,
14, ais, 230k

gaga (a religiour body), § 34

gati (sphere of existence), di 173

gohapati (houscholder) & arrE

gahapatini (female houscholder),
i o2y

gimakhecta (parish), # 13

gimani (head of a village), i 147,
ii 220 b

+ Al ten

ey it g
Coundil, & 35

gihi (houscholder), i 172, 236

guru (spirieual precepens), i 358

guhi (cave-dwelling), a8y

which one becomes a member
of the Buddha family, ie. a
sotipanna), & oo

cunkamusili (place for walking
while meditung), © 285

cakkavila (world), i 50

cakkhu-vififiina  (visual  percep-
tion), & 1001

catuskotitka  (four-fold  extreme
positions), 1 6o

caraka (wanderer)y, @ 31, sec pari-
bbijaka

caryi (four ways of life of a
Bodhisateva), o 6

ciga (gift) & azaf, 234

catoyamasamvara (four kinds of
restraint . observed by the
Junas), i 41, 145

cituddisa-sangha (monks of the
four comers of the world), i
Jryi 30

gtta (=mano=vifnana, mind,
thought, mental state), 1 54,
aoa £, 0 19, 73 o1, 14 F, 133,
168 £

citta-vippayutta (or  viprayukea
or visamprayukra), (dissociated
from mind or thought), i 6s,
6o 71, 94k, 115, 133, 1403,
168, 173

cittavimutti  of  cetovimun
(mental  emancipation), § 19,
133, il 233

citta-samprayukta (associated with
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mind or thought), it gb, 115,
156, 205
civara (monk’s robe), i 155
civara-nidihaka (keeper of robes),

i 287

civara-pagiggihaka  (recciver  of
robes), § 28

civara-bhijaka  (distributoe  of
robes), i 287, 323

cetastka  (=caitanka menzal), i
g, 1og, rigf, 132L, 150
169

cedya  (=caigya,  memorial
mound), i 113, 178, i a4, 51,

105, 240
ceto-samatha  (tranquillity o £
mind), i arg

chanda (strong desire), i g5

chanda (consent), 1 317

Chandoks, a Vedic fakha, i 10,
1

chalabhijiti  (six  grades  of
beings), i 37

chalupckkha (indifferent in ros-
pece of the six wegans of
sense), ol 150

Jugila, a sect, i 33

jalogimpimum, one of the ten
niles  diseusted  in the  2nd
Council, il 35, 37

jitarfiparsjaam (gold -and. silver),
i 36, 38

jati (birth), i 273

jinbhimi (birthplace of Bud-
dha), i 173

jiva (soul), | 68, BsE, u 181

jantighara (bathroom), 1 285

jadina (knowledge), i 198, 132

janadacfana (knowledge and in-
sight), 1 151

JAanaprasthina-siten, 0 133

jneyavarana  (veil covering the
truth), i 88

jhina (=dhyina, meditation), i
65, 74 86, 137, 156, 228

fatti  (=jAdpei, announcement),
i 299

niga (=jnina, q.v.), i 71, o8

fian (=jasn, relative), i 19

tam jivam @m saramp (ool s
identical with the body), i 38.
46£, 73, 88 i 189

tajjaniyakamma (censure), i 299-
3“

tanhi (=trsna), 1 25, 271 £, H 03

tattva (identicy), i 87

tatthaparinibbdyi (an  Anagami
who armmine nibbana in the
heaven in which he i reboen),
i 235

tathati (rharness, the reality), i
g8

wathigata (=Buddha), i 46F,
i 8o

tathigatagarbha (the source of
all cathigacas), i 8

tapasyd (religious  austerities), i
18, 30, 2

tassapipiyyaski (an  ecclesiastical
method of serling dispure), i
3%

tnavatthiraka, (an  ecclesiastical

. .'.i_
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method of serding dispute), i

Til:ﬂyl, a Vedic d5kha, 1 10, 12

wtthiya (heretic, nun-Buddhist),
i 145 150, 189

Tedandika, a sect, i 33

wrikiya (three bodics of Buddha),
viz, nirmips or riipa (appan-
tional), sambhoga  (celestial),
dharma or svabhiava (real), o
bz

tridbiit (the three spheres  of
cxistence), 1 42

troratna  (Boddha, Dhamma and
Sangha), i 21, 15 2335k,
244 249

trsarana (the three refuges o
the wirama), 0 209, 233 277-
280

trisihasra<mah#sahasra  lokadhim
{innumerable worlds), 1 g9

thambha (prde), i 286

thullaccaya (serious faule), 1+ 290

thea {=sthavira, a fully ordained
monk), ii 17, 258

Dakkhipivibhatgasurea, il 16y

darfana-mirga (the sixteen mo-
ments of the comprehension of
the truth leading to bhivania-
mirga) i 92, 153 155 158,
198

dina (gift), i toof

ditthadhammanibbinavidine (the
view that nibbina is attained
in the present kfe) i 74

dinghi (=drs, rligions oc philo-

13

137

sophical views), | 140, 272, ii
9

dibba-cakkhu  (supethuman  vi-
sion), i 16

dukkha (ushappinessh § 18,
abz-3, 1 4o, g7k, 107k, 239,

dukkata (fault), 1 2go

duskaracaryd (austere - pracices),
igy

dostadharmamkhavibia  [(enjoy-
ment of happiness in the pre-
sent body), i 151

Devadhammika, a sect, i 33

devayanist (forest-dweller secking
heavenly existencel, 1 30

dosa (=dvem, hatred), ill-feching,
i 23, 148, 1 93, 95, 235, 288

dravya (substance), n of, 145,
16, 178

dvangula-kappa, ooc of the ten
rules  discussed in  the and
Coundl, ii 35, 37

dhamma (=dhamma, religion,
things of the world, pracrices,
truth or reality, clements), 1
gf, 108 117, 1ga u 100
137E, 1410, 172, 224 239

dhammatthitati (sameness of ob-
jects), i 103

dhammiyastans (anything  thae
comes within the sphere of
mind), i ga, roo, 1fa

dharma, i 68, 78, 81, 173, 204,
fve, i 137, 141

dharma=margatgs, i 116

dharmakiys (the real body of
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Buddha, the truth, the reality),
i 76

dharmacakra (the wheel of law),
i tor, 103

dharmatathata (sameness of ob-
jects), i 98

dharmadhatu (the reality), i o8

dharmafiinyati (absence of cha-
racteristics of objects, non-exis-
tence of the phenomenal ob-
jects), 1 48, ii 62, 88

Dharmaskandha, a text, ii 134

dhitu (component elements of a
being, also world), i 102, 132,
2589, i 17, 117, 133 140,
194, 230

Dhitukiya, a text, i 135

dhiitangas, the thirtcen austere
practices, i 206-11, 236 £, ii 20

dhiitavada (a follower of the 13
ascetic practices), i 195, i 16f.

dhyina, ii 64, 91, 151, 160, 205,
see jhina

navakammika (supervisor of erec-
tion work in a monastery), i
266, 322

navatattva (nine substances in
Jaina doctrines), i 40

nimariipa (mind and matter), i
24, 249, 269, ii 120

nibbina (=nirvina), ii 102, 107,
138£, 140

nimitta (characteristics of an ob-
Ject), i 68, 239, ii 66, 100

niyata (destined), ii 8f, 113

niyatisangatibhava (doctrine of
fatalism), i 36

niyima (law, order), 1 82, 160
restraint)

nirodha-samapatti (meditation in
which perception ceases), ii 64,
L7

nirodha=nirvina, 1 263, i 229

nirvana, i 62, ¢8, ii 106, 205

nissaggiya-pacittiya, a section of
the Patimokkha, i 306, 311

nissaya (resources, requisites), i
281 £, 206, 300

nissarana, an ecclesiastical punish-
ment, i 3oz

nitirtha (deeper meaning), it 78,
108, 148

nckkhamma (=naiskramya, re-
nunciation), i 72

nevasafinanasannayatana  (the
sphere in  which perceptive
faculty remains inactive, ie.
there is neither perception nor
“m'mpﬁoﬂ)s i 72 %l w)
i 161, 198

neyartha (superficial meaning), i
108

naivafaiksa-nadaiksajiiana  (know-
ledge which is neither that of
a perfect nor that of a non-
perfect), ii 149, 151

paccaya (24), (cause or condition),
il 71-2, 73

pafifiatti, see prajfiapti

pafna (=prajfia, knowledge), i 78,
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2o1-2, 218, 232 £, a34, 6 10,
o8, 51

patikassand (restrictions o begin
over and over again), 1 j04

patikkosana (reproving), i 302

patigha (repugnance, anger), i 72,
il 115, 157

paticcasamiippida (theory of ori-
gin through eause and condi-
tion), § 35, 36473, § 62, 102,
ibi, 197

paticchanna (a concealed offence),
i 303

patififid (formal confession of a
wrong), i 308

patisambhida (4), (analytical know-
ledge), artha, dhamma, nirued
and pacbhina, i 331, ii 228

Patisambhidimagga (a text), i 133

patsiriniyskemma  (act  of
making one ask Ffor pardon),
i 301

pactha, a kind of measure, | 192

pabbajji (ardination), i 280

pabbipniyakamms  (tcmposary
removal From the monastery),
i go1

paradhammakudala (knowledge of
others' attainments), @ 86, &
149, 304

paramactha  (=paramirtha, the
solure) # 78, 100 185

paravitirand (scquisivon of know-
ledge through others’ help), o
41. 85E

339

patikamima (preparation For
meditation), 1 239

parinibbina  (=parnirvica), @
105, 310, 244

panbbijaka (wanderer), i 3£, i
2320

panibbijakirima  (hermitage of
wanderers), 1 26, 33, 128

panbhidjiki (female wanderer), i
33

pariyutthina  (=paryavasthina,
appearance of the passion so
lng dormant), & gin, gaf,
9, 115, 159, 305

parivisa (probationary period, an
ccclesiastical  punishment), i
300, 303

parivena (large monastery), i 322

parisi (assembly), i 7, 210

palibodha (hindrance to medita-
tion), 1 2167

pavirani (n religious ceremony
after the rains), i 293, 208, i
28:

picittiya, a section of the Pin-
mokkha, 1 306, 3

pacinaki (monks of the west), i
7

pitidesaniya, a section of the
Pivmokkha, 1 306, 312

patthiriya (marvels), 1 133

Piumokkha (the monastic code),
i 155 305312

pitimokkha-samvara-sila, i 304

piramiti (sx or o virtues ac-
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quired by a Bodhisattva), ii 83,
3oa k.
pirgjikd, a secoon of the Piu-
mokkha, i 305, 310, 333 F
Parisiriya, a scct, 1 33
Piriyana, a text, il 239
parisuddhi (declaranion of puricy
in & Patimokkha asembly), i
2L, 340
pitryina (path of sacrifices), i g0
pindiyilopabhojanam, i 2889
F:wh (=pudgala, soul) i 25,
83, 1o2; ii g2, 132, 166, 168,
176, 179f, 183, 184, 18
g1 £,
puiifa (=punya, merit), ii 88,
100, 150
puthujjana  (=prthagjana, ane
has not yet reached the soti-
pari stage), # 81, o5, 115,
47 157 171, 1G5, 205
pudgala, sce puggala
pudgala-nairitmya  (sbsence  of
soul), i 84
pudgala-diinya (nondexistence of
soul), i 48, 103
pubbenivisa-fidna (knowledge of
former births), i 40, 54, § 181
purugakira (human effort), & 1o
purusamedha, a sacrifice, § g
purchita (priest), i 13
pimmurkbhesajfam  (cattleuripe
used a1 medicine), | 288
Prakaranapida, a text, i 133
praketi (the original wurce of the
material world), i 35, 50, g1
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prakrti-caryd (the primary - prac-
tices of a Bodhisateva), it 306

praiiapt (=paifiarti, concept,
nominal existence), il 108, 174
78, 181, 8y 15 E

Prajfiaptivada, a text, it 195

Prajfiaptifastea, & text, i1 135

prapidhina-carys  (the  practces
of a Bodhisattva), ii 307

pracsamkhyinirodha  {emancd-
patun through  knowledge),
i 68, 102

pratyckaboddha, i Bo

prityihiravyiha-samidhi  (medi-
tation in which the bliss of
Cﬂ-‘-lﬂdpﬂﬁm is enjoyed), i 99

phala (fruits of sanctification), i
oof, 107, 153, 160,
173, 161

phala-bhajaka (monk in charge
of domibution of Fruits), i 322

phasa (=sparfa, contact), § 271

bala (power), i 74, 79

Bavharija (=Babvra), a Vedic
fikhi, i 10, 12

bahussuta (vasdy learned), i 133,
i1y

Barhaspatya, i 66

bija (root, seed), ii g4, 168

Buddhayina (=Mahayina),
1, 164

bodhicitta (the vow to artain
the highest knowledge) ii 83,
395 307

bodhiprasthinacita (the mental
state of a Bodhisattva, who

1oz £,
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has alrcady commenesd  the
practices), ii 307
bodhipakkhiya  dhamma  (che
thirty-seven practices recom-
mended for the attainment of
full knowledge), @ 8nm. 6z
108

bodhyiiga (=bojihaiiga).  the
seven acquisitions which quali-
fy a person w  ammain full
knowledge), viz., smrd, dhar
mapravicaya, virya, prid, pra-
srabdhi, samadhi, upchsi, ®
B2, 150, 16

brahmacariyivisa (pure religious
life), # 1534, 171, 195

brahmacir (those who live a
holy life), i 12, 65, i 8z, 307,
s

brahmadeyya (offer made w a
Beahmin teacher), i 16g

brahmavaccasi (cf. brahmavanni,
one having complexion like
that of Mahibrahma), i 28

brahmavihira, - (four  practices
leading to concentration of
reach Brahmaloka, viz, mensd,
karuni muditi and upekdhi),
“ir5, aaBaze, i 48 153
1rq, 418, 332, 85 3By
200-200

brahmaloka  (the sphere  of
Beahma gods), i 30

Brahma-sahavyati  (union with
Beahmd), i 10, 14

341

byipida (malevolenee,  angry
thought). u 235

bhakei (devotion), it a8y, see
iraddha

bhandigirika (store-keeper in o
nmnastery), i 287, 322

bhatruddesaka  (distributor -~ of
meals), 1 jaz

bhava (daoire for existence), i
inal

bhavani (medication), i 228, ii
198

bhavanimirga (the moment of
stage following the darfana-
mirga q.v.), i 153, 157, 198

bhitakoti (the [imit of exis-
tence), 1 o8

bhiimi (ten stages of sanctifica-
tion), i 62, 308310

micchariya [miselinen), 6 286

makkha (h wy), # 286

S
cation), 1 199, 2363, i 69, 99
103, 107, 119, 160, 173, 198,
29

maggablivani - (higher medita-
tional pracoces). # 66, 70,
153, 206

Maphima-desa {middle country
of the Buddhiss), i 3

majjlima patipadi (middle path),
i 137, s=e achangiks-magga

mada (pide), u 286

mandyatana (sphere or scope of

mind), n 100
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manokamms (mentml acdons), |
43

manodanda (control of mind), i
41, ii 18

manodhim (mind), u 198

manomaya (mental), | 72, 85, u
20

manovijiiina (mental  perception),
il 144

mahikauniamipati  (medio-
tion induced through great
compassion), i 148

mahijanapads (=province), i 4

Mabichiipa, ii 114

mahipurugalaksana (physical
signs of a great man), i 43,
180

mahibhiita (the grear elements),
i 37

mahibhiimika (broad  divisions
of mental states), ten, i 141 .

Mahavibhisi (commentarial [ite-
ranire), i 136

mahdsila (rich), § 28, 210

mahiddhika (possessed of mira.
culous power), & 17

Migandika, a sect i 33

mimki (=matki, gynopss), ii
55

mana (pride), ii 238, 286

midnattd (suspension for an cocle-
siastical offence), i 300

mirge anvayajiiina (gradual rea-
Iisation of the truth), i 153

miyi (deceit), i 286
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miccharea (= mithydeva, false);
o8 it 8a :

micchiditthi (= mithyadest
wrong view, Le all non-Bud-
dhistic views), i 48, it 138

middha  (sluggishness,  drowsi-
ness), io1g8

mutticira (an ascetic practice, ke
free from conventions), 1 18

muni (hermit), 1 30

mudits (joy thm-l.lgh uppmcin-
tion), i 287 See brahma-
vihifs

mudindnyas (mrdu+ indriya, monk
of weak faculty), i 6g

milingks (original or the subt
lest form of skandhas), i 167

miliya papkassani (renewal of
probationary period), i 300,
303

mettd  (=maitrd, fecling  of
amity, love, affection, ec), 1
110, 228, i 84, 147, 172, 204,
228, 287. See brahmavihira

moksa (emancipation), i 140, if
7

moha (delusion), i 23, 148, ii o5,
288

yigubhijaka (monk in charge of
distribution of gruel), i 322

yati (ascetic), i 105

yebhuyyasiki (settlement of dis-
putes by wvotes) i 308

yoga-fisras  (texts on  medies-
tion), i 166




INDEX OF PALI AND SANSKRIT WORDS

yoniso manasikira (concentrated
attention) 4 71

riga (desire, attachment), 1 123,
148, i 41, 66, 851, o5, 115k,
157, 194, 235, 238

rﬁpu;’mm:r. form), 1 24, 74.

) £: B 67, 133, 138§,

fil- :ﬁ lﬂqff?igg3 2

ripakiya (=nirmins-kiys, ap-
paritional body of Buddha), i
74. 204

riipa-dhitu  (sphere  of  form,
material sphere), ii ggf

riipa-loka, i 63

ripaskandha  (marerial  consti-
ments of the body), i 132

ripendriya  (material organs  of
sense), i gy

lokadharma (the eaghe facrors
- which govern a wordly man's
life, viz, libha, alibha, yasa,
ayasa, paamed, nindi, sukha
and dukkha), i o8

ILI_ i oiablid] e
u 137

Lokayatiks, i 66

lokiya (=laukika, worldly), i 6s,
70, 97, 107, 20b

lokurtara  (=lokorrara, transcen-
deneal), 1 06, 0 63 70, 73E,
81, 107, 206

kkotramdhyina  (moditagon  of
the supramundanc sphere), @
1h, 150

laukika-mirga, (practices of a

343

commuon man for reaching the
goal), i 156E.

laukika-samyngdest, (right view
of & common man) i 157

laulika-iraddhendnya (the faculry
of faith of a common man), it
157

laukikigradharma (subtle wordly
mental statcs), i 133, 157-8

vacibheda (vocal acuvity), 0 g7

vacisankhira {=vacibheda), @i of

vaccakusi (peivy), i 285

vasa (rany retreats) speat by
Buddha, 1 164, 167, 169

vasdviva  (mainy  retreats of
monks), i 110, z9a3-3, 1 208,
281

vijpeyys, a sacrifice, i g

vinaprastha (renunciation), i ro5

viuni (subtle menml sa), @
158

vikilabhojana * (afternoon  meal),
i 139

vicira (mental examination), 1 74

vicikicchd (doubt abour the ex-
cellence  of the tiramna), 5
a3s L

vijfiapti (=vififiatti, intimation,
comminication), & 68, sof,
132

vijidina (=vififiana, funcoon of
mind), i 24F, 85, 251, 269
355, o 66, 71, 99, o, 11b,
133, 144, 161, 170, 230
of mind or consciousness), i 72



144 INDEX OF PALI AND SANSKRIT WORDS

vijfiinavida  (=yogicira, the
theory that the conscous prin-
ciple is real), i 20, 6o

vifiiiga; see vijfina

vififidnatthiti (clisses of beings),
i 4% 73

vitakka (ceflecdon), i 74, 8, 116

viparylsa (reverse views), i 198

vipissani (introspection), it 86

vipika (fruit, matuity), i 88,
145, 190

vippavisa (bving alone in a
monastery), 1 jo3

vibhavarrsna (desire for annihila-
ton), i 198

Vibhisa-Gsra (commentarial lite-
rature), u a6

vimuri  (=vimuksd, emancipa-
ton), © 17, 36, 78, o8, ii 8o,
1a4, 116 149, 164, 206

vimokkha (=vimoksa, the cight
stages of emancipation), i 16,
u B6

viriga (detachment), i 67, 71,
116

viriya (=virya, energy. exertion),
{ 36, 05, il 06

vivadadhikarana (ecclesiastical dis-
putes). i 319

vihira (monastery), i 152, 321

Vekhanassa, a sect, i 33

vedani  (fecling, sensicivity), i
85f. 145 251, 271, ii 137

vohira (action, speech), ii 77-8

vyikaraniya (ways of exposition),
i 124

vyapada (ill-will), i 197

dukti (latent power, energy), ii gb

fabdafieera (grammar), & 26

Sidpurribhidharma, a texc, @
137

fafvata (cternal), 1 199 E, @i 178

fikyi (traiming in the fundamen-
tal principles), 11 19

éinyatd (non-existence of pheno-
menal objects), i 48, Bo, 132
i 152 f, 200, 232, 288

fraddhba {faith), i 30, off. 139 i
i32, 218, 233, 234, a5y

faddhendnya (faculey of faich),
ii-gb, 115, 197

frimanyaphala,  see
phala

drivaka (a disaiple, a Hinayanisc),
ii 26, 84

Stivakaydna (=Hinayaga), ii 116
164

sambkapparaga
ton), it &7

sankaramaka
102

sampkhata (=samskrta, consutut-
ed), i 249, 1 103, 163, 175,
192

amkhisa (=smskira, impres-
sions, aggregate of the condi-
tions or essental properties for
a given process or result), |
58, 8sf, ag7E, 68E, 1 73
94, 166 331

Sangitiparyaya, a toexe, @ 135

Sangitisuttanta, i 184, i 136

samanna-

(desareful  inten-

{transmigratoe), i

B ——

———
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samjiid (perception, awareness), i
65k, 85E, 218, 157, ii 183
samtininuvred  (contnuity  of
characteristics), i g7

samvara (restraint), i 65

samvrti (conventional), 11 78, 100,
184, 189

samsira (transmigration), g8

samykana  (=sfifiofana, Fetter),
it 88E, g3, 143, 152, 157, 215

samskrta, see samkhata

sangahavatthy  (four means of
gaining popularity, viz, dina,
peyyavica, atthacanyi, sma-
nattard), o 216

sanghatthera (head of a congre-
gaton af monks, the senior-
most monk of a  particular
parish), i 36K, # 24. 244£,
252

safighapariniyaka, see
sanghatthera

safighapitars, sce safigharthera

safighabhatta (food offered t 2
congregation of monks), 1 321

safghabheda (dissension in the
monastic organisation), i 299,
33 il 5 9

sanghardji (a dissension but pot
recognised as sanghabheda), i
10

sanghidisess (=safghivales, an
ccclestastical  offence), 1 303
305 310, 333F.

sanghirima (residence of monks),
i 3k

e

sakadigimi (the third stage of
anctification), il gr, 234

sakavida (=Theravids of Vib-
hogyavada), i 199, 201

sakkdyadipthi (=satkiyadesd, be-
lief in the existence of a sclf),
i 48, 84, il 177E, 234 L

sagga (=svarga, heaven), i 17,
il 232 F

saggakatham (talk re. heavenly
lifc), 1 126; 0 219

sannd, sec sAMjia

saiifiivedayitanirodha (meditation
in which perception and sen-
sitivity coasc), it t6o, 205, 23t

sat (=smti, memory, awarcnes),
i 74 95

satipatthina  (smrtyupasthana, a
medirational peactice for keep-
ing the mind alert), i 185, 195,
iiv96, nb, 132, 153 15BE,
tho, 314, 228, 285

sativinaya (an eccelesiastical way
of setding dispure), i 308

sattakkhattuparama (one who will
not be rebom more than seven
times), i 173

saddhd, sce draddbi

aaddhindriys (Esculty of faith), it
97

santhigira (meeting place), i 175

sabhiiga (those who lcad the tame
mode of fife), i 15

samana (= éramana, novice), i 187

camatijaina (knowledge of same-

ness or equality), i 148
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samathabhinivesa (inclination to
quictude), ii 86

samayavimutta  (finally emanci-
pated), i 65

samadhi (meditation), 1 23, 78,
95, ii g9, 205

samapatti  (higher meditational
attainments), i 95, 230-2; il
64£, 159

samihita (concentrated), ii 97, 159

samudaya (origin), 1 263, 1 229

samodhina (a combiped, inclu-
sive probation), i 303
sammatta (=samyakatva, right),
i 82

sammaditthi (right view), il 93,
138

sammappadhina (right excrtion),
ii 76

sammukhavinaya (a2 method of
settling ecclesiastical dispute), i
3d - -

sammuti, see Samvrti

sammutisacca (conventional
truth), i1 185

sambhogakiya (refulgent or cele-
stial body of Buddha), ii 76

samyakatvaniyata  (destined to
proceed along the right path)
i o8, 101

samyakatvanyima (leading to the
right goal) i 82, g2, 115, 147,
152 £, 172, 194

samyaprasa, a sacrifice, i 9

sambodhi (full enlightenment),
ii g1, 235

sambujjhariga, see bodhyanga

saraga (with attachment), i 67,
7t

sarvam asd (all exist), il 196

sarvajfiata  (omniscience), 1 98,
100

sarvakarajiata (full knowledge in
detail), it 8o

salika (stick for voting or distri-
bution of food), i 289, 317,
319322

saliyatana (spheres of the six
organs of sense), i 270f, u
100

savitakka (with reflection), 11 232

savicara (with mental examina-
tion), il 232

sassatavada, i 45€£, i 186, 188

sitheyya (double-dealing), ii 286

sidhana (practice of religious
duties), i 18, 83f

saibhoga (associated with mental
enjoyment), ii 66

samannaphala (fruits of the life
of a recluse), ii 65, 154, 156
206

sarambha (haughtiness), ii 286

sirammana (with basis), ii 95

sasrava (impure), i 77, i 74

sikkhapada (precept), i 295, 330
335: 339 1 223

singilonakappa, (one of the ten

rules discussed in the 2nd

Counil), ii 35f
simd (limit of a parish), 1 290
sila (precept), i 19, 78, 199%,

>
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Abhidharmakosa. See Kosa

Abhu. §. = Abhidhammarthasaiigaha (P.T.S. ed.)

Ang. = Anguttara Nikiya

Asia Major. See Masuda

= Aspects of Mahayina Buddhism and its Re-

Aspects
lation to Hinayina by N. Durt

AMB. See Aspects

Atthas, = Atchasilini (P.T.S. «l.)

Br. Up. — Brhadiranyaka Upanisad

Bu-ston =History of Buddhism (Chos-byung) by
Buston, translited from Tiberan by E.
Obermiller

Cha. Up. == Chindogya Upanisad

Cv. =Cullavagga of the Vinaya Piraka

Divya. = Divyivadina edited by Cowell and Neil

El or Ep. Ind. = Epigraphia Indica

EMB. =Early Monastic Buddhism by N. Dute

THQ. —Indian Historical Quartetly

Ind. Ant. = Indian Antiquary

I-tsing = [-tsing: Records of the Buddhist Religion by
Takakusu

JPTS. — Journal of the Pali Texe Society

JRAS. = Journal of the Royal Asiatic Society

Kofa — L' Abhidharmako$a de Vasubandhu traduie et

annoté par Louis de la Vallée Poussin
Kosa-Vyikhya = Abhidharmakofavyakhya of Yatomitra edited
Kvu. = Kathivarchu (P.T.S. ed))
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Kvu. A. =Kathavatthu Atthakatha (P.T.S. ed.)
Lal. Vis. =Lalita Vistara (-ed. R, L. Mitra)
Masuda =Origin and Doctrines of Early Indian Bud-

dhist Schools—a translation of the Hsiian
Chwang’s version of Vasumitra’s treatise by
J. Masuda published in the Asia Major,

vol. 1I (1925)

Mmk, = Maijusrimiilakalpa edited by T. Ganapati
Sastri (Trivandrum Sanskrit Series)

Mtu. = Mahavastu edited by E. Senart

My. =Mahavagga of the Vinaya Pitaka

M. Vr. =Madhyamakavrtti edited by Louis de la
Vallée Poussin

Patis. = Patisambhidamagga (P.T.S. ed.)

Schiefner =Taranatha’s Geschichte des Buddhismus

translated into German by A. Schicfner

=Stein’s Translation of Kalhana’s Chronicle of
Kashmir (Rajatarangini)

Sum. Vil. =Sumangala Vilasini (P.T.S. ed.)

Taranatha. See Schicfner .

Vamsattha. = Vamsatthappakasini (P.T.S. ed.)

Vasumitra. See Masuda

Vism. = Visuddhimagga (P.T.S. ed.)

Vyakhya. See Kofavyakhya

Watters =On Yuan Chwang's Travels in India (629-
645 A.D.) by T. Warters

=History of Indian Literature by M. Winter-
nitz (Calcutta University edition)

Stein

Winternitz

Printed and published by J. C. Sarkhel, Manager,
Calcutta Oriental Press, Ltd.
9, Panchanan Ghose Lane, Calcutta.
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4f, i 70, 90 209 218,
ana b, 234, a2y

lacittapaiii  (=the cightfold
path), i 190, i 285

silabbata (=filavrata, nmmals), i
106, aza

sihanddikd (monks described us
lion-roarers), 1 117, 190

siifiata, ser Sanyati

mddhantaparivisa (o probation
for complete purification), i 303

suta {=druta, leamning), i 223

sckha (one who is still learning,
it not yer an arhat) i 16g,
i 238

sckhiya, a secton of the Pao-
mokkha, i 306, 312

semasanagahdpaka (receiver of bed
and seat), 1 3aa

senasanapafinipaka (regularor of
bed and seat), i 286, 322

sotipatti (=srotadpatri, the first
stage of sancrification), i g7,
9 153, 193, 206, 234, 334
skandha, sec khandha
the subde constituénes of a
being), i 22, & 166, 178, 18
stipa (relic-mound), i 164, 109,
244 £,

steyasamvisaka '{ie who lives
clandestinely with the monks),
il 10§

S, see sats.

smrtyupasthing, scc sadpacthina

sta-dpanna, sec SOEIparh

hadayuvatthu (heart as dhe seat
of fecling), n 198

hammiya (a large building), i
284
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