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I

PREFACE

The Chinese has preserved three versions of an important treatise
on the early Indian Buddhist schools which is ascribed to Vasumitra.
The first version is called the ‘Shi-pa-pu*-lun (+ A B8 or “a
treatise on the eighteen schools.”* By some authorities? the translating
of this first version is ascribed to Kumarajiva (401---413 A. D.) while
by others to Paramartha (546—569 A. D}.3 But both ascriptions seem
subject to doubt. As pointed out in the Kai-yian-lut (730 A. D)
this version consists of the fifteenth section of the Matjusri-pariprecha-
sutra$ which is rendered by Samghapala in 518 A. D. and the so-
called “collection” of Kumirajiva. This fact assures at once the
untenability of ascribing the translating of the first Chinese version
to Paramirtha. Moreover, when we compare this version with the
Pu’-chi-i-lun (Cf infra) or the so-called second translation of Para-
martha we find considerable differences between them which confirm
us the untenability of ascribing it to Paramartha. Then, is this, (I am
now speaking of the second part of this version) a translation by
Kumirajiva? Chi-ts>ang$ (549—623 A. D)) and others are inclined
to give a positive answer to this question. Our survey, however, of

1 T.E. XXIV, 4, p. y8Ba—8ca.

2 f. note 6.

3 In the Li*-tai-san-paa-chi (Nanjie, 1504} which was compiled by Fai Chaog-fang
(ﬁ E E) in 597 A. D. the first version of ocur text is mentioned as among the
works of Paramartha. Cf. T. E. XXXV, 6, p. 76).

In the Tokio Edition of the Chinese Tripitaka the translator of this first version is
pivén as Paramartha.

+ T. E. XXXVIII, 4, p. 121 b,

5 Napjio, 442.

§ A well-known "Chinese writer on (he Madhyamaka texis. In one of bis works,
namely the san-lun-hsian-i (Cat 5. E. K. E.,, 860) he speaks of Kumirajiva’s trealise
on the schools {f} 51} B ). This treatise which is spoken of by Chi-ts'ang is
interpreted by a certain authority to mean the first version of Vasumitra's treatise prepared
by Kumarajiva.

The compiler of the Fa.jén is 2lso inclined to believe that the first version was
made by Kumirajiva. Cf, ¥Fa-jén I, p. 1.
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the catalogues of Chinese Buddhist literature fails to afford us any evidence
to support this positive answer. Though we have several reasons to
believe that the present version was made under the Ch'in dynasty*
(351—431 A. D) yet it seems hazardous to ascribe the translatorship
to Kumarajiva. On this point the view of the Kai-yiian-lu?® seems

plausible enough. According to it this version is the first Chinese.

translation of Vasumitra's treatise which was made under the Chfin
dynasty; but the name of the translator is Jost. This version is
referred to in the present work as the Chlin-lun in accordance with
the old usage.

The second version is called the Puw-chi-i-lun ({#§ $ & @)
or “a treatise on the differences of the views of the schools”3 This
is a translation which was made by Paramirtha (546—560 A. D) of
the Ch'en dynasty (557—568). Paramirtha was an Indian who was
well-versed in the Abhidharma works. Therefore his translation is
more accurate than the first. It is a matter of great regret that the
commentary which was prepared by him on his translation in ten
fasciculi is lost. This second version is referred to in the present
work under the old abbreviated title of the Ch'en-lun.

The third version is that which is prepared by Hsiian-chwang
in 662 A.D. and which is known under the name of I-pu-tsung-
lun-lun (B # 5 &% W) or “a treatise (called) the wheel of
the doctrines of different schools”+ It is this version, the best of
all the versions, which is translated here in comparison with the above
two versions. Because this version was made under the T'ang dynasty
(618—g62 A. D) it is spoken of as the T'ang-lun.

It is a matter of congratulation that the Tibetan also has preserved
a version. It was trans]ated by Dharma’.kdra and is known under the

tide of AR B QA AME AR RERAs Evidently this is the

equivalent "of the Sanskrit title samaya-bhedo ’paracana-cakra or “the
wheel of statements (lit. arrangement) of the dissensions of doctrines.”#

1 We find the following note in this version: “Sihavira means the school (of the
people) who sit above, £ ¢, elders) in the word of Chin” T.E XXIV, 4, p. 78b.

2 Cf. p, 5, note 4.

3 T. E. XXIV, 4, p. 8ob—8ab,

4+ T. E, XXIV, 4, p. 76n—785.

5 Bstan-hgyur [a, 168b, 7—176b, 8. Cf. Cordier III, p. 414.

6 Wasiljew’s restorution and translation of this title seem quite inacemrate. Cf.
Wassiljew, p. 244, nole 1.
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Wassiljew has translated this version into Russian and embodied it
in his “Buddhism” as the second appeundix.*

The avthorship of vur text itself is unanimously, both in the Chinese
and Tibetar sources, ascribed to Vasumitra. On this point it seems
hardly necessary to raise any doubt. The point which is to be investi-
gated in this connection is the date of our author. According to the

Fa-jén® there are, as far as the Buddhist Chinese literature is con-
cerned, five Vasumitras;3 viz.:

1. The Vasumitra who appeared at the beginning of the third
century after the death of the Buddha and who is the author of
the prakarana-pada- and dhatu-kdya-pada-§astra.+

2, The Vasumitra in the fourth century after the Buddha. He
was one of the four great Sthaviras at the &ime of the compilation
of the Mahavibhasa in the reign of King Kaniska.

3. The Vasumitra of the Sautrdntika school who taught a theory
that even in the abstract meditation which is called extinction
(nirodhasamapatti) there is a subtle mind.

4. The Vasumitra who appeared a thousand years after the Buddha
and whose name is given in the Abhidharmakosa-sastra.
¢, The Vasumitra from whom Hsiian-chwang has learned the
doctrines of the Sarvistivida school in Kashmir.
Which among these five Vasumitras is the author of our text?
Most Chinese scholars, beginning with K'wei-chis (632—682z A. D))
1 Wagsiljew: Der Buddhismus, seine Dogmen, Geschichie und Literatur.
von A. Schiefner, Petersburg 1860, p. 244—284.
2 Fa-jén I, p.1b.
3 Minayeff also ¢oumerates five Vasumijtras based on Taranatha. They are:
1. the Vasumitra who lived at the time of Kaniska,

2. the Vasumitra. who emigrated to a country neighbouring to Tokhara accom-
panied by Gogsaka,

3. the famous scholar of the Vaibhasika school,

4. the author of the Abhidarmasasteraprakarana.

5. The author of the commentary on the Abhidharmakoda 2ad alse of the werk
called “wheel showing the differences of the eighteen schoolst (Cf. Minayeff.
Recherches sur le Bonddhisme, (Annales du Musée Guimet, Tome V) Faris 1894,
p- 1061, ’

4 CF Takakasu: On the Abhidharma Literalure of the Sarvastivadins, Londen 1904,
The table of the seven boaks of the abhidharma,

5 K'wei-chi writes at the begioning of his commentary as follows:—#The 7p'-
lrung-lun-bun is that which was made by Vaswmitra Bodhisattva of the Sarvastivada school
civea 400 years ofter the parinirvina of the Budidha.” Cf the Shu-chi I; Fa-jén ],
p- 2b.

Ubersetzt
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are convinced that our author is the second in the above list, namely,
the Vasumitra in the fourth century after the Buddha, 7 ¢, in the first
century B. C. But when we turn to the Tibetan source, # ¢, Taranatha's
work, we find that our author is the same Vasumitra who prepared
a commentary on the Abhidharmako$a-éastra.* Now the Abhidharma-
koda-éastra is a work of Vasubandhu who lived in the fourth century
A. D.* If we accept Taranatha's view, Vasumitra's date must be located
at the end of the fourth century A. D. or at the beginning of the
fifth century. Is such a location possible? We know already that the
first translation of our text appeared some time between 351 and 431
A. D. When we take this fact into consideration, Taranatha’s view
seems in no way tenable, as the date of Vasumitra must have been
much earlier than the time when his work was translated into Chinese.
Moreover the internal evidence of our text betrays a much earlier
date. But it does not justify the Chinese tradition of locating Vasumitra
in the fourth century after the Buddha, 7 e, in the first century
B. C. This error arises from the wrong notion about the date of King
Kaniska. According to modern scientific investigation, Kaniska’s date
is ]oéated in the second century A. D.3 If we can accept the Chinese
identification of our author with the Vasumitra who took part in the
compilation of the Mahavibhasg, then h_is date must be located in the
second century A. D. and I am inclined to think this location to be
quite reasonable. As a careful investigator may easily observe, we
have several reasons to believe that the third of the introductory verses
of our text, if not all of them, was nol composed by Vasumitra
himself.4 The fact that the third verse was a later addition warrants

t Tiranatha: Geschichte des Buddhismus in Indien. Ubersetzt von A. Schiefner,
Patersburg 1869, p. 174.
2 According to Takakosu 420—500 while according to Wogihara 390—470. Cf
Winternitz; Geschichte der Indischen Literatur, Bd. II, Leipzig 1920, p. 256, .
3 For the latest discussion on this problem cf. Walleser: La data di Nagirjuna
{Alle fonte delle religioni, aono II, num. 2z, p. §—I5).
4 There was already a group of scholars at the time of K'wei-chi (632—582 A, D)
who held & view that the composer of alf the introductory verses was oot Vasumitra {Cf,
Shu-chi I; Fa-jén I, p. Ba). The present translator also is inclined 1o beligve lh?t
at least the thitd of them is a later imterpolation on the following grounds: Firstly i? is
wanting ia the oldest version, namely, in the Ch'in-lun. Secondly no sensible writer
will enmlogise himself as a great Bodhisattva who is endowed with great wi.sdom etc.,
and lastly (his verse is not quite in harmony with the preceding and succeeding verses.
Cf. p. 12f., the introductory verses,

ORIGIN AND DOCTRINES OF EARLY INDIAN BUDDHIST SCHOOLS g

the assumption that our text had been current for a considerable length
of time in India before it reached the Far Kast and was rendered
intc Chinese. It seems to the present translator that Taranitha's
emphatical negation of the identification of our author with the Vasumitra
in Kanigka's time® serves only to. show us that the tradition which
identifies them had been long current even in Tibet.

The Buddhist lterature is immensely rich. There is, however, no
so well-written work on the early Buddhist schools in the Buddhist
literature, southern and northern, as Vasurnitra’s treatise. It deals first
with the origin of the Buddhist schools, giving the cause and ap-
proximate dates of the schisms, and then it narrates the doctrinal
propositions of the schools as held in common at the time of the
divisions and also the so-called differentiated views among the later
sectarians. In this respect our text may be looked upon as a unigue
one of its kind, though it represents the origin and the doctrines of
the schools only from the standpoint of the Sarvastivida. As such
this work was considered to be the most important of authorities by
the scholars of China, Japan and also Tibet.? Wassiljew must be
complimented on his sagacity in sceing the importance of this work
and in translating the Tibetan version with notes into Russian.3 It
is to be regretted, however, that he did not make use of K'wei-
chi’s learned commentary and also of the super-commentaries which
were prepared by several scholars in Japan and that he committed
several blunders in translating the Tibetan version. Though Vasumitra’s
work is insignificant in its size, yet it enumerates in the shortest
possible form the salient doctrines of the early schools, each of which
once possessed its own vast literature. Owing to its extreme con-
ciseness it is not always easy to grasp its meaning. Fortunately,
however, Paramartha, a learned Indian Buddhist, wrote a commentary
on it. Though this commentary is now lost, yet it was utilized by
K'wei-chi (d. 682 A. D)) who was an assistant of the translator
Hsian-chwang and who prepared his own commentary in order

In spite of these reasons K*wei-chi is inclined (o belicve (hat even the third verse
was composed by Vasumitra himself. CF. *$hu-chi I; Fa-jén I p.7b o

t Cf. Tiranatha, p. 68.

¢ Cf. Taranatha, p. 174.

3 Cf. Schiefner’s German translation: , Der Buddhismus, seine Doegmen, Geschichie
und Lileratur,” p. 244--284.
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to obviate the defects of Paramﬁrth::’s C(?m;r;:;:ir[i.‘;s :zosl;zzl;:niz
‘wei-chit’ Iy is .
P her'e tl-laast i(nwtili:;:;urf;mtﬁjtn :‘h: several super-commentaries
Perhaps':ttenw In transiating the Hsiian-chwang version the preser‘lt
o ator ha hiefly made use of K'wei-chi's commentary afld also
oy hag . ma's super-commentary (text in Chinese) which are
OffKZZYtZ iny:‘he present work under the abbreviated titles of the
fe va-chi “a-jén respectively.? .
.-Sh'lll";lihlot;rﬁ l]g:dil;ir;t lif::rature which has importanthi;;Sfm?:
hisms and the doctrines of the early s'cﬁools a_re la.. v c{
th‘e varm Mahavamsa, Sasanavamsa and Milindapafiba in Fali, an
D';f'a;:flsmz:ia \:bhaﬁéa~;yékhyina by Bhavya, samaya-bhe(i;) 'para.tcan?r-l
ke ilca ’pi ana-samgraha by Vinitadeva etc.
ca_‘k"e o mk?)i:-tﬁte}?;)utp;j;ir:dgni;atl Ell these authoritifas must be
::3:;2;1131: iﬁvestigated and compared wi.th Vasumitr: 1rn z}:;:s 1::{-)
aration of ideal notes on Vasumitra's treatise. ,ltfwaih:ioilparaﬁve
fhat the present translator worl.«?d outda bs:h;?l:hcortranSiation ey
StUd"Y b dlﬂ.e:::stioiﬁlithOI?tii:Saa;ainfulg recollection to him now
Hsuan-Ch:ianogt carry out his scheme on account of the death {)f
ﬂ?at o C‘L“f ttr:er-in-iaw and had to leave Calcutta, the plac? of his
- b_eio"'e t afor home. Though the sincere desire of carrying out
:Ppom'm’m:l’ scheme remained ever strong, yet he coulc.i ﬁndthn(:
N O“g’_“ to do so, as he was engaged in researches in ano Ie
Opport“m_ty Dt withou]t a sense of regret that he now has to pubhsl:
ﬁelld-s fetlall;soraie work than the original scheme would have called for.
a les .

1 Cf. %Shu-chi I; Fa-jén I, p. 5b.
full titles of these works are: — . e s e wores oa the
] F:hjr-pu’-Ijung-fun-!unvlsku-c}u' (,ﬁ ﬁ‘j -51; ﬁ ﬁ ¢ &) or
. i L. K. E. g4z2). v e o
—pu'- tsung-lun-lun,"* (Cat. 5. E. 9% " B )
I P: ISA\;n“Ea_fmng-bm.ﬁm.i_r}m.:ﬁi - fajén (ﬁ '&IS i i .ﬁ‘g“ﬁ I!E E m
"lh; releaser of the hitched car of the g~ tsungdun-u
| emanmen iversi i 1920.
o Cordl:lr :: Illhf :e:nn:{ncil of letters of the Calcutta Universily. Calcutta 19
+ Cf, Journ
i jth the Kathid-
Yo e e d Vasumitea to a certain extent wit
nt translator has compare o e
. Th:i p:l::r authorities meolioned above. .But .the r.csults oft }::e inm[:n e
e ;nd’ed in the present work as his researches in trus respec R ot
S ha ttet of regret that he was obliged to curtail the long n o e tion,
cetion ﬂ;ﬁv:ummals treatise owing to the limited size of the presen
cal section o
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He has been obliged to prepare this work

in a Jimited period
of time. He trusts,

however, that it will be a contribution to the
scientific study of Buddhism in Europe as he has compared care-

fully all the versions of Vasumitra's treatise in Ch

inese and Tibetan
and embodic

d in the notes the results of his research in the Chinese
literature, bearing on the doctrines of the early Buddhist schools.

In the preparation of the present rendering the translator has al-
ways endeavoured to ascertain what the or

ginal sanskrit form would
have been.

He has then made his translation directly from this
imagined original, He has followed this method because the language
employed in the Chinese literature on Buddhism is often not the
native idiom but an artificfally coined means of expression, not to
be understood by the employment of ordinary Chinese scholarship.
He trusts that by this means he has avoided such blunders as arise
from a direct and literal rendering of the Chinese.®

In closing this preface the present translator desires to mention
his obligation to Professor M. Walleser who was kind enough to lend

bim the first part of his re-translation of the T

ibetan version which
i1s now in the press.

J Masuda.
* For example TF 4 B 2k has been literall

wahre Natur (erlangen und} sich von
(Cf. Wassiljew, p. z71,
call to mind the sanskri: eriginal which must have been samyaktva-nyama. (Cf. p. 27,
nate 3.}

y rendered by Wassiliew as ,,die
den Wiedergeburten befrejen.v
Bote 2.) Suoch a false rendering as this arises from a failure to



SECTION I
INTROCDUCTORY VERSES*

Since the (Pari-)nirvina of the éé.kyan sage,?
When a hundred years just did pass, _
Schools different there arose in views divine,3
And did cause the (decay and) loss.

Due to the different views, one from the other*
There did arise thens many a school.
According te my own agama® (pure),

(I'lly explain their views, make (them) disliked.

Vasumitra, the great Bodhisattva, endowed

With wisdom great, enlightenment and knowledge (pure)?
A Bhiksu in reality from the éékyan race,’

Looks back to those times and discriminates.?

1 In the original texts there are neither divisions nor headings, For convenience
sake the translator has divided the whole text into three main sections, which are again
subdivided icte many paris.

2 Lit. the Buddha,

3 Lit, the Noble teachings (aryasisana) or Buddhism,

4+ Paramparabhedibhinivedar?

s Lit. accerdingly.

6 Qr #the tradilion” which was handed dowe in the Sarvastivida school. Vasumitra
was a staunch follower of this school,

7 Lit. endowed with great wisdom (ﬁ'), eolightenment (&) and knowledge (ﬁ).
These three are those attributes which characterize a Bodhisattva. Cf. *Shu-chi; Fa-
jéan 1, p.15.

& Lit. a Sﬁkynn race (éakyavu_nsa], a real Bhiksu.—The Sakvan race, hawever,
does not mean that Vasumitra helooged to the Sikyan race; it means a Sakyaputra.

¢ That is to say, he discriminales between the views of the lwenty schools, looking

back to those times when they arose,
The present verse is undoubtedly a later interpolation, because we cannot beheve
that the anthor styled himself a great Bodhisattva ete. Cf. p. 8, note 4. :
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{When) I (did) observe the worlds all around

Into diverse views (the peoples) drified (I found),

Split up (the original) words of the éa.kyan saint,?

{So I’} explain their doctrines {as the people meant them).

When the teachings of Buddha closely (1) examine,
Fundamental are the truths aryan (I find),?

Like (one) who gathers gold from (heaps of) sand
. (Out of untruths) one should pick up the truths.

t Lit. Muoi.
1 Lit, the doctrines of the (four) @ryan troths {catvary arya-satyioi) are to be
relied upon,



SECTION I
DIVISIONS OF EARLY BUDDUIST SCHOOLS

1. THE TWO QRIGINAL DIVISIONS

Thus T have heard: a hundred and odd years® after the Pari-
nirvana of Bhagavant Buddha— (alas! that ominous time) being far
from the time of the sage, (the age so dark) as if the sun had been
setting for ‘a long time-—there was a king named Aéoka® at Kusu-
mapira? in the Magadha kingdom, who ruled over Jambudvipa (India),
as it were, under a (large) white umbrella, and his influence extended
to the gods and men. It was at this time that the great Samgha was
split up for the first time. On account of the differences (of opinion}
among the four groups of people in discussing the five points (pafi-
cavastuni), propounded by (lit. of) Mahadeva (4 %), (the Buddhist
Samgha) was divided into two schools, viz. the Mahdsamghika (x %
#6) and the Sthaviravida ( F B #) What are the four groups?
(They are):—

1. the Naga group (i % %),

2. the border country (pratyantika)+ group (% B %),

3. the learned (Bahusrutiya) group (% B %) and

4. the venerable (Sthavira) group (K & ).

* According to the twe other Chinese translations 2 hundred and sixteen years
A. B, But the *Shuo-chi says that in the original maouscripts there 5 no meantion of
“sixteen.” The reading in the Tibetan version is the same as the T'ang-lun.
Ci, Wassiljew, P- 246.

1 Kalgdoka (?) who is said, accordiag to the Burmese tradition, 10 have come to
the throne 81 years after the death of the Buddha and ruled over India for twenty-
eight years, K'wei-chi, the compiler of the *Shu-chi writes that he was a grand-
son of Bimbisara,

3 An ancient name of Pataliputra or the madern Patna, The ‘Shu-chi, however,
describes Pataliputra as a city different from Kusumapilra, and to the west of it. Cf. the
;Shu-chi, ¥; Fa.jéy, I, P. 221 Si-yu-ki, VIII (Beal, II p. 82ff.).

1 Wassiljew: pricya.
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The five points (of Mahadeva) can be learned from the following
verse (lit. are like his $loka-words):

{(Arhants) are tempted by others and ignorance (they have),

Doubt (they have with regard to truths divine);

(Arhantship) thro’ others’ help they realize and the path

Thro” utterance (they ascertain}—this is Buddhism true.t

2. THE DIVISIONS IN THE MAHASA}'\[GHIKA SCIIOOL

(Immediately) afterwards, during the second century (following
the death of the Buddha) three schocls arose out of the Maha-
samnghika:

1. the Ekavyavahirika (— 3% #),

2. the Lokottaravida (3t H] 1t 2§),

3. the Kaukkutika {gf J& &6).

Later on, again, during the second century, one school, the Ba-
hugrutiya (2 B #f), issued from the Mahasamghika.

Once again, immediately afterwards, during this second century,
another school, the Prajiaptivida (58 {§ &) issued from the Ma-
hasamghika.

Towards the close of the second century, there was a heretic
priest (steyasamviasika) who returned to the right (doctring), {Z. .,
Buddhism) discarding his heretical {views). He, too, was called
Mahadeva, Becoming a monk (pravrajita} and receiving his full ordi-
nation (upasampada) in the Mahasamghika order, he was learned am.;l
diligent. He dwelt on the Caitya hill and discussed again in detail
with the priests of his schoel the five points, (propounded by the
first Mahadeva), whereupon, on account of dissencions, (the samgha)
was split up into three schools:

1. the Caityasaila (% % [J ),

2. the Aparadaila (9 1 £ %),

3. the Uttaradaila (3 1 ff #)

T Lit. 1. Temptﬁlidn by the other, 2. ignorance, 3. doubt, 4. entrapce throvgh the
ofher, 5. the path arises through utterance. These are calted the real teachings of Buddha,

BRABES BRES A
HABREE BXEMGEH

Ci. de la Vallée Poussin: the “Five Peints’” of Mahideva and Kathavatthu. J. R, A. 8.
1610, pp. 413—423.
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Thus the Mahasamghika was divided four or five times (including
the first schism). To reckon the root and branch (schools) separately,
it becomes in all nine schools:—

1. the Mahisamghika,
the Ekavyavahdrika,

- the Lokottaravada,
the Kaukkutika,
the Bahusrutiya,
the Prajhdptivada,
the Caityasaila,
the Aparadaila,
the Uttara4aila.

IR T VA VN

3. THE DIVISIONS IN THE STHAVIRAVA DA SCHOOGL

The Sthaviravada remained in perfect harmony for a number of
years.' At the beginning of the third century (after the death of
the Buddha) there was a little dissension and it was divided into two
schools, (viz.):— '

I. the Sarvastivada (3} — 4) % #5), otherwise called the He-
tuvida (3 B #),

2. the original (mdla) Sthaviravida (#} A Lk B %) which
changed its name into the Haimavata school (E 1t ).

Subsequent_ly during the third century, one school named the

Vitsiputriya (48 F &) issued from the Sarvastivada.
Immediately afterwards, during this third century, four schools
sprang from the Vatsiputriya, (viz.): —
: the Dharmottariya (3 & ),
the Bhadrayaniya ('€ B ),
the Sammatiya (£ & %),
the Channagirika® (3% # 1} ).
mmediately afterwards, during this third century, another school,
the Mahiddsaka (£ Jh #5), issued from the Sarvistivida,
Immediately afterwards, during the same century, one school
named the Dharmaguptika (i 3% #) issued from the Mahigasaka.

P 8=

]

1 Lit. for some time,

2 Ch*in-lun: sapnagarike (75 B ) The original Sanskrit in the Chen-lun
3ecros o he the same as that in the T’ang-lun.
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(The founder of this school) declares himself that he was the successor
of Maudgalyiyana. :

At the end of the third century one school, the Kasyapiya (fk
¥ #8), otherwise called Suvarsaka (3 B #), seceded from the
Sarvastivada.

At the beginning of the fourth century one school, named the
Sautrantika (#& B #6), otherwise called the Samkrantivida (g} ¥
#B ) issued again from the Sarvastivada. (The founder of this school)
declares himself: “I take Ananda as my preceptor.”

Thus the Sthaviravada was divided seven times or eight times
(including the original schism). To reckon the root and branches
separately, it becomes eleven schools altogether:—

I. the Sarvastivada,
. the Haimavata,
the Vatsiputriya,
the Dharmottariya,
the Bhadrayaniya,
the Sammatiysa,
the Channagirka,
the Mahisasaka,
the Dharmaguptika,
the Kadyapiya,
the Sautrdntika.

= oY %N oy oo

[

Asia Major, Jao. 1925 2



SECTION IiI
DOCTRINES OF EARLY BUDDHIST SCHOOLS

Now I shall explain the original doctrines (miila-samaya) which
were held in common (at the time of schisms) and the later differentiated

doctrines (a a- r : i
(antara-samaya) * of such schools (as those mentioned above).

I
THE MAHASAMGHIKA, ERKAVYAVAHARIKA, LOKOTTARAVADA
AND KAUKKUTIKA SCHOOLS.

A The original doctrives which weve leld in comman

‘The original doctrines which were held in common
of the Mahasamghika, Ekavyavaharika, Lolottaravid
schools were:—

(by the members)
a and Kaukkutika

The four schools unanimously maintain that:—
I. Buddhas,

the World-honoured (Bhagavant) are all super :
(ot g ) all supermundane

T Lit. the original and later doctrines and common and differentiated meani

jThe Ifo}lowing filteen propositions are coucerned with thg Buddhoio ofmtis.
Mahasa‘.rpghlkas. As the reader can see at once, the Buddha of wlom the Mahiﬁi hik :
speak is not the histarical Buddha. According (o them the hisloricalBuddhal' o 111 .
but the nirmana-kfya ar incurnation of the sambhopa-kiya, Here we flfl ”_‘“ b
Mahasamghika-Buddhology one of the earljest germs of the lzte oy, e
is already fully developed in Nagarjuna’s Mahaprajiaparamig-
Yogacara literature, .

r trikiya-theory, which
| . fastra and in the later
Yog : The Mabisamghika-Boddhology will be clearly understood
n. 15 compared with that of the Sarvastividins agd others,
historical Buddha. Unfortuoately, however, :
of other schools.

, when
who recognise only the
‘ our text does not say much about [Le Buddhology
. The following is the table of the propositions in Vasumitra’s treatis
which are concerned willi the discussions aboor (he Buddha and Bodhisattva;— :

a. Propositions concerned with the personadily of the Buddha,

The Mahasamghika and their followers |

The Sarvastivida A Ty

....... L T 47—30
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2. There are no sisrava dharmas (& I #E) (or “defiled elements™)
in all the Tathagatus.®

3. All the speeches of the Tathagata are (concerned with) the
preaching of the righteous law.?

4. The Buddha (can) expound all the doctrines (dharma) with a
single utterance (lit. sound.)3

g. There is nothing which is not in conformity with the truth

A fm 3% ayathartha) in what has been preached by the World-

honoured One. 4

6. The rapakaya of the Tathagata is indeed limitless.$

7. The divine power (prabhdva or tejas) of the Tathdgata is also
limitless.

&, Progositions concerncd with the personally gf the Bodhisaliva.

The Mahasamghikn and their followers , . . I, A, 16—20
The Caityasaila, Aparasaila & Uttaradaila , . . . . . . . . . . . . IV, 1
The SarvastivAda . . .« & & .« 4 v b n e e e R e e s Y 30

The Haunavata , . . . . . . . . o 40« « o o o« o e e VI, 1 &2

1 “The Vibhajyavadins and Mahisamghikas hold thut the physical body of the Buddha
is the anZsrava-dharma, because in it all the passions {klesa) and visanas are, without
exception, cternally destroyed, aad hbecause, as is staled in the siitras, although the
“Tathdgata s born in the world, abides in it and appears in it, yet he is not stained
by the worldly dharmas. Oo these pgrounds they say that the body of the Buddha is
the anasrava body” ...... Vibhasa, CLXXIL The school which takes the contrary
view is the Sarvastiviida, Cf. Fa-jéo II, p. 12b. The Dharmaguptikas held the same
view as the Mahisamghikus us to the body of an Arhant. Ci X, 5.

2 Lit. all turn the wheel of law (dharmacakrapravartana),  °

This is a well.keown phrase and is generally nsed of Buddha’s first sermon at Benares
when he imparted his essentiul docirines to the five Brahmans. But the Mah&samghika
idealists and their followers seem to have applied this plrase not only tc the firsi sermon
and also the sermons i the whole period of Buddha's ministry, but even to ordinary
speeches in the every-day life of the Buddha. The Mahavibhid@ (Chin. tr. CLXXX) has
handed down to us an interesting acconnt and disputes abour this between the Mahisam-
ghikas and 1he Sarvistividins, the two contending schools.

According to the Sarvistivadins the dharmacakra or “Wheel of Law” means the
destroyer of passion, That which destroys passion is the eightfold path or the leachiog
in the first sermon and pothing else. Bul the Mahasamghikas and their followers contended
that the speeches of the Blessed Ones, whetlier docirinal discourses or ordinary speeches,
all are conducive (o enlightenment on the part of the hearers. All are therefore to be
loocked upon as the dharmacakra or “Wheel of Law™. {Cf. ‘Shu-chi II; Fa-jén II,
p- I4a, £} As to the Sarvastivida view cf V, 47,

1 A view, contrary tu the SarvistivEdios, ¢f. V, 48.

4 A view, contrary te the Sarvastivadins, cf. V, 44.

5 Kvidently the “rupukiiya of Tathigata” means here the sambhogakiya and not
the bady of the hislorical Buddha, which is nothing but the nirmanakdya.

& Accordiog to the *Shu-chi this proposilicn means that the divine puwer of Buddha

21;
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8. The length of life of the Buddhas is also limitless.

9. The Buddha is never tired of enlightening the sentient beings
and awakening pure faith (§radhad) (in them).?

10. The Buddha has neither sleep nor dream (svapna).3

11..'The Tathagata does not pause in answering a question.+

12. At no time does the Buddha preach (after the arrangement
of) nouns (nama) and so on, because he is always in samidhi, but
the sentient beings rejoice, considering that the Buddha preaches
(after the arrangement of) nouns and so on.s

13. (The Blessed One) understands all thmcs {dharma) with a
“moment’s mind” (ckaksanikacitta),¢

pervades all the worlds in ali directions in a moment, even without Buddha’s exercising
his mind. Against this the other schools are said to have insisted that Buddha’s power
pervades them only when he exercises his mind. (Cf. *S8hu-chi; Fa-jén II, p. 18a,)

t f e, the life of sambhogakiya continues o exist so leng as the sentient being
continues to exist. Cf *Shu-chi; Fa-jén II, p. 18b.

3 The compassicn of the Buddha is limitless, so also his life. He is never tired
of salvation. Therefore lie never enlers into nirvana. Apainst this other schools, such
as the Sarvastivada etc. maintained that the Buddha enters into ‘sternal oirviina after the
accomplishment of the work of salvation, Fa-jén II, p. 194,

3 Becsuse he is always in the state of “abstract meditation®” {samadhi).

Against this the Sarvastivading cobtended that the Buddha sleeps though he does
0ot dream, Dreams arise cut of delusion and desire. Boddha has neither of these : therefore
be has no dreams. But he sleeps because he has a physical body. (Cf. ‘Shu- chi;
Fa-jén II, p. 19b, £}

+ That is to say, answers flow of their own accord. (See the next proposition and
the note on it) The Tibetan version is somewhat differeat and rups as follows: phuf
Fragen geben sie sinngemiiss Auskunfr.® Cf Die Seklen des alten Buddlmmu:. by
Professor Walleser. (This work is not yet published.)

5 Not only do the speeches of Buddha flow from his “golden mouth” of their own
accord, but they form at once, as it were, wreaths of pearls and gems. But ignoran
audiences rejoice, considering that the Buddha preaches afier the artistic arrapgement of
words, clauses and senlences ete. and gladdens thein by his eloguence,

The contrary view of other schools is that, though the Buddha needs no special
¢ffort in replies, yet he does answer or preach after arrangement of his speeghes,
{Cf. Fa-jén I, p. 212}

6 The ‘Shu-chi interprets the present proposition as follows:—“The Buddhz trains
his mind for a pumber of kalpas. There is none who can surpass the Buddha in under-
standing al! things {(dharma). (In the text: citta; this is evidenily the mistranscription of
dharma.) Therefore the “moment mind” of the Buddha can wnderstand the differences
and the substance (svabhava) of all things and can realize (them). {According to) other
schools the mind of the Buddha cannot understand all things in 2 moment: the svabhava
{the perceiving mind—so inlerpreted in the supercommentary), samprayukla (caitasika)
&nd sahabhii (the sense-organs?) are not to be unterstood {lit. are excepled} (when the
mind perceives other things),— —'
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14. (The Blessed One) knows all things {dharma) with the wisdom
befitting a “moment’s mind” (ckaksanikacittasamprayuktaprajina). *

15. The ksayajiana (& @)
the dnutpadynana (3 4 7)) or “knowledge of non-rebirth” are al-

“lnowledge of extinction™ and

ways present in Buddhas, the world-honoured, and (hey continue to
be so till thew parinirvana.?

16, None of the Bodhisattvas, \\'Iu.n they enter (their) mothers
wombs, form their own bodies by passing through (lit. receive) (the
four embryonic stages), kalala, arbuda, pedi and ghana (which or-
dimary people pass through.)s

17. Al the Bodhisaltvas assume (it maked the forms of white
elephants when they enter their mothers’ wombs.

18. All the Bodhisattvas are born from the right side when they
come out of their mothers’ wombs.

1g. None of the Bodbisattvas enfertain thoughts of greed (kama-
sumjia), of anger (vydpidasamjnld) or of harming  others (vihim-
sasanyha}.

20. For the benefit of sentient beings (sattva) Bodhisattvas are
born into bad states (gati) at will and can be bom (lit. go) (into any
of them) as they like,

21. Through the possession of the “after-knowledge” which follows
the comprehension (of the truths) for one moment (ekaksanikabhisa-
mayantikajiiana) one pereeives, in their full significance (lit. all roundy
the four truths with their specific differences.

According to the l'a-jén the Dharmaguptikas and Mabisasakas alse shared the
view of the Mahasamghikas, The MahZsamghikas are said to be the only people whe
insisted thal the sebjective mind could perceive its svabhiva, while oiliers, especially the
Sarviastividing, thooght 1hat (he wind eould not perceive its mind, just as a sword camnot
cut itsell. (CI. V, 29 and p. 48, note 5.) This view is set forili in the Vibhisd IX in the
following way: *—Because a sword caooot cut itself and begause Vasumitra says that it
is not the object of thought (visaya) {the mind) cannot know its svabhdva In connection
with this proposition we are required to take notice of the following passage in the Abhi-
dharmakosa-sastra, XXVI:—“At the time of meditation on all things as non-ego the
perceiving mind (svabbiva) is excepted.” Cf. Fa-jén I, p- 210 L

t A similar preposition lo the preceding one. The ouly difference is thal the
present proposition is held of a caitasika, namely prajha or wisdom.

2 CLV, 9 and p. 42, noie 2z,

3 The following five propositions are exclusively concerned with Bodhisattvas.
Cf. p. 18, note 2. As to the embryonic stages of. Mah. v.

+ A propasition concerned with a miode of meditdtion upon the four aryan truths,
The four aryan trullis have sixicen diflerent agpects { J 55 7 i HH sodatikars), pamely:
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22. The five consciousnesses® (paficavijfianakaya), the eye and so
forth (conduce both to) passion (sariiga) and to freedom from passion
{viraga). ‘

23. The world of form and the formless world (ripa and ardpa-
dhatu) (both) possess a complete set (lit. an aggregate) of the six
consciousnesses (sadvijianakiya). ?

. dubkha (suffering), 2. snitya (transitoriness), 1. $anya {voidvess), 4. anitmaksa (non-
£go), 5. samudayr (aggregation), 6. prabhava (birth), 7. hetu {cause), 8. pratyaya (con-
dition), 9. niredha (annihilaiion), 1o. dinta (quietude), 11, pranfia (agreeableness), 12, nik-
sarapa (libecalion), 13. mirgn (path), 14. nyaya (fitmess), 15 pratipatti {proceeding),
10. nairyanika (eternal emancipation). {Cf. Abhidharmakoda-$astra chap, V1, chin. tr. XXII;
Mah. v.) According to ihe Abhidharmakoéa-fastra, an authority - of the Sarvastivida
schoal, these sixteen aspects are to be meditated apon one after another. The Sarvisti-
vidins did not think thal these sixteen aspecls can be meditated wpon simultancously.
On the other hand, however, the Mahasamphikas have insisted, as is shown in lhe present
proposition that they can be meditated. upon simulancously when a Buddhist has acqui-
red comprehension of truth in the darfena-mirga, '

The daglana-marga is (he first path of sanclification of a Buddhist sainl, the second
heing the bh'zvanﬁ-m‘a.“rgn. In ihis frst path a Boddhist atinins foll comprehension of the
trath by passing through its sixteen sab-stages of meditation. This ful) comprehension
of the truth is technieally called abhisamaya in Sanskrit.

Antikajfigna or “after-kuowledge” in {lis proposition signifies the knowledge whick
accries after the (ull comprehension of the truth. It is this “after-knowledpe” which,
according to the Mabasamghikas, enables a Buddhist to perccive stmnltapeously all the
different aspecis menlioned ahove.

It is, however, interesting to observe, thal the view of the Mahzsamghikas was con-
tradicted by the later Mah@samghikas (cf. T B, I} but supported by the Mabisasakas {ef. IX A, a).
For the contrary. proposition of the Sarvastivading in Vasumitra’s tieatise cf. v, 5.
Those who are interested in this subject cf. further the Abhidharmakoda-dFsira chup. VI,
chin, tr. XXI¥l, where an interesting discussion on this problem is preserved.

t Lit, the body of lhe five consciovsnesses.—No doubr (he “hody™ here is the
translation of kiya in the sense of group. In order iv avoid confusion, however, I have
not translated (his word purposely, :

The Sarvistividins maintained that the first fifteen (Ave indriyas, five visayag and
five vijfiinas) of the eiphleen elements (dh&tu) were only s@srava. Therefors (hey have
ne vieaga though they have viga. The school which has adapled the opposite attitude
as lo this question is the Valsiputriya. The Mahisamghikas acknowledged hoth riga
and sarfga. {CL V, 26; VII, 5; I1X A, 10)

% The Sarv@stividins maintained (hat the (wo consciousnesses, namely the nose-
consciousness (ghrinavijfiiva} and tongue-consciousness (jibvavijiana) of the so-called
six comsciousnesses ‘are wanting in the devalokas above ihe second dhyana, (CF the
table in p. 43, nole 1) though their sense-organs (indriya) exist even there. But the Mahi-
samghikas coutended that the existence of sense-organs presupposes the exislence of
their respecii;re conscionsnesses and the existence of the consciousoesses thelr “objective
correlalives.”” Thns the Mahisamghikas maintained the cxistence. of (he eighteen dhalus
throughont the three worlds. This view seems to contradict the general belief of the
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24. The sense-organs (rupendriya) of five kinds are nothing but
lumps of flesh (lit. have Jumps of flesh as their bodies).

The eyes do not see colours; the ears do not hear sounds; the
nose does not smell odeurs; the tongue docs not taste flavour; the
body does not feel touch.”

25. {Even) in the state of the samahita (5§ 5jJ) one can utter
words (lit. there is an utterance of speech): there is also a subduced
mind (F & %) and also a guarrelsome mind (G {& &).?

26. One who has accomplished what ought to be done (Jif {£
O, # krtakriyah) does not take (ada) anything (dharma) (to himsell).3

non-existence of ripa in the aripa-dhdtw, The Mabfsamghikas tried to solve Lhis
guestion by a postulalion of the existenee of subtle riipas. The ripas in the arﬁpa-dh-é.tu
are cxtremely subile when compared with (hose in the other (wo worlds. Therclore
there is no absurdily in calling the highest group of brahma-lokas arfipa-dhie. (Cf. Fa-
jén 1T, p. 30 bE). o :

1 The question--"Is sense-cognition due to lhe sense-organs (indriya) or ‘to SC]}:.SC-
consciousness (vijiiana)?’'—was a problem amongst the early Buddhist scholasties. ‘\lhe
Mahasamghikas were inclined to think that sense-cognition is due lo seuse-conseious-
nesses. I‘Fhe sensc-organs which are, according to them, mere lamps of flesh, are like
windows through which the sense-consciousnesses can acyaire their scuse-cm.gnilion. 'l'h.c
Sarvastivadins postulated, however, (he existenes of subtle sense-nrgans b‘_esujes Lhe ordf~
nary sense-organs, through which man can derive sense-coguition. (Cf. *Shu-chi;
Fa-jén IL, p. 318 i

z That is to say, one can utler words even when in the sumihita or dhyina because
the mind in the stale of dhydna is not allogether unconscious of the external world
The stimuli which come from the external world are still perceptible even in the slate
of dhyana and aflord opportanity o (he ind to ponder over them. o

‘Ihe state of the samahila is commenly believed Ly the sectarians of the Sarvasti-
vida and olher schools to be tolal unconscionsness of {he external world, the scr.xses
being withdrawn aliogether from the external world, (CI. 'V, 46). But the Mah&samghikas

deviated from this general helief. . -
We have an account of an inleresling eontroversy with reference to this proposition,

Once upen a time Maudgalydyana is said (o have sat in the Akificanydyatana-samadhi
or “ile meditation of the rezlm of nothingness.,” As he so sat he heard the beltow of
an elephant and, on account of this, ke emerged from he abslracl medilation (thfi Ma-
havibhasid, Chin. tr. LEXXXV). The Mahsamghikas took this to mean (hat Maudpalyfyana
heard lh‘e beHow ia the stae of samadhi. But the Sarvastivadins contended (hat hie beard the
noise when he came ount from the samadhi, becanse there is no ear-consciousoess in {hat
state. The Hindu econceplion of (he siate of Yoga is Ihat of total unconsciousness of
the external world; whal cxists there it only the consciusness of the spiritual world.
On this point the Hindu view is akin to that of the Sarvastivadius.

3 Krtakrtya is a frequent epithel of Adaiksa signilying the person whf) hazf reached
the goat of perfeclion by goimg through the slages of p.ragressivc sapetification. The
phrase “does not accept {hings” is interpreted in the *Shi-chi to” mean “not to have
any aplachment to {hings.” “Therefore (his proposition seems Lo mean that those who
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27. The citta and caitasika dharmas of Srotadpannas are capable
of knowing (their} nature {svabhava).*
28. a) Arhants (also) can be tempted by others,
b) (They) bave still ignorance,
¢} (They) have still doubt,
d} (They) gain spiritual perception by the help of others,
{lit. enlightenment through the other),
) The path is realized by utterances.?
29. Suffering leads a man to the path.3

30. The words of suffering can lielp {the process of realization
of the path).+

31. Through the instrumentality (prayoga) of wisdom {prajita)
one annihilates suffering and is also capable of obtaining the final
beatitude (sukha)s.

have reached the goal of perfection in Buddlism are free from attachment to any thing.
This idea of non-attachment of an Arhat is generally taken (o be a uvniversal belief
of all Buddhisis. But the ‘Shu-cli describes the Sarvastivadins and others to have
maintzined that even Afalksas have altachment, Unfortunately, however, the *Shy-chj
does not give any references to the authority on which ihis assertion is based,

The reading of this proposition in the Ch'in-lun and also ie the Ch*en-lun is
somewhat different. The last phrase in these versions is; “There is no place.” Does
the word “place” signify the place of attachment or place of retribution 7

* This is one of the most ambiguons propositions.  The ‘Shu-chi gives two jnter-
pretations.  According to the first of these (his Proposition means :
Buddhist sage who has just entered upon the siream of the arya
knowing by himself that he has entered upon it; to realize his he does not requoire
anyone 1o inform him of the fact. If this first interpretation can be accepted, we must
translate this proposition as follows: *The Sroladpapnas are capable of koowing their

own nature ({svabhava) through their cilta and caitasika dharmas,”" as Wassiljew has
translated it. Cf. Wassiljew, p. 262

A Srotadpanna or “a
n path” is capable of

The second interpretation is (hat SrotaZpanua is capable of knowing by himself
the nature of his citta and caitasika in 2 moment. Then it may be asked: Are average-
men (prihagjana} and the sages other than the Srowdpannas unable to know the nalure
of their minds? According to the *Shu.chi and ,JFa-jéo they cannot know the nature
of their minds as clearly as the Srotadpannas o.

2 The five points of Mahadeva. (CL p. 15, note 1; II, 2; IV, 3; VI gy

3 The experiencing of suffering (dubkha-vedana) in (his world is bound to give a
man a feeling of aversion (o it. And (s feeling, in its twrn, leads him to regunciafion
and eventually 1o \he dryan path.

+ A similar proposition to I A, 28, e, The frequent ntterance of the word “suffe-
ring” arouses one’s dislike for this world and thus helps the process of realization of
the path.

§ The present proposilion signifies that the observances of dila and dhyipa do not
conlribute to the ennihilation of suffering ard the altainment of the eternal bLeatitude of
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32. Suffering also is (a kind of) food (ihdra).?

33. In the eighth stage (astamakabhimi) one can alse remain
for a long time.?

34. From (conversion) onwards to (yavat) (the stage of) the gotra-
bhomidharma (4§ i i) or “the stage of transformation of personality”
there is in all (stages) (the possibility of) retrogression (for those
who are on the path of progressive sanctification).3

nirv@na: koowledge is the only means through which man can obtain freedom from
suffering and can eoter jute nirvina. Fa-jén I, 36a.

1 Deest in the Tibetan version and in the Chtio-lun,

“Because the beings in the infernal regions (are szid to) subsist on lumps of heated
iron, (hut) still retain their lives.” CFf. ‘Shu-chi II.

The dhiira or “food” is generally described in the Buoddhist literature to be of four
kinds {catvAra &hirih), viz.: kavadimkarahara, spardfbdra, manshsamestanibira and
vijidnahara, or “food made into balls {material food), food of touch, food of (hought,
food of consciousness.' The presenl proposition describes suffering also as a food, Is
this suffering a food other than (he food of the four kinds? Or does it fall under ope
of lhe four heads? If so, under which? The ‘Shu-chi is altogether silent as to these
yuestions, Perhaps “food of suflering” may fall under the category of food of touch.
Cf. Fa.jén 11, p. 36af. _

e Iere ‘“the eighth slage” means the first path of sanctificalion of Aryapudgalas
or “holy personages” It corcesponds to the darSana-mirga or “the path where 2
puddhist saint sees the truth which he has not yet seen.” {As to the 1wo pall_xs of
Aryapudgalas, /. ., bhivani-marga and dardapa-mirga see p. 21, nole 4.3 Then, why is the
first. puth of sanctification of Aryapudgalas called the eighth stage? According to
Buddhism the holy persons are eight in number and have the lollowing names: Srotadpatti-
pratipannaka, Srotafipanna, Sakrdagamipratipanzaka, Sakrdagamin, Anigiimipratipanuak_a,
Andgawin, Arhatpratipannaka and Arhant, When we count the above eight persans in
reversed order the Srotaspattipratipannaka becomes the eighth. The darsana-méarga eorre-
sponds to the siage where this cighth saint stays. Heuce the darsapa-marpa is called
here the eighth stage. Cf *Shu-chi; Fa-jén I, p. 36b.

The problem in this proposition is the question of the sojourn of an Aryan pudgala
in the eighth stzge or darSana-marga. According to the Sarvastividios the comprehien-
sion of the truths in this stage does nol require more than fifteen moments {ksana),
whereas the Mahasampghikas and others maintained that it might be extended over a much
longer time. To explaiv this view the ‘Shu-chi makes a reference to an incident,
which is said to have laken place when Sudatta was distributing  foud ameng
priests. It is said hat, on this cccasion, there was a heavenly voice in the sky which
announced that so and 30 are in the Srotadpattimarga etc. (CI. e Madhyamagaisa, IX;
Ekottardgama, IV; Mahivibbiya CXXXI) If o person in this stage is allowed to emerge
from the abstract meditation and partake of fvod, then the sojourn in that stage must
be much longer than the Sarvastivadios maintained, (CIL *Shu.chj Il; Fa-jén II,
p. 36 £) |

3 As we have already seen elsewhere (p. 21, note 4) the paths of progressive sanctifi-
cation of a Buddhist saint are two in number. Are there any regular paths, so 1o speak,
along which a convert has to walk tilt he becomes a saint (Tryapudgala)? Tlhe Abhidharma-
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35. A Srotaapanna has a chance (lit. meaning) of retrogression
(vinivartana) (while) an Achant has not.*

kosa-dastra (ch, VI, chin. tr. XX1I, XXIII) describes a path of preliminary sanctification
in seven stages for such a person.

Those whe are desitous of realizing the aryan paths are required first to keep
their body and mind pure, by retiring to a quiet place und eschewing greediness, This is
the first stage of primary sanclification. Then they are required to perform the exercise
of meditation fupon impurity {fi & ¥ asuddhabhavand), the fixation of the mind
upon respiration (J§ B B or P I & B /% andpinasmpti), and so on. By
these exercises they are able to acquire Samatha or tranguillity. When they have acquired
$amatha in the second stage, they have to observe the fourfold smytyupasthina (cf. P- 44,
note 2) io the third stage. By virtne of ihese observalions they acquire insight (vipasyana)
into the real pature of kdya, vedand, citta und dharma, or “body, sensation, thought
and thiogs.” The above are the three elementary stages of the primary sasctificalion,
through whicl the spiritual fire which destroys the human passion, so to speal, is gradually
kigdled and thus the fourth stage receives the name of ngmagala (FB} or “heat” (which
serves to destroy passion). The fifth stage is called mardbana (IE{} or “head”. Io this
stage (he virtue (kufalamaola) which was cultivated in the preceding stage attains its
copsummation, The mext stage is ksaoti {#)y or “forbearance”. In this stege the
Buddhist gets the full comprehension (kjamnana) of the four ryan truths, the diflerent
aspects of which he has meditated upon iu this and in the preceding stages {cf. P 21, note 4%
The last stage is called lavkikagradharme ({IE 38 — ) or “the highest worldly dharma."
It is so called becanse it is e highest siage in the primary sapetification. It is a
“moment state” from which a DBaddhist proceeds at once to the first stage of the
secondary sanclification, namely that of the &ryapudgalas (Cf. p. 25, note 2).

The stage which is called the gotrabhitmidharma in the present proposition is
understood to be the same as the laukikdgradharma, the last stage of the primary sancli-
fication. Then, why is the laukikiigradharma called the stage of goetrabhimidharma or
“the stage of transformation of personality”? The Mahavibhisa (chin. ir. 11Ty gives three
reasons. The first two of them are that (1) at the stage of lankikagradliarma one relin-
quishes the mature {gotm) of an average man (prihagjans) and {2) acqguires the nature
of a saint (aryapudgala). In short (his is the stage where the transformation of the
personality of a man takes place. Hence (his name. :

As to the question of the retrogression of a prihagjasa the Sarvastivadins propounded
a theory that for a man above le ksFati lhere is so retropression, £ ¢, his attainment
of saintship is secure. Bur the MuhSsamghikas contended that there is every possibility
of falling away for a man in every stage of sanctification from conversion to the lauki-
kagradharma. For the view of the Sarvastivadins cf. proposition V, 7.

1 We have seen in the preceding proposition the view of the Mah3samghikas
concerning the question of retrogressian of a prihagjsna who is on the path l(mﬁrga)
leading to saintship. Now the present proposition is cancerned with a person who has
entered upon the path of szintship but is still tavelling (owards the goal of perfection.

As T have stated elsewhere (Cf. p. 25, note 2) the Buddhist saints are divided iolo
eight classes. But they are often put hroadly into four: viz. Srotadpanna, Sakrdagamin,
Anigimin and Arhant, The Srotaipanna and Arhant which are mentioned in this p.ropositior't
are the two of these four classes of saints,

According to the Mah#isamghikas a Srotatpanna is subject to retrogression because
he has still passions 10 destroy and virtues to caltivate. But for an Arhaot the case
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36. There is neither worldly “right-view” (laukikasamyagdrsti) nor
worldly power of faith (laukikadraddhendriya).?
37. There is nothing which is indeterminate (% J (£ avyd-

krtadharmay).?

38. When one enters into the samyaktva-nyama (i 1£ #t 4 ) one
may be said to destroy all the samyojanas (%) or “bonds™?
is quite different. He can pever fall awsy because he has no passions to annibilale
and nothing to learn. ITe has reached the goal of perfection.

In the text there is no reference to the Sakrdagimic and AnigZmin. But he
commentary *Shiu-chitakes them to have the same chance of retrogression as a Srotaapanna.

The question of retrogression of a saint when he is on his way towards the goal
of perfection seems to have been one of the most widely discussed theolagical problems,
The following is a lable of the views of varivus schools:—

... Thectasa. of

T saints| Srotadpavna Sakrdagimin Anfgamin Arhant
Schools o
, . jec Subject to Subject
Sarvastivada | No retrogression Subject to ject t ubject to
retrogression retropression retrogression
Mahasamghika Subject 10 Subject to Subject to .
P r . ; Nu retrogression
& Mahilasaka retrogression retrogression relrogression
. . Subject 10 Subject 1o .
Sautrantika No retrogression Subject 1 o) No retrogression

retrogression Tetrogression

Cf. V, 8; VILL, p. 5, note 2; IX A, 17, Fa-jén 1, p. 381

1 The term *woildly” (laukika) is employed here in Lhe sense of sisrava, This
proposition seems Lo signify thal there is neither sdsrava “right-view" nor sZsrava “right
faith”. CL ¥V, 3o; IX A, 13.

2 The Sarviistividins said hat there were three pawres of things, namely good, bad
and indeterminate, while the Mahfzamghikas denied the existeoce of indeterminate things.
According to them the nature of things must be eilther good or bad. (CL. ¥, 31)

3 The proper Sanskrit form of nyama seems to be niyama or niydma which means
restraint, limilation ete. But in the Budghist sanskrit nyama and niydma are often
distinguished from ene apother (ef. Mah, v.). In the T’ang-lua and Ch'in-lun ayima
is translated as “apart from rawness”. Evidently the translators understood the etymology
of this word as nisAma. But both samyaluvanyama ([ f#F B ££) and samyak:-
vaniyama {(JF $f #& %) are used in the Abhidharmakosa-sistra (chap. VI, Chin. tr.
XXIID in the same sense. Both of them refer 1o the first stuge of the darfapa-marga.
Samyakiva is interpreled in the aforementioned aulhorily to meau “nirvana or aryan path”
and rawness (ima) “ihe passion or that indriya which did oot ripe. The &ryan path can
trapscend this rawness, therefore the use of (he word nyRmma. And also (the dryan path)
is bound to lead to nirviina and detenmine the aspects of the trwhs. Therefore all the
Aryan truths receive the mume of the niyama or determination.” Cf. Wogilara: Asanga's
Bodhisattvabhlmi, p. 30 ff.

The samyajavas are a group of human passions which bind a man to contioued
existence. It is a Jrequent epithet of kleda which is, however, wider in its denotstion.
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39. The Srotapannas (are liable to) commit all (sorts of) sins
(papa) except (those five capita] ofiences which incur punishment)
immediately (paficinantaryani), s )

4o0. The satras (or “discourses™) preached by the Buddha are all
perfect in themselves (T 3% nitirtha.)?

41. The asamskrtadharmas (B 15 )3 are of nine kinds, viz.:

The classification of the samyojanas differs according te the school, The Sarvistivadins
divided them into wine classes and maintajned that three of these, namely satkayadrsti,
vicikitsd and silavrataparimarda or “the heresy of individuality, doubt and affectation of
rites' are put away by a Srotadpanna iu the first path of sanctification. Dut the Mahasam-
ghikas maintained that a Srotaipanna destroys all the sainyojanas; Hence this proposition.

1 Here “all the sinful aclious” s interpreted in the *Shu-chi to mean the ten sinful
actions. The so-called ten sinful actions arel I prandtipata, 2. adatddina, 3. kZmami-
thyaedra, 4. mrgivads, §. parusya, 6. paifunya, 7. sambhinpapralips, 8. abhidhyays,
9. vyapida and 10. mithy@dest, or “killing, stealing, impurity, lying, slander, harsh
language, frivolaus talk, covetousness, malice and fulse doctrine,” Cf. Mah. v, dagasucarilam.

Aceording 16 the Sarvastivading the Srotafipannas are free [rom these sins. But the
Mahasamghikas maintained that even the Srotadpannas are liable to commit most of them,
because (hese actions ere often commitied without reflection. As we have seen in the
preceding proposition (ha Mahdsamghikas insisted (hat (he Srotadpancas destroy all the
sapyojanas,  But they are said to have still many passions which are to be removed
in the higher stages in the bhavani-mirga. Therefore they still commit the ten sinful
actions, but they do not commit the following (ive capital offences (pafcEaantaryaniy—
miatrghita, arhadvadha, pitrzhdta, samghabheds, talhEgatagyaulike dug{acillarudhirotpﬁdana,
or matricide, murdering an Arhaat, patricide, causing division in the Samgha, and causing
bised to flow from (lit. in the vicinity of) a Tathagata with evil intention. CF. Mah, v.;
Fa-jén If, p. 412 )

* The original of the Chinese which I have rendered Liere as “perfeet in themselves ™
is undavbiedly pntaztha {p. nitattha). The Sanskeit nliZctha signifies in ils literal or ordinary
sense a setlled wmeaning, a clear meuning,_inlel!igibility etc. Buot here it refers to siitras
which are considered to be free from anitartha or unintelligibility or ambiguily. After
much consideration, therefore, I found it convenient to (ranslate this as “nerfect in them-
selves.” Prof. Walleser Las translated this word as ,,genaver Sion.*

Evidently this proposition is aimed at {lie Sarviislivadios who wainlained the existence
of a class of imperfect siiras on the greund that Boddls himself admitted (hem by
saying: Dou’t depend wpon imperfect siiteas, bot on perfect ones, (CF the Nirvanasiira,
chin. tr, VI; Vogaciryabhiimi-$3stra, chin, tr. XLV, ete.) But the Mahdsamghikas inter-
preted this thut herein sniartha sitra means the teachings of heretics whereas oliArtha
sitra Buddha's discourses. CL the *Slig-chi [L {It is not without interest to note that
2 Chinese numerical dictionary of Ruddhism interpreted nitartha-sitas as Mahayfna
sitras and anftirtha-sdtras as Iltnaydna sitras, Of the Ta-ming-san-tsang-fa-su, Arl.
“Four dependencies™.) As to the Sarvistivada view ¢f. ¥, 50,

3 The term asampskria-dharmas means, in its ordicary sense, unmade, unaggregated
' things, It is an antonym of saiskrta-dharmas, but as technical term it seems to signify
the eternal truth or the absolute. All the szmskrta-dharmas are governed by the natnral

law of birth, stay, decay and destrection, bat nome of fhe asamskria-dharmas are subject
ta this law.
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4) Pratisamkhya-nirodha or “extinction (which is realized) by the
discriminating (lit. enumerating) (power of wisdom).”

b) Apratisamkhyi-nirodha, or “extinction (which is) not (realized)
by the discuminating (power of wisdom).”

c) Akasa, or “space”.

d)y Akasanantydyatana, or “realm of infinity of space”

e} Vijhdnanantydyatana, or “realm of infinity of intelligence.”

f) Akihcanyiyatana, or “realm of nothingness.”

g) Naivasamjna-nasamjidyatana, or “realm where there is neither
CONSCIOUSNEsS NOT UNConsciousness.”

h) Pratitya-samutpadangikatva, or “law of causation.”

i) Arya-margangikatva, or “law of the aryan paths.”

The Grst theee asapskria-dhanmas of the Mahasamghikas lave the same names as
those of 1he Survastividins and Mahisasakas. According to the Abbhidbarmakosa-sastra
the first of the three, namely pratisamkhby® nirodha, signifies *the emancipation which is
realized by putling away the bonds (/. ¢., passions) of the sasrava-dharma," (Ahhidilmrma-
koda-distra chap. 1) The emancipation in Buddhism means the realization of pirvina,
Therefore pratisamkhya- nirodha signifies the nicvana whicl is realized as the rtsult‘uf
the desiruction of the passiops. (The Sanskrit pratisamkbhyd fmplies enumeration, being
derived from khya with prati--sam. But (his lerin is translated into Chinese by the character
?%, which signifies “selection™. Ilerein selection weauvs the L!iscrliminalive power (%
1) of the transcendental knowledge, Ly means of which a man will Le ab!e to realize
nirvina.) The second, apratisamkhya-nirodha, means that which is “not {realized) 'l_}y the
discri;niuativc power {of Lnowledge). (It is the absolute which may be llla-lflfesled
when) the cawses are eternally robbed of (heir foree (jit. destroyed) {(Fa-jén [?,
p- 438). The third, akadu, implies in its ordinary sense, sky, ether elc., but here it
seems {a mean absolute space. )

The wpext four asamskria-dharmas, pamely dkasanantyayatana, vijhEnaAntyayalana,
akificanydyalana and naivasamjiid-nasamjiidyatany are interpreted in the 55I11u- clti to he
“the places on which the four aripas depend.” The .Iour ariipas mentipned here are
the fonr realms in the aripa-hdtu or “formless world.”” (. 1zble in p. 43, nole 1,5 Does
this signify that these four asamskrta-dharmas are the ontological subst_ances out Dflwl.lcll
the four realms in the arfipadhdu take their being ? The *Shu-chi seems 1o give an
affirmative answer to this question, It says that ¥when a man attains one of these
asamskria-dharmas (lit. gets this extinction) he is boru inte one of (he four realmws {tit. lln:Te)
d:p;:uding upon the ahained asamskrta-dhacma {ic. i0.” IT this inlerpr:lanon. can be
accepled we are justified in conjecturiog that tle Mahasamyglikas have entertained the -
dynamic idea of the absolute. ~

The tast two aswmskria-dharmas are the laws of causalion and cuwapcipabon, The
Sarvastivadios regarded the law of causation to he of the nature of samskara {ef. ¥, 223,
Lut the Mahasamghikas cessidered it to be permauent ruth and placed it sader the cate-
vory of asamskria-dharmas,

In the Tibetan version the ninth aswwskriu-dharma is deseribed 1o be wdas durel
zufillig aufsieigende {gantuka) Trilbungen (upaklesu} (verdunkelle) Denken {cilla), seiu.em
Wesen nach (prakriyd) (aber) helt” (Translation by Walleser, Wassiljew's transiation
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42. The nature of mind is pure in its origin: it becomes impure
when it is stained by passions {(upaklesa §¥ 4B 49)), the “adventitious
dusts” (% # agantuka-rajas?)*

43. The anudayas (BE HE) for “dormant passions’} are neither
citta nor caitasika-dharmas: and again they never become the object
of thought (anilambana).?

44. The anusaya (or “dormant passion”) is different from the
paryavasthina (#8) (or “pervading passion”) and the paryavasthina
is different from the anuaya. It must be said that the anusaya

does not combine with (samprayuj) the citta, whereas the parya-
vasthana does.?

also is almost the same as this. Cf p- 265.) But this is evidently an error on the part
of the Tibelan translator. The citta ar “mind”, which is counted as an asamskrta-dharma
in the Tibetan version, is believed by most of the early Abhidharmikas to he that which
perishes in a moment (Cf. p. 54, note 2). As such it can oever be reckoned as an asamskria-
dharma. The Chinese has a proposition about the nature of cilta immediately after the
description of the nine asamskria-dharmas. When we tuke this fact inio consideralion,
we caunot help conjecturing that the “libetun trauslator has lost sight of the ninth
asamskria-dharma in the original Sanskrit text and Irunslated erroneonsly he next propo-
sition as the ninth,

For the views of other schools about the asamskria-dharma cf. V, g, 2z2; 1X A, 19
and lhe notes on them.

¢ This is one of the most inleresting proposilicns from 4 historical point of view,
The essenlial doctrines which are set forth ju Asivaghosa's “Awakening of Faith” (1, Ly
Suzuki, Chicago 1900) are nothing but the full exposition of the lhoughts which de-
veloped from the ideas set forth in his proposition.

2 The Mahasamghikus called the Lijas of passions, i ¢, the passions which remain
nader the threshold of our consciousness “anuiayas” and their manifestation “paryavastha-
oas.” (Cf Fa.jén II, p. 45.) On this point their views are Jifferent from 1he Sar-
vaslivading, according 10 whem the term anusays is an epithet of klesa or the passions
both below and above the threshold of consciousness.

The following is the translation of the interpretation in the *Shu-chi: — —<The
anusayas are {lhe bijas of} riga and the ollwer {passions). There are ten kinds of sousa-
yas: (they exist even) in the state of absence of mind and even at the time when one
has good (thooghts} etc. The pribagjanas or “ordinary men” are so called because they
bave always the anusayas in them it in the body). If {the anusayas) were caitasikas
(or manifested passions, ordinery men) would be saints in the state of absence of
mind ¢te., becavse (lere coutd bLe no passions (klesa) (in that stare). (But in reality
they are not saints.) The anuvfayas are neither citta nor caitasika; (ierefore they are oot
to be perceived. If they could bLe perceived they would have ta be cailasikas.”

As to the Sarvastivida and Malisasaka views on this problem cf. V, 20; IX A, 3

3 As I said in the preceding note the anusaya is, according lo the Mahasamghikas,
the dormant passion below the threshold of our consciousness, while the par)ra\.rastllﬁna
its manifestation above the threshold, On this poiot the nature of the two differs. Being
# meatal phenomenon (caitasika) the paryavasthina can be perceived by our own mind
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45. Phenomena exist neither in the past (atita) nor in the future
{anagata) (lit. the past and future are not the real substances).?

46. None of the dharmayatanas (§ @) can be known or under-
stood: they can be attained (3 3§ gatimgata) (only by those Aryan
pudgalas above the dar$ana-marga).? .

47. There is no intermediate state of existence (vh 4§ anta-
rabhava).3

or to speak technically, it can combine with the citta {citta.samprayukta). But the
anusaya does not combine with the citta {cittavisamprayukla).

The Mahisdsakas held the same opinion as the Mahdsamghikas on this subject,
the Sarvastivadins a contrary view (cf. V, 21; IX A, 4.)

* As we shall see Jater oo the Sarvastiviidins insisted on the existence of (he sub-
stances of things in the past, the present and the future. But the Maldsamghikas main-
tained that subslances do not exist in the past snd future; they only exist in the
present.  Phenomena come into existence in accordance with the law of causation
and are subject to Lhe law of momentary chaoge. In the past both the “substances
and the functions” of things have been already destroyed und in the future they are not
yet brought iolo being. Ihenomena exist therefore ooly in (he present. This is the
well-knowe non-existence.theory as to the past aund fuiure of the MahZsamghikas.
This view was supported by the earlier Mahisasakas (cf. X A, 1), bul was contradicted
by the Sarv@stividins and the later Mahid@sakas (cf. ¥, 1; IX B, 1).

z The dharmiyatanas are the “exiernal correlative” of the inlzrmal mind. In other
words they are the objecis with which the mind occupies itself. As such this word is
often rendered as ideas or thoughts, But here it conveys a specific meaning. Failing
to discover a proper Roglish equivalent I found it convenient to leave this word
untranslated.

According to the *Shu-chi the dhaumiyatanas here mean 1. asamskrladharmas
{cf. p. 28, note 3}, 2. caitasikadharmas or “mental states™ and 3. sjpiptiripas (B & )
or “incomprehensible or invisible matters.” These dharmayatanas were held by the
Mahf@isamghikas to be 100 lofty or subtle to be understood through the aid of worldly
knowledge or 10 be grasped in defiled and unconcemiraled consciousness. They are
only 1o be penetrated or comprehended by (hose sainls who have gained one of the six
kinds of knowledge (sadablijiana) or those who have comprehended the aryan truths,
For inslance, the mental states (caitasika) of others cau be known only by the saint
who has acquired the power (rddhi) of knowing the mind of others (paracittajiiina).
And the eternal Jaws (asamskrtadharma) and incomprehensible or invisible matiers
(ajfiaptirapa) are only perceived by the sainis who have comprehended the Aryan Lruths.
{CL. V,2; IXB, 3) Fa-jén II, p. 45b.

The last phrase of this proposition in the Chingse is wanting in the Tibetan ver-
sion, Cf. Wassiljew, p. 266.

3 The early Buddhists posinlated the existence of three worlds—Kamadhat, tipa-
dbhatu and ardpadbate, or “the world of desire, of form and of absence of form.” And
they believed that individuals transmigrate from one of these o the other in accordance
with (he karmas. A guesiion arose in comnection with the space Dbetween Lhe (wo
worlls. They questioned: will there be any intermediate state of existence (antarabhava)
between death (maranabhava Ff A ) in cue world and the next birth {upapattibhava
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48. The Srotaapannas can also attain the dhyana.*
Such are the original doctrines held

in common (amon
members of the four schools), ( € fhe

B, The later differentiated doctrines.

The later differentiated doctsines of the four schools are:—3

I. There exist as many different modes of comprehension (abhisa-
maya) as there exist the different aspects (akara) (lit. the differences
of aspe:cts of the aryan tryths (aryasatyani).+

2. fhfere are certain things (4 3£ kecid dharmah# which are
caused (lit. made) by (the agency of) self (svaya}ikrta): there
are certain things which are caused (by the agency of) ;Jthers (pa-
rakrta) : there are certain things which are caused by both (ubhaya-

EE. A ) in another world? The Sarvistividing and later Mahisasakas believed in i
existence (cf. V., 25; TX B, 2} whereas the Mahasamghikas and earlier M I“ﬁmlc”S
(IX A, 8) fiid not. The view of Malidyznists is indcﬁ.nile. According to the:nu;:: :;
;:}p;;erz: I:'.lrtue or great sinfulness receive no intermediate state; but others do. Cf Fa-jén

There is no corresponding proposition in the Ch*jn-lun,

1 .A proposition opposed to the teaching of the SarvEstividins, A Srotadpan
acc‘oidmg to them, cannot atiain the dhydoa because he is not free from I:iesl‘m‘
(avlrag.a). But the Mahasamgbhikas thought otherwise. A SrolaZpanna pats away all lll:c
SE[!])'O]&!‘[&S in the first Aryan path (vide I A, 38). Therefore he is free from d:rsire ;
can altain the dhydna. Cf Shy-chi Il; Fa-jén II, p. 48a. -

2 One thing which arresls our attention on going through
the Mahdsamghika Floctriues is (hat the Mahasamghika daetrig
contain several germs from wlich the later Mahéyﬁna doctrine
have observed already in P 18, note 2 the Mahayaoa trikdya theor
in the sambhogakéya theory of the Mahasamyhikag
the development of the :

Vasumitra's work about
es as set farth by him
s may be derived. As I
¥ seems (0 have its origin
, while the proposition Na, 42 led to
P ‘lhe(ir‘y' ?f. causation of' the universe by the absolute. The

nskrta {11:1 of the Sarvastividies has a static nature, that of the Mahasamghikas
8 dyoamie, (Cf. p. 28, note 3} Ou this point the Mah@samohikas must be consid d
as the precorsers of the lager Mahayana-thinkers. - e

3 . . o
The following propositions, nine in all, seem 10 be those which came into existence

man_ylyears afier the eslablishment of (he four sehiools, namely Muahdsamghika, Ekavya-
vahiarika, Lokotlaravida and Kaukkutika. Did these later differentiated o ini,ons ar)i’se
only among the Mahasamghikas? We fud the following readiog in the l:'.'h‘cn-lun
“Tlfe views of the Mahdsamghikas differed from those of the other three schools.’? The
cading in the Tibetan version is almost he same as that in the Ch'eu-lun on 1I1i; point.

A B R E W B 2 H B 8K

) {fr’a_lhi yathdryasatyikaravisesah taiia lathzbhisamayavidesih ?)

This is a contradiclory proposition to 1 A, 21 and means tliat. the four &ryan truths

aﬂre e he meditated upon one after another, Lecause each of 1hem has & different aspect,
Ct p. 21, note 4. '
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krta?: there are certain things which are produced by (the con-
junction of) several causes (pratitya-samutpanna).?

3. At one and the same time two minds (citta) can anse side
by side.?

4. Both the path (marga) and passions (kle$a) can exist (lit. are
present) side by side.3 '

5. The karmas and vipakas (B 3k) exist simultaneously.s

i There are considerable differences among the three Chinese translations, The
reading in the Ch en-lun is as follows: —(Certain} sufferings are caused (lit. made}
by self, (certain) sufferiogs are produced by others; (certain) sufferings are cansed by
both: {certain) sufferings are produced by (several) causes: (certain} sufferings are not
produced by (severalj causes,”” The reading in the Ch in-lun: — “Some are caused by
self: some are caused by others: some are prodoced by {several) causes.”

Commentators who were evidently unable to grasp the meaning of the present pro-
position made several far-feiched interpretations. But lhey do not seem to merit our
consideration, It seems 1o me this proposilion refers to suffering as is suggested in the
Ch-en-lun.

* An isteresting proposition from the psychological point of view. The early
Buddhists divided (he consciousness (vijiidoa) into six, he first five of which are the
five senses, while the last is the mind. The “lwo minds™ referred Lo in this proposition
seem to mean any two of Lhe six consciousnesses, Therefore the two may be two sense
perceptions or they may be our conceptual mind and a sense perception. The Vibhisa,
X, says: —“The Mahasampghikas maintained that two minds arise simultanecusly in an
individual (pudgala}” And again it (CXL) says:—"The two miods cau arise simoltan.
eonsly, because seeing, hearing and the other (mental performances) can take place
simultaneously.” Fa-jén I, p. 1a.

The T'ang-lun limits the number of “minds” to two, but there is no limitation
in the Chen-lun which reads as follows: “Many minds can harmonize {samghita) at
one and the same time”

3 This is interpreted in the commentaries ‘to mean that even when the aryan path
is realized, passions, dormant by nature {anvsaya) can exist logether with the path, It
must be remembered here that the Mahasamghikas divided the passiens into twe, f ¢,
lalent and aclive. The former have been called the anusaya and Lhe latter the parya-
vasthana (vide I A, 44, p. 30, 00le 3). The passions which are referred lo in this propo-
sition are the former or the anusayas,

An Achant is supposed to Le free from every sort of passions. Therefore this pro-
positior must refer 1o a Buddlist saint in an early stage where he is capable of con-
trolling the passions, but not ehle to ancihilate the internal inclinations (anusaya).

+ Here the word “*karmas"” signifies undoubtedly the potent legacies or bijas, to
employ the techeical term of the Vijidpavadins, of those “actions” good and bad, which
originate in the three agencies, body, mouth aod mind and not the actions them-selves
as Lhis term is comonly understood. These potent traces or legacies of action are bound
¢ bring their rtesults (vipaka). The existence of sentient beings (and even the
whole universe according to the later Vijfidnaviidins) owes its origin to these potent
legacies of the past actions.

Asia Major, Jan. :gag : 3
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6. The seed develops into the sprout {atikura).?

7. The material constituents of the sense-organs are subject to
change (lit. the great seeds of the rapendriyas have the meaning of
change): the citta and caitasika-dharmas are not subject to'change
(lit. have no meaning of change).*

8. The mind permeates the {whole) body.3

9. The mind can contract and expand in accordance with the
dsrayas and visayas.*

These later doctrines bLave further developed into numerous
doctrines as the result of mutual differences of opinion,

The point of controversy in this proposition is the time-relalion between the karmas
and vip@kas. The Sarvistivading and others insisted that the vipikas come into exislence
after the disappearance of the karmas while the Mahasunghikas believed in the simulta.
ncous existence of the karmas and vipikas, Cf. JFa-jén II, p. za.

¥ This strange soundiog proposition seems to give expression (o the general prin-
ciple that material things can continue lo exist for a certain e without being sub-
jected to momentary destruction, As we will see later on, the Sarvastividins insisted
that all the samskaras are subject to momentary destraction. (V, 41.) They did not
admit evolution or change in things. The Apparent evolution and change is accarding to
them, the succession of the momentary ereations and destructions of things.

The ‘Shu-chi interprets this proposition in the following way :—{The Mahdsam-
ghikas) admil that ripas (exist) for a long time without creation and destraction. There-
fore the substances of seeds change and become spronts: not that when the seeds
are destroyed, the sprouts come into existence. Other sehools {maintain that when) the
seeds perish there come into being sprouts. Therefore (the view of the other
schools) is not the same as (he view of the Mabasamghikas (lit. this). (It is on this
account that the present proposition) is stated heres* CF. Fa-jén, IIf, p. za—1.

2 “The grear seeds of the rapendriyas” in the T'ang-lun is translaled in the
Ch*en-tun as ‘the four great of ihe five sense.organs (indriyas).” (Six sense-organs
in the text. Bul this must be a mistuke for fve sense-organs.} Herein “the four great”
seems to mean the four great elements {catvari mahabhitaniy—prthividhat, abdha,
tejodhitn and vayudhity, or “the elements of carth, of water, of fire and of wind"—
which constitule onr physical body. Therefore *“the great seeds of the rdpendriyas”
signify undoubtedly the material constituents of an individual as distinct from spiritual
constitueats which are represented here by the ciua and caitasika-dharmas.  Cf. IX 4,
20, p. 61, note 4. )

3 The following is the interpretation in the *Shu-chi; —The subtle mind- conseious-
ness (manovijiiina) permeates the body om which it depends and abides (in i1). It can
perceive simultaneously & touching on the hund and a pricking in the foot. Therefore
(we) know that the subtle mind-consciousness is everywhere present (lit, abides) in the
bady........ ”

4 A proposition which shows us an original atiitude of the Mahisamghikas as 1o
the Buddhisi epistemology. The *Shu-chi says: —“The Sarvistivada and other schools
(it. many schools} maintained that the adrayas ( By ¥ = indeiyas or “sense-organs”)

and the alambanas ( Bk ﬁ‘é=vi.§ayas or “objects of the mind”} of the consciousnesses
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1T

THE BAHUSRUTIYA SCHOOL

The original doctrines held in common (by all the members) of
the Bahuvdrutiya school:—

i. The teachings of the Buddha on the following five themes
(lit. the five sounds of the Buddha) are the supermundane {/. ¢,
fundamental) teachings (Hj b && lokottara-$asana) because (the
teachings on) these five {themes) lead (2 man to the attainment of)
the path of emancipation { ] ¥ ;E nihsaranamairga).

a) Transitoriness (anityata),

b) Suffering (dulrkha),

¢) Void ($inya),

d} Non-ego (anatman),

) Nirvana, the quietude ($inta).

{vijidna) are all fixed apriori (in rigid relation). The conscious‘ness:es for the grfat
visaya and small visaya and {the conscivusnesses for) the grea-i indriya ax%d smull in-
driya are all fixed apriorl as to their combination. The consciousness leuch depelllds
vpon the small indriya camnot depend upon the great one. The cnns.cmusness \vhu?h
depends upon the great indriya canoot depend upon the -sm:_lll one, So alse stand I?.
rigid relationship Lhe visayas 10 the consciousnesses (lit. their visayas are al:io 5_0) ......

For the formation of a perception or appercepiion \hree conditions are indispensable ;
1. the presentation, 2. the perceiver and 3. the medium through _which prffsental|nns
appear. These three conditions the Buddhists call respeciivelx the visaya (or alaml;ana):
vijidea (or citta) and indriya (or asraya), or “the chject, consciousness and seflse-organs_
Now according to (he comwentary the Sarvdstividios are said to have believed in the
existence of as many different combinalions of these three as there exist different presen-
tations. They are also said to have believed in Lhe inalterability of thess combiuatious.
Bu¢ this theory seems to bhave appeared highly implavsible 10 the Mah@samphikas Le-
canse it leads to the conclusion of plurality of the mind. Like other schools the Maha-
samghikas divided conscicusness into six clusses uccording to the differences of the
mediums through which presentalions appear. But they did not admit the theory of
plurality of mind coosisting of separate entities. i is undoubtedly wrong w_hcn a cor_mne?-
tator represents the Maldsamghikas (0 have held a theory of plurality of mlnd_ in
commenting on proposition 1, B, 3. (Cf. Fa-jéo II[, p. 3af) ‘Ihe Mahidsamghikus
maintained on the contrary thal there is only one mind and this mind, they said, adapts
itself to the varicus sense organs and objecis.

This proposition is tranglated in the Tibetan version as follows: ,,So0 wird dieses
und anderes als’ mit dem Objekt (ilambana} verbunden angenomment” (Translation—
Walleser) Does the expression ,dieses und anderes (this and oiher) currespond  to
the Zérayas and visayas in the Chinese versicn? Wassiljew’s translation is somewhat
different from that mentioned above, Cf Der Buddhismus, p. 267,

K
3
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The teachings of the Tathagata on the themes other than the
above (lit. the remaining sounds of the Tathagata) are the mundane
(. e, not fundamental) teachings (it B %% laukikasasana).

2

a) Arhants can (also) be tempted by others,

b) (They) have still ignorance,

c) {They) have also doubt,

d) (They) gain spiritual perception by the help of others,

¢) The path is realized by utterances.?

As to the other views {abhinive$a) they are, in the main, the
same as those of the Sarvastivada school,

111
THE PRAJNAFTIVADA SCHOOL,

The originat doctrines held in common (by all the members) of
the Prajiiaptivada school: —

1. Sufferings (dulikha) are not the skandhas. 3

2. The twelve dyatanas are not real (entities).

3. The samskaras are provisionally called “suffering” (duhkha),
(when two samskaras) combine with each other (paramparasanghata?):

* From this proposition we learn that the Bahusrutiyas divided all the teachings of
the Buddha into two classes: —lokottars and laukika, The former ald the attainment
of emancipation directly and are as such the fundamental doctrines whereas the latter
aid indirectly, if at zl), and are therefore not fundamenial,

As we have seen before (he Mah@samghikas were of the opinion that all (he
speeches of the Buddha can be taken as “lurniog of the righteous law™ (I A, 3) while
the Sarvastividins contended that only the teaching as to the eight-fold path can he
regarded as the fundamental doctrine and not all the teachings of the Buddha (V, 47)
On this point the view of the Bahudratiyas resembles that of the SarvastivEdins. Can
this be taken as a reaclion against the free interpretation of the Buddhistic canon on
the part of the Mahfsamghikas, from which the Babusratiyas had seceded?

z The five poiots of Mahadeva, (Cf. p. 15; 1 4, 28;1V, 3; VI, 5.

3 The Fa-jén says that the present proposition is aimed at the Sarvastividins
whe claim rhat sufferiogs are skandbas {ef. Fu-jén 1N, p. 6a). The Sanskrit “skandba”
signifies etymologically muliitude, group etc., but as a technical term it implies the five
elements of u being. According to the PrajfiiptivEdins these elements have no potent
power jo themselves 10 cause suffering to a man. Sufiering comes inle being when two
samskdras combine together. (Cf, 1II, 3, r. 37, note 1.}

# The twelve Syataoas or “the twelve pluces” are the six organs of sense and the
six objects of sense. Both the sense-organs and objects are products of the aggregation
of skandhas, (Cf. Fa-jén Il p. ya,) Things which exist as the tesult of aggregation
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{singly they) have no potent power (lit. man’s function,— purusakara)
(to cause suflering).’

4. There is no (such thing as) untimely death: {every death is)
the reusit of past karmas,?

5. The karma develops into the cause (vipakahetu): (the cause)
becomes (lit. pravartate) the fruit of vipika (vipakaphala).?

6. By (the commission of) meritorious acts (lit. virtue,—punya)
one attains the dryan path {arya-marga): the path is not to be arrived

are not real entilies: real enlities must exist hy themselves. According 1o this 1he only
real entities are the five skandhas.

According to the ‘Shu-chi the eighteen dbatus are alse nol real entities,
becanse they are products of aggregation, Cf. Fa-jén 11, p. 7af, where four different
views of the early Buddhist thickers on this point are described.

The reading of the present propositon in the Ch'en-lup is somewhat different
from that in the T'ang-lun and runs as follows: “All the Zyatanas are nol accom-
plished.” The Chin-lun reads almast the same as the Ch'en-lun; but the (erm
“yatana” is wanting io it. Wassiljew (p. 268) has rendered this proposition from the
Tibelan version as: ,Die Ayatanas sind uobegreifbar, {ma-rig-pa} whereas Walleser as:
»Die (Sinnes-)Gebiete (dyatana) sind oboe Beriihrung (ma-reg-pa).

t The samskaras singly have ne potent power (purusakira) to cause suffering,
Suffering arises whea certain samskaras, namely disngreeabls conditions and the seose-
organs come into contact with each other.

In opposition to 1his view other schools are said to have held the apinion that “man
gets his reiribution in accordance with the past karmas. This ratribution has {in it) the
potent power to inflict suffering (lit. ihis fruit has a function of affliction.)’ CF. [Fa-
jén IIL p. 7h.

2 The Fa-jén (II[, p. 8b) tells us that the Sarvastividins admitted untimely death
as is stated in the Vibhaga (XX, CLI), and Abhidharmakosa-sasira (V). Therefore the
present proposition may be looked upon as a counter proposilion to that of the Sar-
vastividins.

3 The karms, which is spoken of in this proposition is the karma-force or the
so-called bijas, to use the Vijidpavdda technical term, 2nd not (he karma-actions.

The Point of controversy which led to this proposition is said in the Fa-jén 1o he
the diffcrences i the interpretation of the technical tenins zigd@éa-Aen or “the cause of
froition” and wigdla-farma or “lhe actions which lead to fruilion.” It suys: “The
opinion of this school {i. ¢, the Prajiiptivadins) is that the karma-force develops
gradually and receives the mame of vipaka-heln just at the time of frujtion. The vipaka-
phala comes into being ont of this vipaka-hetu (lit. whence). (But according to) 'the
opinion of the Sarvasivada school the word “vipaka-hew is wide (in fis denotation)
and includes all the good and bad {actions) whereas the word ‘vipika-karma” is narrow
{in its sense) and confiued only to the cailasika of will (cetand) and the actions which
were already made known and those which were not yet made known (jidpli and

"

ajfiipti-karma) ... .. Fa-jén I, p. ga,
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at through the cultivation of knowledge (lit. the path is not to be
cultivated,—bhavayitavya.)®
7. The path (when once attained) cannot be Jost (lit. destroyed).?
As to the other doctrines they are, in the main, the same as
the wiews of the Mahasamghika school.

1V,
THE CAITYASAILA, APARASAILA & UTTARASAILA SCHOOLS

The original doctrines held in common by (the members of) the
three schools, the Caityasaila, the Aparasuila and the Uttaradaila:—

1. Bodhisattvas are not free from (metempsychasis into} the bad
states of existence (durgati).3

2. Even if one makes offerings to a stipa one cannot acquire
great fruits,

3. Arhants can also be tempted by others,5......

These five points and the other doctrines are, in most cases, the
same as those of the Mahasamghika school.

V.
THE SARVASTIVADA SCHOOL

The original doctrines held in common (by all the members) of
the Sarvastivada school:—

I An interesting proposition from he histurical point of view, As we see from
s proposition, the Prajhiptividios seem to have laid nmch importance on (he bene-
volent actions, such as giving (dana), discipline (sila} and so on. They thought that the
cullivation of wisdom did wot pave the way fo the realization of the path or the
attaioment of the fourfold {ruits of saintship. When we exsmine the later Mahdyina
literature, such as Yogicarabhiimi-éistra and so on, we find that the cultivation of vir-
tee forms the essential work of a Bodhisativa. {Cf. Fa-jén III, p. ga.)

2 [ e, the path which is auained by a Buddhist saint is eternal, This is a contrary
view 1o that of the SarvastivEdins, {Cf. Fa-jén III, p. gb)

3 The interpretation in the ‘Sho-chi is as follows: —“(They) have not atlaiped
the stage of ksfinti or “forbearance” (cf. p. 25, note 3). (They are} sill zverage men
{prthagjana). (They are) mot free from being born into the bad states: therefore they
are still born into thew.”

As we saw elsewhere the Mahdsamghikas held a view, that the Bodhisallvas are
boro inte the bad states for the sake of sulvation. (CF I A, 20) We canoot fail 1o
se¢ by this the great differences of opinion between the Mahasamghikas and the
Cailyasaila and others.

#+ CL IX B, 7; X, 2; p. 64, note 2.

5 The five poinits of Mahddeva. Cf I A, 28; 11, 2.
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1. The (so-called) things (dharmas) which exist, according to (lit.
of) the Sarvastivida school, are divided into two (classes): the first
(by) nama and second (by) rupa.

The substances (of things) in the past and future are also (things
which) really exist.?)

2. All the dharmayatanas can be known, can also be understoed
and can be atlained.?)

3. The (four) phenomena (catur laksana),—birth (jiti), old age (jara),
staying (sthili) and transitoriness (anityata), (are those which) do not

1 The Sarvastivadins are the Tuddhist realists as is indicated by their name. Bul
this does mot warrant the assumnption that they recognised the existence of all phenomena,
as Lhese appeal to our sense-perception. What they have insisted on is that the material
and mental elements are things which really exist. This can be koown frewm their
acceptance of a generally espoused Duddhist doctrine, namely the non-existence-theory
of entity-¢ga.

According to our text the phenomena in the universg are divided into two clusses,
i e, wima and rapa. The former signify the iutangible things while the lauer the
wpgible. Iu e classification of the five skandhas nima includes the last four elem:‘uts
while riipa is the first. It s, however, to be remembered here thal the common grouping
of the nojversal phenoineaa by the Sarvasuvadins is into five classes and not into two
as Vagumilra tells us here. The five are: 1. citta, 2. caitasika, 3. riipa, 4. visamprayukta-
samskdra and 5. asamskria, or “1. the miad, 2. the accompanyiog states, 3. watter,
4. }hings which are peither material nor mentai and §. the ihiogs which uanscend the
law of causation.” The five are again sobdivided into seventy-five. Thus the universal
phenomena are divided into seventy-five subclasses in five groups (H fi & +
i i) The Sarvastivadios recogoised that the seventy-five ¢lements are existing elle-
ments throughout (e past, present and future. This view of seventy-five dharmas which
ape existing clements, not only n the preseni, but even in ‘the past and future, was
supported by the later Mahisdsakas (IX B, 1) but epposed by the MahZsamphikas and
also the earlier Makiéasakas, (UL I A, 45;IX A, 1)

The reading of this proposition ja'the Ch'in-lun is almost the same as that in
the T aog-lun, but that io the CUhten-lun differs considerably from the above (wo
rapslations and is far from bLeing clear. The following is my tentative translation of
the Ch'en-lun:

«All (things) exist: (all are) real things (?) (lit. suchness). There are two such dharmas
(as nama aod rdpa?) (and) they include all (things which exisl).

(The thipgs in) the past, present and future exist.

(This existence-theoty) is based op 7. the right tradition, 2. ({the existence of) two
dharmas, 1. the existence of {mental) objects and 4. the cxistence of he fruits {even
after 1he disappearance of actions).”

: The same view as that of the later Makisasakas, but different from that of the
Malhasamghikas (cf. I A, 46 and p. 31, note 2, IX B, 3}.
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combine with the mind (citta-visamprayukta) and fall under (the cate-
gory of) the samskira-skandha.s

4. The aggregated things (samskrta-vastini) are of three Linds:?
the unaggregated things (asamskrta-vastini) are also of three kinds,?
The three aspects (laksana) of impermanence* have their own special
substances. (Of the four aryan truths) three truths (satya)s are
(concerned with) impermanence, one truth® with permanence,

5. The four aryan truths are to be meditated upon one after
another (lit. gradually).?

6. Man can enter (the stage of) the samyaktva-nyima through
{practising} the two (kinds of) meditation (samadhi),® voidness (2z
$inyatd) and non-desire (¥ FA apranihita); (that is to say) one gets
into the samyaktva-nyama through meditation on {the truth of suffering
m the world of) desire (kima-loka) (in four different ways).9

* The reading in the Ch®en-lun is as follows; “Birth, old age, staying and
transitoriness are samskaras, (They) belong to (the category of) samskiraskandha, which
do not combine with the mind.” The Ch*in-lun seems to liave lost a
sentence: we find there oely the phrase: “birth, staying and destruction.”

According to the *Shu-chi this proposition is directed 2gainst the Sautrantikas,
who do not postulate such a category of visamprayukta-dharma /. .,
neither material nor mental” {Cf. ‘Shu-chi; JFa-jén IIL po11h i)y

2 7 ¢, the impennanent things in the past, present and future.

3 Z e, Pratisamkhyd-nirodha, apratisamkhyd-nirodha and skasa, (CL T A, 41, p. 28,
note 3; [X A, 19

4 Birth, change and destruction.

§ dubkha-satya, samudaya-satya and marga-satya.

8 nirodha-saiyn. )

7 The Abhidharmakosa-$astra {chap. VI; chin. tr. XXIIIj has preserved an interesting
discussion on this problem. As to the view of ather schools as they are set forth iz
the present work of. T A, 21; I B, 1; IX A, 2 und the noles on them.

 In the Ch*en-lun: moksamukba. The Ch in-luo has, however, 0o word corre-
sponding to this term; it enumerates only the following three specific names:—sflinyatd,
animitla (#_F‘. *H) and apranihita, the three terms which are described x5 the three moksas
in the Mahivyutpatti. But (he animitta in the Chin-lun seems to be an erroneous
inlerpolation, not only Lecanse ils equivalent camnol be found in the two other versions,
it is also quite superfuous. Vide nate o.

9 According to the Fa-jén (I, b. 13a) this propusition is directed against the
view of the Dharmaguptikas, who hold thar the animitla-samadhi (cf. oote 8) is the
only samadhi Lhrough he practice of which man can enter the samyakiva-nyama.

The Abhidbarmakosa.sastra {Chap. VI; chin, tr. XXIII) tells us that a Buddhist who
has completed the course of preliminary sanctification, ending in the laukikdgradharma
can enter the samyaktva-nyima or the first stage of darfana-marga by meditating on
suffering fn the world of desire in the four differeat ways in aceordance with its so-calied
four different aspecis (ikdra). The so.called four aspects are dubkha, amitya, saova and

complementary

“things which are
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When (one has) already entered into the samyaktva-nyama (one is)
calied a “repairer” (pratipannaka) during (the stay) in the (first) Afteen
stages (lit. minds) (of the darSana-marga) and (when one enters) the
16* stage (lit. mind) an “abider-in-the-fruit” (phalastha).

7. The laukikagradharma (or “stage called the highest worldly
law”) is a stage lasting but a moment (lit. @ wmoment mind,~eckaksanita-
citta). There are three kinds {(varga) of laukikagradharma. (One who
has arrived at this stage) never falls away (from it).2

anitmaka or “suffering, transitoriness, voidoess and non-ego.” The first kind of abstract
meditation mentioned in the present proposition, f, &, sinyaid-samadhi, is interpreted in
the *Shuo-chi (o he the medilaion on $Unya and andlmaka, the second kind, /. -,
aprapihita-samidhi to be the meditation on duhkba and anitya, ]

I The path of the sanctification of a Boddhist saint is divided in the Abhidharmakoga-
ddstra into two, 7. ¢ darsana-marga { B jH) and bhavani-mirga (£ JE), or “the patl
where a Buddhist saint sees the (ruth which he has not yet seen” and “the path where a
Buoddhist saimt rechearses what he has attained.” The samyaktva-nyima is the first stage
of the dardama-mirga (CL . 27, uole 3). This darsana-marga is again subdivided into a
number of sub-slages. This subdivision arises from the progressive medilation on the faur-
fold Aryan truths in the sixteen different ways which resulis in the acquisition of the sixteen
knowledges. A Buddhist saiot who has completed the course of the preliminary sancti-
fication meditates first on the truth of suffering in (he world of desire, As the result
of this meditation there accrues the so-called 1. dulikhe dharmajidaaksami (3 jE zm
:;3, ), which is follewed by the 2, dubklie dharmajiiana [:'lt}‘ ;7£ E‘) After the acquisition
of this knowledge a Buddhist saint medilates on suflering in the riipa-and arfipa-dhatus.
This meditation results in the acquisition of 3. duhkhie ‘nvayajiinaksioli (3 %8 ko
3.3, which is followed by (4) dubkhe ’avayajfina (3 48 ). Ina similar way ll1e is
required to meditate on the remaising three Zryan troths and acquires casrespondingly
the following tweive kinds of knowledge ; namely; 3. samudaye dharmajfigaksanti, 6. samu-
daye dharmajiiana, 7. samudaye ’‘nvayajfifnaksdati, 8. samudaye 'ovayajidna, 9. nirodhe
dharmajiianaksanli, 10. nirodhe dharmajfidua, [1. oirodhe *ovayajRdnaksapti, 12. nirodhe
'nvayajfidna, 13. mirge dharmajidnaksanti, 14. marge dharmajfiina, 15. marge ’nvaya-
jiinaksioli, 16. marge ‘ovayajiidna. These kinds of knowledge which form the_lsi!ng:s
of progressive meditation are lechnically called the sixteen mind-moments (—l-‘ 7N i
;]] %, sodasa C'Il‘la-kfliﬁl_lil_l). (Cf Mah. v., Abhidharmakesa-sdstra clmp'. Vi1, chln._lr.
XXIIL) Of these so-called sixteen states of mind (he first fifteen consritute, according
o the Sarviistividins, the fificen sub-stages of the darsasa-mirga, the last, namely marge
'nvayajiiina being the entrance into the bhivand-macga, The Sarvastivadins call the man
who is in the first fifreen stages a ““repairer” (pratipaonalka) and the man who las
attaived at the 16t gtage an “abider-in-the-fruit” (phalustha).

For the similar proposition of the Vitsiputriyas cf. VII, § aad p. $6, nole 2.

¢ The luokikagradharma is the highest or (he last stage in the conrse of preliminary
sanctification (¢f. p. 25, note 3. The Sacvastivading considered the sojourn of a Buddhist
in this stage to he a momeny, contrary to the view of the Mahdsamghikas. One who has
entered this stage is supposcd to pass Lmuediately into the first stage of sunctification
of Buddhist saints. Therefore there is no possibility of retrogression.
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8. A Srotadpanna has no chance (lit. meaning) for retrogression
(vinivartana), (while) an Arhant has.*

9. Not all the Arhants can gain the anutpida-jiina (or “the
knowledge of non-re-birth).”z

1. (Even) an average man (prthagjana) is able to destroy greed
(rdga) and anger (pratigha) (in the world of) desire (kdmadhatu)3

I1. (Kven) heretics (tirthika) can gain the five supernatural powers
(rddhi).+

12, There are also certain devas who lead a holy life {brahma-
caryavasthita).s

As to the three kinds of lhe lankikagradharma we fied two sets of-imcrpretalions
given in the ‘Shu.chi. According to ihe first of them the three kinds signify t. the
laukikigradharma for the men of Bauddha-yana, 2. the laukikagradharma for the men
of Pratyeka-yapa and 3. the laukikigradharmoa for the men of f:}rivaka-_v,rﬁna. (Cf. 'Shu-
chi; Fa-jén III, p. 14.)

t Lit. A Srotafipanoa has no meaning of retrogression, while an Arhant has, (CF.
p. 26, note 1.)

# The anutpadaji@ine is one of the (wo kinds of transcendental knowledge {prajia)
which is ‘always present in a Buddha, the other being the Lsayajfidna, Anutpadajiina is
the cognizance of an Arhant that he will not be subjecied to rebirth {an-utpida) in the
future, kyayajidna the cognizance that the suffering which he acquired in accordance with
his past karmas is eternally destroyed (ksaya), The Mahisamghikas thought that these
two kinds of knowledge were the two phases of one and the same (ranscendental know-
ledge, but the Sarvastividins thought them to be two different kinds of knowledga.

The present proposition signifies that the Arhants of higher capubility can possess
both ksayajfitoa and anutpidajfidna, while Arhaots of lower capability have only ksaya-
jidna. The Arhants who are subject to relrogression cunnot have aputpadajhzna. CF
[Fa-jén 13, p. 14. :

3 A view contrary to that of the Mahidasakas.  (Cf. IX 4, 35

4 As (o the five supemalural powers cf. Wassiljew p. 272, note 3. .

This subject seems to have been much discussed by the early Abhidharmikas of
differcot schools. The schools which conceded the possibility of gaining the five super-
vatural powers 10 the heretics are the Survastivida and Vawsipuiriya (V, 11; VII 4). The
schools which did not concede 1liis are the Maimavata, Mahisasaka and Dharmagoptila.
(Cf. VI, 3; 1X, A 6; X, 4.

5 It is said that the six celestial regions of the world of desire (kirpa-dhiat) (ef.
p- 43, note I; table I, 2} are peopled by celestiul beauties who are the sources of
temptation to the devas or the sentient beings who are born into them. It is commonly
believed that the devas caonot lead a holy life on account of templation. Nevertheloss
the SarvEstividins seem to have believed, as the present proposilion says, that some devas
led a moral life. The Abhidharmikas whe held a contrary view to this are the Haimavuta
\VI, 4) and Mahlsisakas (IX A, 7). CF *Sho-chi; Fa-jén III, p. 152 A
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13. The bodhyangas {or “the requisites for the attainment of
spiritual perfection”) are to be acquired (only) in the seven samapattis
(% 3, or the states attainded by practicing the ecstatic meditation)
and not in the other samapattis, *

I The beodhyafigas (sometimes; sambodhyanga) {or “members of bodhi®) are the
requisites for the attainment of the supreme kuowledge or buddhahood. These requisites
are seven in number, namely:

1. smrlisambodhyangum ﬁ"; & 3‘{) or “recollection or memory”,
. dharmapravicaya©® (g i#FE — ——) or “investigation”,
. viryae (ﬁ“
. pritio (¥
. prasrabdhie (B
. samiadhie ('E

. upeks;av ( ?%

Cf. Mab. v. and Childers,

— —} or “energy”,
L1

—) or ‘‘joy’,
— ==} or Yeulmness”,

| %y | &

__,,) or ‘‘contemplation”,

A

“equanimity”.

-3 [= BT R ] L]

~) o

i

Samipatti (or ‘fattainment” or “equally arrived" in the Hian-chwany version) is a
synonym for a stale induced by the practice of zeslatic medilation. There are altogether
eight samipanis, the first four samapattis being the four dhydnas in the rdpa-dhitu and
the last four heing the four brahma-lokas in the arupa.dhitn, The seven sumapattis
which are mentioned in our text are interpreted in the ‘Shu. chi (o mean the four dhyanas
in the ripa-dbity and the first three brahma-lokas in the arfipa-dhatu. (Cf. the table

which follows.)

The point of controversy in the present proposition is as to whether the seven
bodhyahgas eae be fownd in all the eight samapaitis and also in the kEma-dhdw or not.
The Sarvaslividios were, as the present praposition shows, of the opinien that they can
only be acquired in the seven samEpattis while other schools mainlained that they can
also be acguired even in the Jast sam3patti of the arupa-dham and also in the kama-
dhate, Cf IFa-jén 1II, p. t5bh.

The table of ihe Buddlist cosmology which is prepared on the basis of the
Abbidharmakosa-s@stra chapter T

Naraka
Tiryag-yoni
Preta

Manugya
I. Kama-dhidln{or

“the world of

) CaturmahZrija-kayika
desire').

Trayastrimsa
Yama

z Tusita Deva.loka
Nirmanarali

Paranirmitavasavarlio
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14. All the dhydnas (58 J&) are included in the smriyupasthanas
(& f£).»

[ 1. Prathama-dhyana b} Brahma-purohita

a) Brahma-parisadya )
{c) Mahabrahina

2. dviliya-dhyina b} Apraminibha

a) Tarthiabha
{c} Abhasvara

1. Ripa-dhitu (or

“the world of a) ParTitasubha
form"y. 3. trtiya-dhyisa l b} Apraminaiubha | Beabma.l
€} Subliakrisna Bratima-loka

[ &) Anabhraka

b} Lunyaprasava

<} DBrhatphala

dy Avrha

¢} Atapa

1} Sudrda

g) Sudariana

h) Akanistha !

4. caturtha-dhyina

1. AkdsZnantydyatana

2. Vijfidndoantyayatana

3. Akificanyayatana

4. Naivasafjiisanjigyatana

II1. Arupa-dhatu(or
“the formless
world")

Catur-ariipa-
brahma-loka

1 Dhyana or ‘“an abstract meditation”
samyakiva-nyfima (Cf. V, 15). A man who e
after death in one of the Brahma-heavens,
the degree of dhyfina which he has attuined. There are four “fundamental” dhyanas whiel,
are the succeeding stages of the meditation. A Buddhist who is desirous of practising
dhyana is required first to retire to a quiet place and then 1o concentrate his mind apon
& cerain subject. As the meditation advances his mind is gradually filled witl
saperpatural joy (prit) and delight (sukha) Leing detached from earthly ¢motions, but
it is not free from reasoning (vitarka) upon, and investigation (vicAira) of, the subject
chosen for meditation. This is the characteristic of the first dhyaoa. Bet when the
meditation advances his mind becomes free from reasoni

of supernatural joy and delight remain, This is
When he continues, however, to meditate upon

is the principal means of entering into the
xereises dhydna can also obtain his rebirth
the particular heaven being determined by

ng and davestigation, yet the feclings
the stale in the second dhyana,
the same subject he gets free from
the feeling of joy. This is the third dhyana. In the fourth dhyana his mind will become
indifferent (upeksa) to all the feelings (vedang), alike of pleasure and of pain. According
16 the Fa.jén “all the dhyanas” mentioned in the text are these four fundamental
dhyanas. {As 10 the four dhyinas cf. Abhidharmakosa-sastra chap, VILIL, chin, tr. XXVIIL
an also p. 45, note 1,)

Smrtyupasthdne or “fixing of the attention” is also a kind of moeditation by the
practise of which a Beddhist acquires insight into the truth {vipagyand). (Cf. p. 25, note 349
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15. A man can enter the samyaktva-nyima and can also gain
Arhantship (lit. the fruit of—) independently of the (four fundamental)
dhyinas.®

16. Although a man can gain Arhantship (lit. the fruit of—) yet
he cannot enter the samyaktva-nydma, if the body is in the world
of form or the formless world (lit. depending upon™ the body of the
ripa- or ardpa-dhitu). A man can enter the samyaktva-nyama, Ias
well as gain Arhantship (if) the body is in the world of desire
(kama-dhatu).* ‘

17. There is no one who is free from passion (virAga) in the Northern

There are four smriyupasthipas corresponding to the four different subjects l:?f medilation.
The four subjects are: the bady (kiya), sensation (vedanz‘f), .lhought‘ {cilta) s.nr:l'the
existences other than the above three (dharma). A Buddhist is requlr:ad to .med"ate
upon them correspoudingly as impure, painful, trensitory and non.ego. Cf. Abhidharma-
kosasastra chap. VI, chin, tr. XXIIL ‘ _

Now the present propesition says that all the dl:yiinas_ are included in the smrtyu-
pasthinas. Dwoes this signify that the subjects of meditallon_()f the four fundamental
dhyanas are ijocluded in the four subjects of the sm‘rlygpa?thanus? We hafe‘, u;}fonlu-
nately, no explanation of this propesition in the *Shu-chi and the explanation iu the
JFa.jén is not quite to the poiat. . ' ' o

1 According to the Fa-jén this proposition is said te g_l:ae capression ‘lo the idea
of the Sarvistiv@dins that a man can enter the samyaktva-pyima "depenc!mg on thf
anagamya (7“!?; F ¢ ), antara ( [Hj 5 ) and the four fundamenlill (rrtula——*ﬁ 2‘:,
Y ) (dhydnas)” That is to say the enlrance into th‘e sam.yak‘tva-nyama is not anieit
sarily indueced by the four fundamental siages of |_11)fsl|c meditation: a maa can edl: L
directly even from the stages of mystic meditation, know_n as the1anngan;)ral- 1)} :
and antara.-dhyana, What then do these two dhydoas sugnlf;r? Hach of the fou
fundamental dhyanas which we have already seen in the. preceding .:Jute has sll preli_':ar-
atory siage, known as samaotaka-dbyana or “neighbouring dhy.aua. (ik‘;-to 1:e t ree'
sub-divisions of the four dhyinas in the Pali-sources cf. Childers.) _1 e a;mirmfra
dhydna which is meulioned in the TFa-jén is the synonym ?f the s.amant; a-\)[;};au;
of the first dhydna. According to the Abhidharmakosa (chap. VIII, chin. . XX ) 1
is said that there is an intermediate stage of mueditation heltwe‘cn the first l1‘1.mdame‘|;t?
dhyina and the simantaka-dhyina of the second. Bef:au.se it Iies belween t?e‘twj:n 11} 1:
called antara-dhyana or “intermediale (stage ol) meditation.” The c'harac;ertf,nc fn f.
intermediate stage is that though the mind of (he man \T'h_u exlerclses dly;})alls]_re:l
from reasoning {vitarka), it is uot free from investigation (v’nca‘r_a) into the suliccllwmt:r
is chosen for meditatioa. {Cf. p. 44, note 1; Abhidharmako‘sa-lsastra Clhap. VIIL, chin. tr.
XXVUL} The anlara-dliyana in the Fa-jéa refers to this mtermedlate. siage. "

According to the “Fa-jén the Bedhisatvas ar{d P:aty.ekas are sauﬁl to enter th
samyaktva-nyima always from the fourh dhyfsa. (CF ,I‘T-Jén I_II, p. 163 e

2 f e, only an iodividual in the world of desire (kEma-dhdtu) can er?terlh:] o the
samyakiva-nyEma or the first stage of darSapamirga and not those who are in
of form or the formless world (ripa. and arépa-dbatu).
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Kuru continent. Ng saint is born
(asamjna-devaloka).
18. The four conseculive ra

there or in the unconscious heaven

nks (lit. fruits) of priesthood (catur-
érémapa—phala) are not necessarily attained one after another (lit.
gradually). If one has already entered the samyaktva-nyama one can
(directly) attain the ranis of Sakrdigamin and Anagamin (lit. realize
the fruits of—) thanks to (the previous destry

ction of passions 1n)
the worldly path (laukika marga), 2

19. It may be said that the four smrty-upasthZnas can include
all the dharmas.s

t The northern Kury continent {Uttarakury) is ape of the four continents iy the
Buddhist cosmolagy. According 1a the Buddhist literature this continen ig said to be
the land of pure happiness, No suffering is known in ihis land. Therefore there is
Bo one who aspires to the realizatjon of the path and becomes free from Passion.
Therefore po saint desires rebirth into an environmen: so detrimental to his puersuit of
the realization of the (o,

The unconscious heaven or asamjia-devaloka is the pj
dhitu, This heaven is known 1o be the heaven of long Lfe and happiness. Tt js supposed,
therefore, that no one in thig heaven tries to cultivate the path. Teoce Buddhist saints are

deseribed to have ng desire for rebirth into this world. Cf. f8hu-chi; Jasjén
11, p. 16 b,

- The “four fruits of priesthood means th
pudgala), namely the ranks of 1. Srotafpanna, 2, Sakrdagamin, 3. Andgdmin and 4. Achant.
This proposition gives expression to a Sarvistivida view that the acquisition of the
four ranks is not necessarily followed one afier anqrlier, One may be able (o acquire
a higher rank st once, skipping aver certain lower ranks. According to (he Fa.jén
the skipping over may lLe dope in two ways. The first is 1o skip over the first rank
and acquire direcily the second rank, namely that of Sakrdagamin.
dardana-marga (cf, P- 4T, nole 1) is regarded as the path for the Boddhis
the preparatory rank for Sakrdiagamin
of skipping over is to surpass the
namely the rank of Apagamin,
2 Buddhist saint who is in the prep

ghest devaloka in the aripa-

e four ranks of the Buddlist saints (arya-

In this case the
t saint who is in
AN snkfdﬁgﬁmi-pratipannaka. The second case
first two ranks and altain immediately (he third,
In this case the darjuna-mirga becomes the path for
aratory rank for Anagamin, 5, € ADAgAmi-pratipannaka,
Such skipping over is due, according to the Sarvistivading, 1o (he Previous destruction
of certain passions which are 1o be desroyed in (e bhﬁvauimérga, hefore the entrapce
inta the samyaktvanyama (7 e, the “worldly paths ™ of onr text). A Buddhist who las
previously destroyed six kinds of Passions acquires ar ance the runk of Sakrdagamin,
eoe who has destroyed nine kinds the rank of Avdgimin. It should be noted here
that though the Sarvastividing granted the skippiog over 1he first two ranks, yet

they did mot allow the skipping over the first theee, No Buddlist saint eap acquire at
once Arhaotship,

According to e .Fa-jén
oot admit the destruction of pas
3 As we saw in P 44, note

this proposition is aimed at e Sawtramikas whe dig
sions in the worldly paths. Cr. JFa-jén 11, p, 16h.

I the smrtyupasthana consists essentially in the fourfald
meditations.  As such (he subjective “substance” of the smrlyupasthioa must be
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20. All the anudayas {(dormant passicns) are caitasika: (they) Eombu:;
€ m
with the mind (cittasamprayukta). (Therefore they can also beco

objects of thought (alambana).? . | !
J”I All the anu$ayas can be included in (the catcg9r) of) t}?e
ar;a;rasthina- {but) all the paryavasthinas caonot be included in
B ;

4 a
the category of) the anusaya. o ) '
( 22 T;elaw of causation (pratitya-samutpadangikatva} is undoubtedly

samskrta.d ‘ - | ?
"’3 An Arhant 15 still governed by certain categories of the law
f '-1 .sation (pratityasamutpadanga). (lit. Certain “members of dependent

O cau

causation” also follow after {anuvrt) an Arhant).4

i ajia i Buddhism
} ich 4s ulellect (prajid). According to
i to be 1he citta which is known as i ‘ b \
cfms'c“er:iund to be folowed by its cailasika. When an intellect bejins to w?;:-; t:lr)c
¢ son ] : ssociation, The Ab-
citta veral other mental states in accordance with the law of asSGclathn} gy
arise se ) i : : ¢
hidharmakos$a calls the first pure intellect (he svabhava-smrty-vpasthana ( { /& {ﬁi
ridhiar : P H &
d b a.t which exists together with the cailasikas the salpsargavsm%upnalhana (iﬂ] ,
o 1t i ivira 3§ The subjective
i i *Shu-chi the pariviara ,.& J
/7 {£ ). (The latter is called in the . - Jeciive
- l‘!'jzl}I )E‘tsupposes its objecits. These objects are styled in the above :uthor};_y t1
. i akosa chap. VI; chin. tr.
alambana-smyty-upasthina ( B #E & ﬁ:; (Cl’.h‘Abhtldh:;:m;zsaiécn\ ihis I:roposmon
gi in the *Shu-chi an Fa-
udging from the notes in . : osition
xxuut ! faub that all the things in the universe are included io one or the other
cems to m 3 ¢ are inch o 0
sh: above three categories of smrtyupasthZnas, (UL Fa j_en III: p- 17 ; N
" A sition in opposition to that of the Mab@3samghikas and Mahi .
1 prope
‘ and p. 30, note z; IX 4, 3. o o -
< IAF,‘ " the \rF':r:ws' of the Mahdsampghikas and Mahisasakas on a similar subje
2 For Y
cf. T A, 44 and p. 30, note 3; 1X A, 4.Ix 1o
; L
. T A, f1h, and p, 28, note 3; A, . ‘ enee
] [l; l'l)!a,:;m:llpﬁda is a well-known formula which sums up the causes of exnska -
relve categor ' T are: — idya, 2. samskac
in twelve categories {lil. Jaembers—anga). The twelve mti ~1’8a“:.{“; \ upadiuu,
a i iagld 6. sparia, 7. vedani, & (rsed, o a,
1jha . DAma-riipa, §. sadayatana, ‘ frend, :
o "I‘J‘:‘““aa 141 j&t, 12, jard-marana, or ‘‘ignorance, actions, conscicusness, -cumpf-ml:
. b : i i 7, birth
o "“a’ ix orgn’ns of sense, contact, sensalion, desire, attachinent, I:neco.mms. f)nm
organ:m’ sl.l th.”  According to the Buddha all senlient beings transmigrate l:l
-death.” : g e fom
- |=‘:li:‘i:." to the other being governed by these twelve calegories of cuusaltlon iy
istence. Is
@ :T[ t is sopposed to have destroyed all the cauwses for the future ‘eusr: e
N 1 - ) 2 a
be .hr m:m longer boued by any categories of the law of causation? The ‘:::ln:s iv dios
then usalic v
h]e ht, as the present proposilion tells us, that ap Arhaot is still g?\t?rnj\ G{din -
caegors of the law of cavsation. Thepo, which are such categories ce o N
e She i " overn,
:I::eg‘;hu ¢hi the calegories, “ignorance, desire, attachment Ino ‘l:);gle; agnd .
- , it
i them. So also are tlie categories, .
nl, because he is free from ‘ DI gad decay.
;\r:l:; * which are only applicable to those whe subject to trans:;ngranon‘ e
ctege ions”* i hich gives rise
a *“actions” is lhe past cause w presen
ory, namely samskdra or “ac ' present
Ca':;g.r)r nalurally it caonot . bind an Arhant. The tenth category or bec;:.mh ;;rin”
. ) -
s;‘ em]:e of the future existence. An Arhant docs not perform any actions w 1
ihe cau
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24. {Certain) Arhants can perform (lit, have) meritorious deeds which
may lead to (lit. develop to) (worldly happiness) (viragha punyakriya). =
25. Only in the worlds of desire and of form (kama- and ripa-dhdtu)
is there certainly an intermediate state of existence (antara-bhava). 2
26. The five consciousnesses (paficavijirdnakiiya), (that of) the eye

and so forth, (conduce to) passion (saraga); (they) do not {conduce
to) freedom from passion (virdga).3

(Their functions are} only to perceive (lit. to take) the individual
aspects (svalaksana) (of their external correlatives): (they have) no
thinking (faculty) (avikalpa) at all.

27- The citta and caitasika dharmas are different entities, *

28. The objects (alambana) of the citta and caitasika dharmas
really exist (lit.the citta and caitasika dharmas have surely their objects).

29. The svabhiva does not combine with (samprayuj) the svabhiya:
the citta does not combine with the citta s

future retributicn. Therefore he tenth calegory also is nor applicable to un Arhaot
Vijidna or the third calegory means in its ordinary sense "feonsciousness,” but as a
technical term in the twelve causation theory it significs a substance of transmigration
at the moment when it has entered intp mothers’ womb. In this state of existence
there are neither consciousness in the ordinary sense nor sense-organs. Therefare this
category cannot bind an Arhant. Cur inquiry comes now Lo the question whethér the
fourth, filth, sixtb and seventh categories, namely *“composite OTganisin, six organs of
sense, contact and stosation" govern an Arhant or not, The *Shu-chi has preserved
two answers to this quesiion. According to the first (hese four categories still govern
an Arhant, while sccording to the second caly the seventh, uamely “sensatiop,”
fluence him, Cf, Shu-ehi II; Fa-jén IL, p. 17bL Al

1 CLIX A, 9.

* The Mahdsamghikas and earlier Mahisdsakas contradict this proposition. (CF,
1 A, 47 acd p. 31, note 3; [X A, 8) But this view was supported by the later Mahy.
d@sakas, (Cf. IX B, 2, '

3 Cf. T A, 22 and p. 22, note 1, VII, 5; IX A, 1o,

+ Lit. each of the substances of the citia and caitasika dharmas exists really,

A proposition o oppositien te that of the Sautrantikas, who do not recognise the
substance of caitasika dharma as distinct from that of citta dharma. {Cf. Fa-jén IIT,
P- 19b.)

5 A proposition which gives expression to the law of association. Accordiog to
the Sarvistivadins the citta forms the cente of our mental activity, Men
possible hy the association of different caitasikes with the cittas. In this association

things of the same kind canoot combine, just as a sword cannot cut itself, The citta
combines with the cailasika,

can jn-

ial activity is

vedand and so on, but it does mot combine with another
citta. Similarly one vedans does not combine with another vedana. Tle Mahasamghikas

are said te have admitted the combination of thiugs of the same kind. CI, JFa-jén
111, p. z0a,
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30. There is worldly right view (laukikasamyagdrsti) (and also)
- i aukikasraddhendriya).®
worldly power of faith (laukika . ] :

21. There are things which are indeterminate (avyakrta-dharma),

;9 For Arhants there are things which are no longer to be
learnt and things which are (still) to be learnt (naivadaiksanisaiksa-
dharma). 3 : ) ’

33. Arhants all gain the (four fundamental) dhyanas: they cannot
all (however), realize (lit. manifest, — abhivyamj) (the fruition of)
dhyana.? .

y34. Arhants are not yet free frem (the influence of} the past
karmas {(f %) (lit. the Arhants enjoy (bhuyj) still the past actions).s

35. (Even) average men (prthagjana) (can) die in a good state
of mind (lit. abiding in a good mind).® ‘

36. No man ever dies in the state of the samahita (or “abstract
meditation™).7 . ‘ -

37. The Buddha and the two vehicles have no differences a.sllo
emancipation (vimukti): the Aryan paths {marga) of the three vehicles
(however), differ from one another.®

. 27, nate 2,

:. g:—l.e[S:;siiital:aiifaéa;k;mniéaiksa is mentioned in the‘ M:?I‘lﬁvyutpatli as afyn-.?nym
of pirvina (pirvina paryaya). But the supercommen‘tary JFa-jén (!Il’, .p. 21:-.? ‘hd)fh(‘.i .t}. .
“0f ihe ‘Daivaéaiksganﬁéaikga-dharma lhere are twe kinds: ithe first is asamskira an e
3 is fsrava is meant.”
beco’:d’;}:‘:m::_f;:e isntcrprels this  proposition us. follf:ws;—The .fou‘rlfunﬂame;t;:
dhyinas can‘ be abiained by the desirnction of the nine kinds cflpa%SIOBs (::}hl elw :he
aof desire without making any special effert (prayega) of ‘mednfxllon‘" .oug 1~ h
Adniksa saints can gain dhy@pa, yet there are differences of allJluvyaku for lmamfejstauml.)
(1} )Lg) and apabhivyakti (or “non-man_ifcstatinn:'). It is :%n;t l;rlafwn, 2?“”’ in
opposition to what school this propesition is ma‘ide.’ . Cf. Fa-jén III, P,- 2 .m o,

5 In the Vibhasd (vol. CXXV} an Arhant is said to ha\:e s..u‘ﬁ'(:red tom emp -
ment. Such may he taken as an jnstance of this law, (Cf. Fa-jén, VOI.' IIL p. zoa\I )

& The Sarvistividing are said to have insisted that the stalEf o_f mind at the tunef
of death may be good, bad or neutral. Even average men‘ cfm die in a good state '0
mind. Tt is not, however, known exactly if other s;lll;)ols ;ns;sted lhat an average man
: ie i state of mind. Cf. Ya-jéua IIT, p. 20h. o
“n“;‘] Ltilllee l;i;eti‘:lmjersion this propoesition is stated quite diferently: its reading is the
same as that in the Ch*in-lun. Cf. Wassiljew, p. 275. .

7 4 e, all men die in a disturbed state of wind (ks_;ipia-mllla)‘ . -

& There is no corresponding propesition to this in the Tibetan versiou no_r illht‘le
Ch'ia-lun. Wassiljew thought this to be an interpolatio.n af.the ].atcr‘ }\lahaifahr?;sl?;
(CE. Wassiljew, p. 275, note 4.3 Bul he is entirely wrong in tl_ns suppo:no\;:..bha‘:ikas
one of the doctrines of the Vaibhisikas and not that of Mahiydna, The Vaibhas

Asia Majer, Jan, 1925 4
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38. Sentient beings are not the objects (dlambana} of goodwill
(maitr]), compassion (karund) and so forth on the part of the Buddha,
I any one adheres (to the view) that there are sentient beings he
cannot realize his emancipation (mukti).: '

39. The Bodhisattvas must still be considered (lit. be said) average
men (prthagjana): their bonds {samyojana) are not yet destroyed.
Unless one has entered into the samyaktvanyama one cannot be said
(it. called) to have passed beyond (vikrinta) the level of the average
men (prthagjanabhiimi).*

40. (The term) “sentient being™ (sattva) is a provisional name
(which is applied to) the actual continuation (santana) of upidana
(F #% R)o

41. All the samskaras are said to perish at every moment,4

maintained that as to the figal goal the three velicles are the same {Vibhdsa vol. XXX,
while as to the mede of realization there are some differences, just as the three beasts,
the horse, the hare and the ¢lephant cannot cross a river in the SAME  manoer.
Cf. Vibhdsa vol. CXLII and Fa-jén ILL, P. 214,

Against this Sarvistivida view the Mahlasakas held the opinion that there is no
difference Dbetween the three vehicles as to either emancipation or as to Aryan paths
(IX A, z2), while the Dharmaguptikas (X, 3} supported (he view of the Sarvastividins,

* Deest in the Tibelan and the Ch*in-lun,

As. is well-known, one of the important doctrines of Buddhism is a theory of
non-ego. If there is no ego at all, what are the objects of the compassion, bensvolence
and 50 on of the Buddha? The answer of the Sarvastivadins is that Lhe ohject of com-
passicn and so on is not the entity-senlience, bul the continualion (santdna) of the
skandbas which constitute it, Evidently this proposition is dircoied agaiost the VatsIputrlyas
who iogist on the existence of a cerlain ego. (CL VI 1)

2 The Mah&samghikas call the Bodhisallvas who have entered into the second kalpa
“holy mes,” but the Sarvastivdins regurd even those Bodhisattvas in the last stage
as average men, because lhey have not entered into the samyakivanyama. (Cf. Fa-jén
L p. 21a). According 10 the Sarvasiivadios a Buddhist can attain the lrznsformation
of personality by entering into the first stage of the dardana.marga, 7 e samyakiva-
nyima. At this stape he becomes a saint, relinguishing the personality of the average
man. {Cf. Abhidharmakoda VI, chin. tr, XXIIL) The Haimavata held he same apinion
as the Sarvistividing, Cf ¥I, 1.

1 Lit. sentient beings are provisionally established only by the actnz) continuation
of upadina.

Upadane is interpreted in the JFa-jén to signily the citta and caitasika which hold
the sense proper and the seuse-organs. If so, does this proposition sigoify that the
term sentient being is a provisional name which is given to the combined continuation
of the material and spiritual elements? In any case this proposition seews ta give
expression o andtman-theory and as such (ki must be understood as opposed to the pud-
gala.theory of the Vaisipotriyes. {V1I, t.)

4 Wassiljew has understood samskira in the sense of karman and translated it as

»Handlungen®™. Bul ‘this is evidently false. 1ldere this term means the samskria-dharmas
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42. It is certain that nothing can transmigrate {rom one wad
to the other (lit. from the former world to the later). The laukika-
pudgalas are said Lo transmigrate; (but) this (only) applies to {it. belongs
to) the samskiaras during a man's life-time. N

In the nirupadhifesa (or “the nirvana of complete annihilation™)
there exist no skandhas to be transmuted.?

43. There are {four) transcendental abstract meditations (lokottara-
dhyana).?

44. There is also vitarka (or “reasoning”) which is not connected
with human passion (andsrava).3

or "aggregated things." The present proposition sigaifies that Ihle samskiras continue
to exist while being perished and recreated at every moment, This theory of perpe‘lual
destruction and recreation of matter is counled as one of the most important docln_nes
of the Sarvastividing and as such caused a great controversy amongst the early Ab.
hidharmikas. Cf. p. 54, note z. .

T A proposition which gives expression te the non-existence theory of entity ego
acd entity dharma (tmenairitmya and dharmanairZtmya). _

As we saw above, accerding to the Sarv@stividins, all the san‘nskar.as are or such
nature that they perish at every moment: there is nothing which is not subject fo this law,
Therefore we are unable to think that there exist eternal soulﬁ which transmrigrate fl.'om
one world to the other. Cap, then, the so-called pudgala (= Atman) in lhc'war]d {£. .,
taukika-pudgalas) travsmigraie? No. They are nothing but the .aggregalnons of the
skandhas., The belief that the lankika-pudgalas can transmigrate is derived f.rom the
false inference made from the fact that the laukika-pudgalas can continue to.exist for a
certain peried in the life-time. . -

Not only can no enlity souls exist and rausmigrate, neither can enflty dhz}r’mas
exist and tragsmigrate. This can be concluded from the fact that in the 1n1r(upadhise.§:?.-
nirvana there can exist no skandhias which form the lavkika-pudgalas, Cf. fShu-ehi;

-jén IIL, p. 22b.

o ;‘Z:—l the ’vl:;ews of other schools cf. ¥II, 3 and p. §5, note 1; IX A, 245 XI[, 1.

2z The foor fundamental dhydnas are called Ly the Sarvistivadins the l{lmkouara-
dhyaoas. This is a proposilion in opposilion to lhe Mahi§asekas who entertained the
co;:trary opinion. Cf. IX A, 14. . _ ‘

3 As Wassiljew pointed out vitarka {Fg} and vichra (fﬁij) are the two techni-
cal terms which are often menlioned side by side in the Buddbist lizeralurej. l?nlh of
them have similar meanings such as reflection, reasoning, investigalion, exal:nlnatlon etc.
They are the techuical terms for the two mental slates which characterize the first

i f. p. nate 1 B .
dhy“;‘: [T.z tII:e t:ture of )-vitarka or “reasoning”’ the opinions of the early Ab]fidharmlkas
seem to have been divided. Vasumitra states at least two different opinions in our iext.
The first of them js that of the Sarvéstivading which is mentioned iz the present pro-
position and the second that of (he Malfiasakas ({X A, 15). The former lhOll.l.ght that
the vitarka can also be of the nature of an@srava, but the lailer thought differently.
According to them the vilarka is coonected with certain passiouns. o
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45. Good (karmas) can also become the cause of existences
(bhava).*

46. In the state of the samahita one cannot utter words.

47. (Only) the eight constituents of the dryan path {(aryastafiga-
marga) form the fundamental doctrines of Buddhism (lit. are the
wheel of the righteous faw,—samyagdharmacakra): not afl the speeches
of the Tathagata can be regarded as the preaching of the righteous
law (lit. turning of the wheel of law).3

48. The Buddba cannot expound all doctrines (dharma) with a
single utterance.4

49. The world-honoured one utters (lit. has) also words which
are not in conformity with the truth {(ayathartha).s

5. The sitras (or “discourses”) delivered by the Buddha are
not all perfect in themselves (nitirtha). The Buddha himself said
that there were certain imperfect sitras (anitartha sittra). 5

These are all the original doctrines held in common (by all the
members of the Sarvastivada school). The later differentiated doctri-
nes are of innumerable kinds.

VI
THE HAIMAVATA SCHOOL

The original doctrines held in common (by all the members) of
the Haimavata school:—-

1. The Bodhisattvas are still average men (prthagjana).?

2, The Bodhisattvas are not subject to (lit. do not cause to anse)
greed (raga) and love (kama) when they eater their (mothers’) womb. *

T A proposition in opposition te the Mahiiasakas, The Mahidasakas thought thac
the only cause of Lransmigralion in the three worlds {tribhava),—k&na-dhita, ripa-dhatu
and aripa-dhilu—was had aetions, hut the Sarvastividing mainiained that good actions
also contribule to transmigration. Cf. 1X A, 16.

¢ A proposilion in opposilion to the Mahasamnghikas. Cf. I A, 25 and p- 23, note 2

.‘3 The Mahdsaipghikas regarded all the speeches of (he Tathaigata to be important
doctrines of Buddhism (cf. I A, 3 and P. 19, note 2], but the Sarvaslividing recognised anly

the 18 yun palhs as fundamental dOCll’lu s. C ntroductory v - § & ju 3, 0O
- . ¥ se N dp.t -
eight ar [ [ ducio er [+ 0o . le 2

SCLIA, s,
6 CLIA, 40 and p. 28, vote 2.
7 The same opinion is held by the Sarvastividins. Cf, ¥, 39, p. 30, note 2.
' 8 Ordinary sentient beings are said to have feelings of lave and so on towards
their parents at the time of entering their mothers’ womb. The Sarvstivadias held the
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3. No heretics (tirthika) can gain the five supernatural powers

(rddhi).*
4, There is also no deva who leads a holy life (brahma-
caryavasthita).?
5. a} Arhants can be tempted by others.
b} (They} have still ignorance.
¢) (they) have also doubt.
d} (They} gawn spiritual perception by the help of others.
¢} The path is attained by uvllerance.d
The other views {of this school) are, in the main, the same as

(those of) the Sarvastivada school

VIL
THE VATSIFUTRIYA SCHOOL,
The original doctrines held in commoen (by all the members) of
the Vatsiputriya school:—

1. The Pudgalas (ffi %% {ln #) are neither the same as the skan-
dhas nor different from the skandhas (Jk £y ¥9 Bff 28).+

opinion (hat even the Bodhisallvas canoot be exempled fronv this general law. But the
Haimavalas differed un lhis point from them and insisted together with the Maldsam-
phikas (I A, 16} that the winds of the Bodhisaitvas are free from all suaiu: They enter
into their mothers’ womb with pore ideas and the aim of bringing salvation to suflering
sentient beinps. Cf Fa-jén IIL, p. 230 fl.

1 Cf. p. 42, note 4.

2 Cf. p. 42, note &

3 Cf. p. 24, note 2.

4 One of the saliest doctrines of Buddhisn is the theory of non-ego. Buat there are
several logical difficullies on the way of this theary, If there is no efo at all, how
is the theory of trapsmigration, which is one of the other important dectrines of Huddhism
to be accounted for? The Sarvistivadins and others insisted that citta and caitasika dharmas
perish al every moment. If this be the case, what can refain meslal experiences? Such
queslion seems to have been the subject of mucli consideration on the part of the early
Buddhist thinkers. According to the Hsian-chwang's record (V) Gopd Arhanot, a coutem-
porary of Devafarman is said to Lave imsisted on the exisience of Atman. Now Deva.
farman is the author of the Ablidharma-vi)fiZoakiya-pada (cf. Takakusu: Abhidharma’
literature of (he SarvEstivida, London 1g0g), who died a hundred years after Sakyamuni
(cf. Eilel). We are unfortupately unable, however, to learn the exact theory of Gopz
Arhaat, because his work, which is described by Hsilan-chwang, is extant neither in
Chinese nor in Tibetan, But he seems o be one of the precursors of the VatsIputriyas
or Sawtrnukas who recognijed a cerlain kind of ego (XII, 3, p. 67, uote z). The Vasi-
putriyas have, as is well konown, postulated the existence of a certain epo in order perhaps
1¢ meet (he aforementioned difficuliies. But their potion of the ego is altogether different



54 JIRYO MASUDA

The name (pudgala) is provisionally given to (an aggregation of)
the skandhas, dyatanas {and) dhditus.®

2. Some samskaras exist for some time while others perish at
cvery moment.? ’
from that of Sankhya, Vaisesika and other Bralimanical syslems, aod also from the
“worldly pudgalas” of the Sarvasuvadins {Cf. V, 42). They seem to have divided the
carlier and contemporary theories of dtman or pudgala inte two classes, namely the
theory which insists that pudgalas are identical with the skandhas aad the theory which
holds that pudgalss are diffezent from the skandhas. And while they negated the existence
of the pudgalas which fall under these calegories, they established their own category
of pudgalas, which they called the pudgala which is neither identical with nor different
from the skandhas, What, then, are the anribules of such pudgalas? As to this question they
seem to have taken an agnostic view. This can be concluded (rom their postulation of
five kinds of existences, namely the three samskria-dharmas (Cf. p. 40, note 2), asamskrita-

dharmas and vnspeakable existences (lit. unspeakable store A~ 'ﬁ]‘ ﬁjt ﬁ)_ The so-called
pudgalas of ihe VasiputrTyas belong to the hilth category of existences. We caanal,
therefore, aseribe any allributes to them; we have only o helieve in their existence.

It is to be remembered here that the Vatsipuiriyas were accused of heresy amoogst
the Buddhists by the Sarvastividins and others, because they recognised the exisience
of a certain ego, (Cf Sicherbatsky: The soul theory of the Buddhists, Petersbury, 1918.}
But we cannot pass over the fact 1hat (his thought cootained the first germ of the
development of ihe Rlayn-vljf\ﬁna theory of the later Vijidoavadins. Though the
vijiiaptimairasiddhi- sastra (I) tries to refute (he Vatsputriya view, yet it seems to me
that the Yopicira theory is much indebted to the ideas of the Vitsiputriyas and also to
the similar ideas of the Sautrantikas. (Cf, Fa-jén IIL, p. 252 M}

1 “The ego is oeither idenlical with wor diflerent from the skandhas. The same
applies to 1he relation of the ego to the Zyalanas aod dhaws. Bet {the man of) the world
says that rdpa is the ego...... dharma also the ego. This is the provisional ege
established with reference to 1he skandha and so on. (Bur) really {the ego) is not the
skandhas and so on *Shu-chi.

2 As we have seem elsewhere the Sarvastivadias established a theory that all the
samskdras are subject to perpetoal changes. (CL V, 41.} According to them the conti-
nuation of things means the coolinvation of destruction and recreation of things which
takes place at every moment, Now the present proposition says that some samskaras
exist for some time while others perish at every moment. According 1o the *Shu.chi
the things which continue for some time are he earth, life ee., while the things which
perish momentarily are the citta (mind), caitasika (mental states) etc, When we accept
this ioterpretation the present preposition conveys the same idea as that of the later
Mab@samghikas who iosisted that the material constitwents of a person were subject to
change while the citta and caitasika were pot. (I B, 7) When we take this inte
consideration, the idea of “chapges of things” aod that of “perpetual destroction and
re-creation’™ seem to be contrary notions. It may not be out of place here to note the
several schools which discussed this problem ia our text. The schools which sided with
the SarvastivBda view are the earlier Malhiéasaka (IX A, 23) and Kasyapiya (XI, 4) and
the schools which opposed it are the later MahZsamghikas (I B, 7), Vaisipatriyas
{VIL, 2) and the later Mahlsasakas {(IX B, 6. Cf, p. 61, note 4.
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3. Things (dharma) cannot transmigrate (samkranti) from one
world to the other (lit. from the preceding to the later world) apart
from the Pudgala. They can be said to transmigrate along with

the Pudgaia.®
4. (fiven) herctics (tirthika) can gain the five supernatural powers

(rddhi).?

5. The five consciousnesses (paficavijfiana) neither (conduce to)
passion (sardga) nor to freedom from passion (virdga).?

6. (Man) is called virdga (P # or “free from desire”) when he
has relinquished the bonds (samyojana) in the world of desire which
are to be destroyed in the bhavani-(mirga} (bhavana-prahatavya)
and not {(when he has relinquished the samyusjanas which are) to be
destroyed in the darSana-(marga) (darsana-prahatavya).+

1 The interpretation of this proposition, given in the *Shu-chi is as follows:. ...
«The things, (ive skandhas and so on) do vol lransmigrale (apart from the pudgala).
It must be said that when life (jiva) contes to an end, the things (which constitute the
body) also accordingly perish. But ftman (. e, pudgala .of the Vatsiputriyas) does not
perish: therefore it can transmigrate from the earlier world 10 the later world. Things
cannot be said to transmigrate apart frem dtman.”

For the opinion of other scheels ou this point ef. V, 42 and p. 51, note 2; IX 4,
24; X1I, 1.

z CI. p. 42, note 4.

3 Cf. I A. 22 and p. 22, note 1; V, 26; IX A, 1o

4 Accerding to the Fa-jén the point of controversy which resulted in this propo-
sition is said to be (he question: if the so-called “six pracice-meditation” (35 17 )
is able 1o destray the five classes of passions or not. Herein the five classes of passicns
are the four classes of passions which are to be destroyed in the darfana-mirga and
a class of passions which is to be removed in the bhavanZ-marga. The Sarvastividins
were of opinion that the sixfold medilations will be able to destroy all the five classes
of passions, while the Valsiputriyas thought thar they can destroy only ihe second
group of passions.

The early Abhidharmikas have divided (he passions inte two classes, namely
the passions to be destroyed in the darsana-mirga snd the passions to be removed
in the tbhivani-marga. The former arise from the delusion concerned with the
so-called *matters” or the objects of seuses, whereas the lalter spring from Lhe
ignorance of the four &ryan truths. The passions wich fali under these lwo categories
were believed to exist in all the three worlds. Now, as we saw elsewhere (cf. p. 43,
note 1), the three worlds are subdivided into a number of sub-stages. The world of desire
is divided inte five and each of the upper two worlds into four. A Buddhist wha is
desirous of realizing the Arhantship must destroy the passions of the above two categories,
existing in all these sub-stages, How, then, is he able o destroy the passions in themw?
One of the ways of overcoming them is (he practice of the “six practice-meditation”
mentioned above, This practice consists in the comparative meditation of the stages.
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7. The ksinti, nama, laksana and laukikigradliarma (or “forhear-
ance, name, characteristic and the highest worldly law™) are called
{the four preparatory stages for) entrance into the samyaktvanyama.?

8. When (one has) already entered the samyaktvanyéma-(one is)
called "2 “repairer” (pratipannaka) during (the stay) in the first
twelve stages (Lit. minds) (of the dar§ana-mirga) and (when one
enters) the thirteenth stage (lit. mind) one is an “abider-in-the-fruit ”
(phalzvasthina).2

A lower stape is lo be meditated upon as ‘“rough (ﬁ), {full ofj suffering (%] and

{full of) hindrances (|f$), while a higher siape as “calim (ﬁﬁ?), subtle (ﬂ,‘) and free (Eﬁ}"
It is to be poted here that in the case of this meditalion the five sub-stapes of the
world of desire are treated as one which is known under the name of ksipta-bhfini or

“the stage of distracled mind." Thes the three worlds (= B are divided into nine

sub-stages. ([, ). A Buddhist is required to destroy the passions existing in all
these nine sub-stages step Ly step by comparative medilation and 1o free himself from
attachment to the worlds.

As I have observed above the so-called sixfold meditation is the comparative medi-
tation of Jower and higher stages. As such it is confined to the meditation on tle
phenomenal aspects of the stages and not the meditation on the four Aryan truths. It is
perhaps on this ground thal (he Viltsiputriyas contended 1hat the sixfold medilation ;:auno'
destroy the passions which arise from the ignorance of the truth, Cf. Fa-jén III e zBa-

1 The sub-stages of Ihe second course of the preliminary sanctiécation we;c ca]]eti
by the Sarvastividins 1. usmagata, 2. murdhana, 3. ksinti and 4. laukikagradbarma, or
“heat, head, forbearance and the highest worldly law.” (Cf, p, 2%, note 3.) Itais interesltin
to note here (hat the Vatstputrlyss have given different names to them and styled Iherﬁ
tcsl)eclively L ksanti, 2. ndma, 3. laksana and 4. laukikagradharma. According ta the
*Blu-chi, the first of the sub-stages derives its name from the acceptance (lit. forbearance
——kajﬂ.nli) of the four @ryan truths, the second and the third from the enquiries into ll{t;
meanings and the melaphysical grounds of the four Gryan truths. The fourith has the
Same pame as (hat of the Sarvaslividing and signifies the stage of the consnmmation
of the philosophical enquiry. The Vatsiputriyas considered these four sub-stages 10 be
those which lead direcily to the samyaktva-nyama, Cf. Fa-jén III, . 28b.

2 A view which differs from that of the Satvistivadins (V, 6). According Lo the
:Sarvﬁslivﬁdins a Buddhist who has completed the course of the preliminary sanctification
1s required lo meditate again upon cach of (he four iryan truths four times, wwice with
reference to the world of desire and (wice with reference to the two higher wo;lds‘ (namely
rapa- and arbipa-dhdtus). But sccording to the Vatstputiiyas he is lo exercise the meditation
Olfll}" once with reference to the \wo higher worlds, though he has 1o meditate twice
w1th. re‘ference to the world of desire. In other words, a Buddhist has to exercise the
mcd}latfon on each of the four @ryan truths three Gimes. Thus the total number of
mf:d]tanons on the four #ryan truths becomes, in the case of the Vatsiputriyas, in all
thirteen aod nat sixteen as in the case of the SarvdAsiivEdins. The Vasipulriyas regard
the period of the first twelve exercises as that of “repairing®, during which a Buddhist
proceeds towards the destination of a certain rank of saintship. According to them a
Buddhist attains a certain rank by the thirteenth exercise of meditation {Cf. p. 41, note 1)
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These are the differentiated doctrines (of the WVatsiputrya
school).*

VIIL

THE DHARMOTTARI VA, BHADRAYANIVA, SAMMATIVA
AND CHANNAGIRIKA SCHOOLS

On account of the differences of opinion as to the interpretation
of a $loka this school {Vatsiputriya) split into four: the Dharmotta-
riya, Bhadrayaniya, Sammatiya and Channagirika. The éloka in

question: —
Already emancipated, falls away again,
Thro™ avarice falls, returns once again,
Attains the place of bliss and enjoys,
According to desire reaches beatitude supreme.?

As we saw in Ihe Sarvastivida doctrines the Vatsiputriyas alse are sald to have
allowed a Buddhist saint to pass over certain lower ranks. One who has destroyed the
six kinds of passions hefore entering the samyaklvanyima can rise immediately to the
second rtank, 4 ¢, he becomes at once Sakrdagamin, wliereas one who has destroyed
e nine kinds of passions can attain directly Lo the third rank; & ¢, An3gamin, Cf.
p- 46, note z; Fa-jé&n I, p. 2pa f.

The Vasiputriyas differed fram the SarvEstivEdins as to the number of exercises
of medilation; they differed also in naming the results of meditation. When a Buddhist
meditates upon soflfering in the world of desire and gets cerlain insight into the truth of
suffering hie acquires 2 knowledge which is called dulkhe dharmajfizna. No perfect insight
of the troth can, however, be acqeired by a single medilation. A Buddhist is required
to meditate apain wpen the same lruth which resulis in the acquisition of dubkhe dharma-
ksinti, The man who has acquired the two aforementioned kinds of knowledge is now
to progceed to meditation on the sufferiog in the ripa- and ardpa-dhates, This mediation
briogs him the koowledge which is called dubkhe ’ovayajiioa. As we saw in p. 41,
note 1 ihe Sarvdstividins called the results of meditalion on the suffering in the world
of desire and ia the two higher worlds 1. dubkhe dharmajianaksanti, 2. dulilkhe dharma-
jARoz, 3. dubkhe 'nvayajfianaksanti and 4. duhkhe ‘ovayajndoa. When we compare the
ahove three names of the Valsipulriyas with those meniicned above, we find a great
analogy between them. The only differences are that the third kind of koowledge in
the list of the Sarvastividing is wanting in the VitsIputriyas and the first and second
jn the Sarvistivida list are in the cootrary order in the Vatsiputriyas. These diilerences
may be observed in the names of kinds of knowledpe which come into being as the
result of meditation on the other three truths. Cf, p. 41, note 1.

The above three names of different kinds of knowledge are those which were laken
from the commentary ‘Shu-chi. There are, however, cerlain autharities which differ
from the Shu-chi as (o the naming of these kinds of knowledge. CI. Fa-jén III, p. 29a,

1 Lit. There are so many different meanings.
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IX.
THE MAHISASAKA SCHOOL
A The original doctrines which were held in common

The original doctrines held in common (by all the members) of
the Mahi$asaka school are:—

The differences of interpretation of the above verse are described in our text to be
the origin of the four schools. Unforlunately, Liowever, our text i silent as lo the
different interpretations, The only source from which we can know them seems to be
the tradition which is handed down from Paramirtha and which is set forth i the $Shu-ehi.

According to this auwhority the Dharmottariyas are said 1o Lave enumerated the
three kinds of Arhants, viz,: '

1. the Arhants who are subject to retrogression (jg},

2. the Arhaots who sland still ({i), and

3. the Arhants who proceed forward. (3ff}.

The Dharmotlariyas have interpreted the first two lines to mean the first class of
Arhants wha through avarice are subject lo retrogression after onee acquiring eman-
cipation. The Arhanis who have so retrogressed can, however, very soon retum to
Arbantship. The third line, according to theim, refers 1o the second class of Arhants,
the fourth to the third group of Arhants.

The Bhadriyagtyas are described hy the above anthority to have thought that the
present verse is the interpretalion of e Sravaka, Fratyeka and Buddha, According to
them the first two lines refer 10 the Srivaka, the third and Tourth to the Pratyeka
and Buddha.

The Sammaifyas lave taken the present proposition to be one which explains the
six sorls of men:—

1. Srolaipanna, 2. Sakrdigamipratipannaka, 3. Salrdigamin, 4. 2 man who is hindered
by only one kind of passion, /. .., avarice (— R} ), 5. Anagimin, 6. Arbant.

The phrase *“already emancipated” means a Srotazpanns, “falls away again” and
“relurns once again® a Sakrddgamipratipannaka acd Anzgimin. A Sakrddgaminprati-
pannaka i3 believed 10 he bom often amongst devas and men: hence “falls away again.”
But a Sakrddgémin can enter into nirvana only by going ocut of this world and coming
back again: hence the phrase “returns once again” “Thro' avarice falls” is, according
to lhe Sammatiyss, the explanation of \he fourth group of men in the above list, The
third and fourth lines are interpreted to mean an Andgimin and Arhant,

Now we are in a position lo see the inlerpretation of the Channagirikas. The first
phrase is, according to them, the explanation of an Arhant whe Ihicks of {H.) committicg
suicide through fear of falling away from the path which he has acquired. The second
phrase “'falls away again” refers o an Arhant who falls (;‘;E). The phrase “thro® avarice
falls" is said to wmean an Arbhant who must be a siriet observer of the law (:=,‘§), ather-
wise he is bound to retrogress, whereas the plrase “returns once again” an Arhant whe
remains steady (1’_:}5}. The third line applies to an Arhant who has excellent capacily
for knowledge it i%) through which he altains the place of bliss and enjoys it, while
the last verse an Arhant who gets inflexibility (Of ::Ej]) of mind and can enter nirvana
as he wishes. Cf. *Shu.chi; Fa-jén I, p. 29b f
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1. The past and the future do not exist, (whereas) the present
and the asamskiras do exist.*

2. The four dryan truths are to be meditated upon at one and
the same time. When any one has seen the truth of suffering (duhkha-
satya) he can realize the (remaining three) truths. Any one who
has already realized {the four aryan truths at one and the sume time
in one stage) can always see them in like manner (in another).®

3. The anuSaya (or “dormant passion™) is neither citta (mind)
nor caitasika {mental state): it never becomes the object of thought
(analambana).?

4. {The anusaya is) different from the paryavasthana (or “per-
vading passion”). The substance (svabhiava) of the anufaya does not
combine with the mind (citta-visamprayukta) (whereas) that of the
paryavasthana does {citta-samprayukta).s

5. An average man (prthagjana) cannot destroy greed (rdga) and
anger (pratigha) in (the world of} desire (kama-dhatu).s

6. No heretic (iirthika) can gain the five supernatural powers
{rddhi}). 6 .

7. There is no deva who lcads a holy life (brahmacarydvasthita).?

8. It is certain that there is no inlermediate state of existence

(antarabhava}.®
g. Arhants do not perform (lit. have not) meritorious deeds which

may lead to worldly happiness (puayakriyd viradha).s
10, The five conscicusnesses {paficavijfana) conduce both to
passion (sariga) and to freedom from passion (viraga).'

1 Cf. I A, 45 and p. 31, note 1; V, 1 and p. 39, vote 1; 1X B, 1.

z Cf. T A, 21 and p. 2I, note 4; V, 3.

3 The same view as that of the Malizsamghikas, but in opposition to that of the
Sarvastivadins, Cf, [ A, 43 and p. 30, nowe 2; V, z20.

4 The same view as that of the Mah@samghikas, but different from that of the
Sarvastivadins. CF. T A, 44 and p. 30, note 3; V, 21

5 A contrary opision ta that of the Sarvastivadins, Cf. V, 10 and p. 42, note 3.

6 Cf. p. 42, note 4.

7 Cf. p. 42, oote §.

8 Cf. p. 31, nole 3.

9 A proposition in opposition to the Sarvigtivadins. Cf. V, 24.

10 The same view as the Mah@samghikas but difierent from the Sarvastivadins and
Vatsiputriyas. Cf, I A, 22 and p. 22, note 1; V, 26; VI, 3.
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11. The six consciousnesses (vijidna) all combine with vitarka
and vicdra.* -

12. There are also “topmost pudgalas” (% & 7 &% M &).:

13. There is worldly right view (laukikasamyagdrsti). There is
no worldly power of faith (aukikadraddhendriya).

14. There are no transcendental abstract meditations (lokot-
taradhyana). +

15. There is also no vitarka which is not connected with human
passion.

16, Good (karmas) cannot become the cause of existences (bhiva).®

1 As we saw elsewhere, vitarka and viciira are the two mental phases which eharacterize
the mental state of a man whe is in the first dhyZos. (Cf. p. 42, note 1} The six
consciousnesses in the present proposition are the live senses and the.mind. Now the
present proposition says that the six consciousnesses combine with vitarka and
vicira. Thal is to sey, the above two mental phases, reasoning and investigation, can
be found, not only in the active stute of mind, but even in the sense perception. The
Abhidharmikas who opposed this strange view are said to be ihe Sautrantikas, according
lo whose opinion they can be observed only in the function of the mind. It is said,
however, that the SarvastivAdins were of the same vpicien as the Mahigsakas, CF.
Fa-jén IIL, p. 33 3; IX B, 5 and p. 6o, nole g,

3 Ooe of the ambiguous seolences in Vasumitra's treatise. Wassiljew has translated
the Tibetan version as follows: ,Der Padgala ist gleich dem Haupt* 7 ¢, “lhe pudgala
is equal to the head” But this translation is very doubtful. If we admil that this trans.
lation is right ihen the first question (o be raised will be the meaning of pedgala, In
the case of this translation it seems adequate to take it in the sense of Ztman, But we
cannot thiok that the Mahfasakas Lelieved in the existence of entity pudgala, because they
did not admit the transmission of any thing from one warld to the other. Cf IX A, 24.

The Chinese characters which I have translated here as “topmost” are ch*i-shou
(B ) i e, “equal head” But this term is interpreted in the Fa-jén in the sense
of “topmost,” the cliaracter ¢h*i being inlerpreted in the same sense as ¢ b ([ Now et
us wro to the commentary *Shu-chi, According to this authority the topmost pudgala
means an Ackgdmin who is born in (he highest stage of the 25 existences (45 JH H
Bhavagrabhiimi), Ile does not aitain to Arhantship in his life-lime, but only after his
death when the passions have burat themselves out. CF. Bhu-chi; Fa-jén I, p. 33b.

3 The Mahasamghikas negated both laukikasamyagdrsti and laukikasraddhendriya,
while the Sarvastividins adimilted the existence of both, (CLTA, 36 and p. 27, note I;
V, 30). The Malisasukas admitted t(he existence of the first while they negated the
second, But ume thing to be observed lLere is that though in the T'ang-lun from which
the prescot transladon is made, the Malisasakas are described to have recogeised (he
existence of the first, yet both Chen-lun and Chein-lun deseribe them as having
vegated it. The Tibetan version agrees with the T'ang-lun. Cf Wassiljew, p. 281.

4 Cf. V, 43, Fa-jén III, p. 34.

5 Cf. V, 44 and p. 49, oole 4. Fa-jéa IlI, p. 35a.

& Ci. V, 45 and p. 50, note 71,
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17. Srotadpannas are subject to retrogression, (whereas) Arhants
are certainly not subject to retrogression.®

18. The (eight) constituents (of the aryan) path (margarga) be-
long ta (the categury of) the smrtyupasthana.?

19. The asamskrta-dharmas are of nine kinds, namely: —

a) Pratisamkhyid-nirodha. '

b} Apratisamkhyd-nirodha.

c) Akasda.

d) Acala or “Immovability.”s

e) Kusala-dharma-tathatd or “Iiternal law of good dharma.”

f) Akusala-dharma-tathati or “Eternal law of bad dharma.”

g) Avyakrta-dharma-tathala or “liternal law of indeterminate

dharma.”

hy Marganga-tathata or “Eternal law of the path”

i) Pratitya-samutpiida-tathatd or “Iternal law of causation.”

20. Entrance into the womb is the beginning and death is the
end {of human life). (During this life) the material constituents (ma-
habhita) of the sense-organs are subject to change (lit. the great
seeds of the rdpendriyas have all change}: the cilta and caitasika-
dharmas are also subject to change (lit. have also change).+

t The same view as is held by vhe Mah@samghikas, but contrary 10 that held by
the Sarvastiviidins; ¢l T A, 35 and p. 26, note 1; V, 8. The four schools, numely Dhar-
mottariya, BhadrZyaniya, Sammatiya and Channagirika have also treated the same subject.s
Cf. p. 57, note 2.

z Cf. V, 19 and p. 46, note 3.

3 Chfen-lun: anatman or woa-ego.

It is interesting to nolice that beth the MahSsamghikas and Malidasakas-enumeraled
the same nmnher of asamskrtadharmas, which, with four ¢xceptions, had similar names.
Cf. 1 A, 43 and p. 28, noie 3.

4 A view which differs much from the later Mah@samghikas. (Cf I B, 7.) The later
Mahasamghikas thought that the citta and caitasikas, unlike the material consliments of
sense organs, were not subject to change: they are the things which are subjeet 10 per-
petual destruction and re-creation. Now this proposition tells us thal both the material
constituents and the cilla and caitasikadharmas are subject to ¢lange,

One thing which puzzles us here is that the present proposition is not consistent
with the other propositions of the Mahi$3sakas. We find later in our text the so-called
momentary destruction theory of all the samskaras. (Cf. IX A, 233 As I have already
observed the noticn of change of things and the notion of perpetuzl destruction and
re.creation are in opposition to each other. (CF. p, 54, note 2.) How can these conlradictor.y
opinions in one and the same text be accovnted for? The *Shu-chi tries o s.ulve this
question by saying Lhat the Mahfidsakas excepted \he malerial and menlal constituents of
an individual from the samskEras. It seems to me, however, thal this interpretation does
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21. The samgha includes the Buddha (lit. there is the Buddha
in the samgha). Therefore one who gives aims to the samgha acquires
a great merit (lit. fruit); but not (so when one gives alms) separately
to the Buddha.*

22. The Buddha and the two vehicles {yana) have one and the
same path (mirga) and one and the same emancipation (vimukti).?

23. All the samskidras perish at every moment.?

24. It is certain that there is nothing which can transmigrate
from one world to the other (lit. from the former world to the later).s

These are the original doctrines held in common (by all the mem-
bers) of this (school).

B. The later differentiated doctrines.

The later differentiated doctrines (of the Mahi$asakas): —

1. (They) maintain that the past and the future really exist.s

2. There 1s also an intermediate state of existence (antardbhava).®

3. All the dharmdyatanas can be known and can also be understood.”?

4. Will (cetand f8) is the source of actions (karma) (lit. actions
are indeed will). There are no actions either by word or deed
(lit. body) (which come into being without the sanction of the will).

5. Vitarka and vicara can combine with (one another).?

rot sound plapsible enough. In any case the reading of this proposition is the same in
All the traostalions, Chinese and Tibetan, (The *Shu-chi offers another inlerpretation
besides that mentioned above. Bat this seems to me more far-fetched than the first.
Cf. *Shu.chi; Fa-jén III, p. 37a),

T It is interesting to notice that the Malitfasakas gave more importance to the samgha
thae to the histerical Buddha, The Dharmaguptika school held the contrary view, {CL X, 1.

2 A proposition in opposition 10 the Sarviistivadins and Dharmaguptikas. Cf. V,
37; and p. 47, note 8; X, 3.

3 Cf. p. 52, note 2 & p. 59, note 4.

4 CLV, 42 and p. 49, nole 2; VII, 3; XII, 1.

5 The same view as that of the Sarvastivadins (V, z), bot different from that of the
Mah@samghikas (I A, 45) and the earlier Mahiiasaskas {IX, 4, 1}

6§ Cf. T A, 47 and p. 29, note 3; V, 25; IX, A, 8.

7 The same view as that of the Sarvastividins (V, 2) but different from that of Lhe
Mahasamghikas (I A, 46).

& According to the Fa-}&n this proposition is said ta mean that all aclions whether
in thought, word or deed bave cetani as their “substance.” The same anthority says
further that one of the other schools regard anger {rigs) and heresies as the “substances
of aclions.” Cf. Fa-jén III, p. 35a.

¢ According to the Fa-jén “this (proposilion) is to explain that the two mental
phases (lit. things,—dharmal, vitarka and vicara, can arise simulraneously.” (Cf. Fa-jéa
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6. The great earth (mahabhimi) lasts for kalpas (aeons).:

7. Even when one makes offerings to a stipa, the fruit which he
acquires (by this) is little.?

8. The anudaya -(lit. the svabhava of—) is always present.3

9. The skandhas, dyatanas and dhidtus are also always present.t

10. There is a later doctrine in this school (which was handed
down in a form of a $loka), as to the interpretation of which there
arose differences of opinion. The 3loka in question:—-

Five are the things that bind.

From them spring sufferings all;

Ignorance, covetousness, love (they are);

(Of) five views and actions (consist the rest).s

II, p. 39a) The same aullority mentions in anolher place (III, p. 33a) that the
Survaslivadins held 1he same view as (his, bul the Saotrantikas and the earlier hahisgsakas
conotradicted this. As 1o the meanings of these lwo technical teyms ef. p. 49, n. 4;—p. 58, n. 1.

1 Cf. p. 52, note 2,

@ The same view as lhat of the Caityajaila, Aparasaila and Uttaragaila (1V, 2), bt
contrary to that of the Dharmaguptika school (X, 2). Cf. p. 62, oote 2.

3 The earlier Mahisisakas maintained, together with the Mahasamghikas, thal the
anusayes do not combine with the mind. (CIL I A, 44; IX A, 3.} Now the laier Mahi-
sisakas went a step further and said that the anuéayas are always presenl withoul being
controlled by the mind.

For the view of the Sarvastividins cf. V, zo.

4 Deest in the Tibetan version.

According to the *Shu-chi the constant existence of the skandhas, Syatanas and
dhitus is said to Lave bheen postulated of the “bijas (ﬁ ’? or seeds)” and not of the
current (samudécira) skandbas, Gyalanas and dhfws. This is undoubtedly an ingenuous
interpretation, becsuse otherwise the present proposition contradicts one of the other
doctrines of the Mahlsfsakas, namely the doctrine of the perpetual destruclion and re-
creation of the samskdras (XI A, 23). This interpretation is subject, however, to a
serious doubt. As it is well-koown the bija theory, . e, the theory of the cansation of
the phenomena out of the bijas, plays an important role in the later Yogaeara literature,
such as the Vijidptimiwrasiddhi-asira ete. T am unable, al present, to ascerlain if the
Mahisisaka Abhidhannikas had already the Lija theory in mind.

5 hoik R RS o E A&
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We know from the present praposition, which is set forth in a metrical form with a
preliminary remark, that the later Mabisasakas held an opinion that the five things
(dharma}—ignorance {avidyd), covetousness (riga), love (k&ma), five views {drsti) and
actions {karma)—are the causes which bind the sentiest beings to samsara aod the soorces
from which sufferings arise. Vasumitra 1ells us now hat the opinions of the laler Mahi-
fasakas were divided as to the interpretation of & verse in which this view is set forth:
but he is silent about the differentiated opinions,

il
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X.
THE DHARMAGUPTIKA SCHOOL

The original doctrines held in common (by all the members) of
the Dharmaguptika school are:—

1. Though the Buddha is included in the samgha, yet the merit
(lit. fruit) of giving alms separately to the Buddha is great; but not
(so great as the merit of giving alms) to the samgha.t

2. One who makes offerings to a stipa can acquire great merit
(lit. fruit).?

3. Though the Buddha and the two vehicles (yina) are one as
to emancipation {vimukti), yet (they are different) as to the aryan
path (marga).3

4. No heretics (tirthika) can gain the five supernatural powers
(rddhi}.*

According 1o the Shu.chi the differences are twofold. One group of the Mahigasakas
interpreted the five things to be the maost powerful passions (klesa). The five views
(drsti)—satkaya-drsti, antaparigraba-drsti, mithya-drsti, drsti-parimarsa-drgti and $la.veata-
parimarda-drsfi,—are the most potent klesas which are to be destroyed in the dardana-
mirga while covetousness (raga) and love (kima) are the most powerful kledas which
are to be destroyed in the blivani-marga. Ignorsnce (avidya) is found polent in both
paths; actions (karma) are Lhe direct cause of transmigration, We know from propaosition
IX A, 16 that the Mals$asakas insisted that good actions do not bring about irans.
migration. Therefore “actions’ here means “bad actions.”

The other group of the later Mahisisakas is said Lo have understood the fAve things
to represent some of the twelve nidanas. The ollowing is the table of the representation:—

The five dharmas The twelve nidénas

I. ignotance (avidym) , , ., . ., . ., . ignorance (avidya),
2, covetousness {riga) . B

3. love (kama) . . } ..... . o desire {trgnd).

4 five views (pafica desti) . . . ., . attachment {upadana),

5. actions (karmaj ., ,

Cf. *5hu-chi; Fa-jén III, p. 40f.

T A contrary view to that of the Malisdsakas, Cf, IX A, 21 & p- 62, note 1.

# The relic worship, especially stipa worship, played an importaot role in Buddhism
long before the Christian era. This can be evidenced by the archaeological survey made in
India. It is not withou! interest to notice the controversy on this point amongst early
Abhidharmikas. The present proposition is in opposition to the Caityagaila, Aparagaila,
Uttaraaila and the later Mahidasakas, (Cf IV, z; IX B, 7.)

3 The same view as that held by the Sarvastivadins, but different from that of the
Mahidasakas. (CL V, 37 & p. 49, note 8; IX A, 22)

+ Cf p. 42, note 4.

actions (samskira).
becoming (bhava).
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5. The bedy of an Arhant is free from passion (unasrava).?
The remaining doctrines {of this school) are mostly the same as
the views of the Mahasamghika school.

XI.
THE KASYAPIYA SCHOOL

The original doctrines held in common (by all the members) of
the Kadyapiya school?® are:-—

1. If the passions (kleda) (lit. dharma) were already destroyed and
if it were already fully known {by an Arhant that they have been anni-
hilated) then they would cease to exist in him {lit. there is none): (but in
case they were)} not destroyed and (this was) not fully known (then
their substances would continue to) exist,3

2. If the fruits of actions (karmaphala) have already ripened, then
they cease to exist: (but if these fruits) have not ripened they {(continue
to) exist.4

3. The samskdras come into being through causes in the past but
not through causes in the future (lit. the samgkiras derive their causes
from the past: they do not derive their causes from the future).s

4. All the samskdras perish at every moment.®

t According to the *Shu-chi the physical elements which comstitule an Arhant are
not the source of passions ¢ither to himself or to others. Therefore the bedy of an
Arhaot is andsrava, i ¢, free from passion, Cf. I A, z.

2 The Ch'en-lun: Suvarsaka. '

3 According to the *Shu-c¢hi this proposition is said (6 mean that when *“passions
have been destroyed in the anantara-(mirga) and it js kmown in the vimukti-(mirga} that
they are entirely destroyed™ the substances of passions cease to exist, when the passions
were not destroyed snd it was not koown that they were destroyed then the substances
of the passions continue to exist. The same authority says that this is a proposilion in
opposition. to the Sarvistividine who maintain thai the subslances of passions exist even )
when the passions have been destroyed. Cf, Fa-jén III, p. 43b.

4 According to the karma theory karmas are bound to bring their fruits or retri-
bution in this world or in the future. So long as they have nol reaclied their fruition,
they continue to exist till their full development. Cf. Fa-jéu I, p. 44.

5 This is said to be a propositien in opposition to the Sarvastividins who held the
opinicn that the fulure also can beeome the passive cause which does wot, however,
hinder the working of the causes from the past.

6 Cf. p. 54, note 2 & p, 61, nole 4.
Asin Major, Jan, rgag 3
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5. The 3aiksa-dharmas are (still) accompanied by (lit. have) the
vipakaphalas.®

The remaining doctrines {of this schoel) are mostly the same. as
the views of the Dharmaguptika school.

XIIL
THE SAUTRANTIKA SCHOOL
The original doctrines held in common (by all the members) of
the Sautrantika school:-—*
1. The skandhas transmigrate from one world te the other
(it. from the former world to the later}: hence the name “San-

krantivada” {or “the school which maintains the transference of the
skandhas”).?

¢t The Chinese which I have restored hete as the 4aiksa-dharma is 4§ &t 73
yu-hsiao-fa. Bolh the commentaries, ‘Shu-chi and Fa-jén, are silent as to the exacl
meaning of this rtechnical term. If my restoraion be accepted it must refer to the
sekhiya-dhammas in the Pali literatare. Sekhiya-dhammas are the seventy precepts,
tregulating the conduct of the priests and applying to their mode of dress, deport.
ment, ealing and 8o on.® (Childers). ;

The present proposition is 100 succinct to be properly comprehended. This pro-
position, hawever, seems to’ refer to the priestly regulations which are to be observed
by the first seven saiks ‘rya-pudgalas. The question which gave rise to this proposition
seems {o be: can the observance of the saikga-dharmas or the actions of faiksas still
bring their vipakaphalas or not? Now $aiksa-dharmas are supposed, according to the
general notion, to be andsrava-dharmas. Accordingly they are supposed nol to bring
the fruits of retribution and they canoot become the eause of transmigration. But it
must be remembered here thatl the first seven arya-pudgalas have still human passions
1o e¢radicate, the first of them having a maximem and the last a minimom. Therefore
they must also obtain some fruits in proPoftion te their passions. It seems to me that
such froits have been called here vipakaphala., The *Shu-chi offers two sets of jnter-
pretations, but neither of them appears to me very satisfactory, Cf. fShu-chi; Ta-jén
111, p. 45a i

2 The Ch*en-lun: SankiZativida (,;_,jt Jﬁ -gﬁ); Chtin-lun: Sani@navada (1;[:3]
A

3 A proposition which explains’ the origin of another name of the Sautrintika
school.

As we have already seen the VatsIputriyas postolated the existence of a certain ego
{pudgala) and held a view that things can rraasmigrate from one wotld to the other
along with the pudgala. (Ci VIL, 3.} But this view was refuled by the Sarvdstividins
and the earlier Mahtidsakas on the ground of their so-called momentary destruction
theory. (Cf. V, 42 and IX A, 24.) Now the present proposition says that the skandhas
can transmigrate from one world to the other. Then, what are meant by the skandhas
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2. Apart from the aryan paths there is no eternal destruction of
the skandhas.®

here? 'Fhe interpretativn in the *Shu-chi is far from being clear, It interprets Lhis
with an ambigrous phrase “real-dhacma-atman” (CL *Shu-chi; Fa-jén I, 46b.)
Does this signify the entity ego (atman of real dharmas) or does it mean the real
dharma and real @tman? One thing which is to be remembered in this connection is
that the same aothority has interpreted it in another place as bijas. (Cf, *Shu-chi;
JFa-jéo II, p. 9b.) What is meant by the word bfjas here? Is it a synonym of Lhe
“real-dharma-Atman?” We koow from proposition 3 that the Saotrintikas posiulated
two kinds of skandhas. In what relation do the skandhas in the present proposition
stand to those in proposition 37 It is to be regrelted that the *Shu-chi is altogether
silent on these gueslions. It seems to me that the skandhas in this proposition are the
same 8s the ekarasaskondhas in proposition 3. For the meaning of the ekarasaskandhas
cf. p. 68, note 1.

According 1o the present propesition the Sauurantikas are said to Lave received
another name “Sankrinlivadios” becanse they insisted on the theary of transference of
the skandhas from ome world to the other.

Besides the name ¢ Sankrantivada " the Sautrinlika school Lad anollier oame, namely,
the * Darstaotika,” Professor de la Vallde Poussin took Darsidalika to be the name of
a braoch of the Sautrantika school. (Uf. E, R. E. Art. Sautrantika.) But so far as the
Chinese sources are concerned the Darstintikas seem to have preceded the Sautrantikas.
Kfwei-chi, the commentator of the Vijiaptimatrasiddhi-4astra says in his !Shu-chi
{JI & 1V) (5. E. K. E. LXXVII 1, p. 49 & 2, p. 142b), that the original teacher of the
Santrintika school was called Kumaralabdha, He appeared a hundred years after the

death of the Buddba and was the author of the DrslEntam3id-s@stra (Mg g ) or
“the treatise (called) the garland of similes.” Becanse he explained the Buddhist
doctrines with similes he and his followers were called the philosoplers who deall
with similes £ e, Darst&ntikas. The next well-known exponent of this scheol is Scilab-
dha who was horn four bundred years after the Buddha, He was the author of the
VibhisZ of the Sautrintikas. Buot al his time lhere existed no name of Sautr@ntika as
yet. It was aoly after his death that the oame Sautrantika came into being.—It goes
without saying that we must be very careful in accepting such a tradition as this. Bul it
seems probable that fhe DarstZutikas preceded ihe Sautrdntikas. As may be judged
from the very oame the Saulrdntikas were a group of thinkers who protested agaiost
the Abhidharmikas on the ground that they attached loo much imporiance to the abhi-
dharma works and sfarted a revival movement of regarding the s@tras as the only
authority, We must assume, therefore, that they appeared al the time when the afore-

" mentioned Abhidharmikas began o possess much influence over other schools.

t Nirvaua sigoifies in the original Buddhism the apnihilation of the individual who
is the apgregation of tire skandhus. The aggregation of skandhas is due to (he passions
{klesa). Therefore to realize nirvBna man must destroy the passions. But how is such
destruction poessible? The SautrZotikas thought that (he observance of the eightfold
paths is the oaly way. A man may be able to soppress the passions by the sixfold
meditations (ef. p. 53, note 4], yet he cannot by this means eradicate them. According 1o
the Fa-jén (IIL, p. 46b) this proposilion is in oppesition lo the view of the Sarvasti
viadins (V, 10).

5*
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3. There are the milantikaskandhas (M #% 28) and also the
ekarasaskandhas {— Bk #f).:

4. An average man (prthagjana) also possesses the potentiality of
becoming a Buddha {lit. in the state of an average man there are
also divine- things, fryadharma).?

t One of the most interesting propositions from the listorical point of view. As
such it may be advisable to give the trapslation of the important passages in the *Shu-
chi before giving my opinions. I says:—

L The ckarasaskandha {(or the skandha of ome taste} continues to exist
{lit. turns) from time immemorial withoot changivg its nature (lit. in one taste): it is
the **sublle consciousmess® { Hf ;’ﬁ ﬁﬁk) which is unintermittent and which possesses
the four skandhas...... The mila (or original) (of the mitantikaskandha) means the
aforemeniioned subtle conscionsness, (This) is the origin {of a sentient being who)
transmigrates (lit. abides) in the samsara. Therefore it is called mila. From this origin
there arise the five skandhas, which are also spoken of by (other) schools. Now the
ekarasaskandha, being the origin, is oot called aotika {or end), The other five skandhas
which are intermiltent spring out ol this origin: hence ihe¢ oame milantikaskasndhs.”

One thing which is to be recollected here is that our authority has employed the
term *'sublle consciousness,” (he synonymn of the ekarasaskandha in the above quotation,
in interpreting 2 proposilion of the Mahasamghikas (ef. 1 B, 8 and p. 34, note 3). Is there
any doctrinal relation between the Mahfsamghikas and Sautrfintikas? The Mabdyinasam-
parigraha-é3stra, a work of Asanga, seems to give a positive answer to this question.
We find jo it the following sentence:--“In the Agama of the Mahisamghika also this
(ﬁlaya-consciousness} is esoterically spoken of. It is called (here the ‘ariginal consciguss
ness’ (millavijiana).” (T. K. XVIIL, g, p. 31 a) When we take this passage inte con-
sideration we cannot but perceive that the idea of Klaya-vijﬁgnn is derived from the
Mahasamghika thooght. But we have several recasons to helieve that 1he Mahasamghikas
preceded the Sawrantikas whose thoughts have infiuenced the founders of the Yogicira
school. It seems to me that the Saotrantika idea of the ekarasaskandha of the subtle
consciousness which becomes the substance of transmigration (XII, 1) and from which
the current five skandhas come inlo existence was derived originally from the Maha-
samghika thought.

As to the doclrioal relation belween the Sautrdntikas and the VijGinavidins we are
not required to give it much of our consideration. When we examine the Alaya-
consciousness theory as it is set forth in the Vijiiaptimatrasiddhi-sisira and Mahayana-
samparigraha-{astra and compare ik with the ideas of the Santrzntikas we find a striking
analogy between the thoughts of the two schools, Further evidence for this may be
found in the historical fact that Vasubandhu, ooe of the founders of the Yogacéra.
pbilosophy, was a studeot of the Saulr3ntika school also before his conversion to the
Mahayana faith. (Cf. Life of Vasubandho. Tr. by Takakusu. “T'onng pao,” 1904,

2 Deest in the Tibetan version, and also in the Ch*in-lun. Wassiljew has trans-
lated this proposition as ,,auch [ir den einfachen Sterblichen kann Anoshme des heiligen
Gesetzes stattfinden,' {even for the average man there is the possibility of aceepting the
divine law). (Wassiljew, p. 284, note 5.) This translation is, however, not only inaccurate,
it does not even tally with the interpretaticn in the *Shu-chi. According to the
aforementioned sutherity, this proposition signifies that ordinary people also have the
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5. There are the Paraumarthapudgalas.®

The remaining views arc mostly the same as (those of) the Sarvasti-
vada school.
andsrava-bijas (7. £, lhe polential elements of becomiog a Buddha) a priori. Evidently
the commentator has understood the Hrya-dbarmas in (his proposition in the sense of
andsrava-bijas. I this interpretation can be accepled, we must admit thal the Mahayina-
idea that all sentient beings can 'become Buddha has already existed amongst the thinkers
of the Sawmrantika-schaol,

! We are already acquainted with the idea of laokik@tmao of the Sarvastividias.
(Cf. V, 40} It is interesting 10 see from the present proposition that the Sautrintikas
have postulated the existence of paramartha-pudgalas. Then, what is the paramartha-
podgala? It is the “‘real atman, which is extremely subtle and cannol be comprehended.”
When we take this ioterpretation in the *Shu-chi and alse propositions XII, 1 and 3
into consideration, the paramartha-pudgalas of the Sautrintikas seem to be the same as
the ekarasaskandba or the “subile comsciousucss” which will become the substance
which is subject to (rapsmigration, The Vatsiputriyas have entertained a similar ides.
Cf. p. 53, note 4,



THE CONCLUDING VERSE OF THE ORIGINAL TEXT
BY HSUAN-CHWANG, THE TRANSLATOR.

In detail many Sanskrit texts I've examined;

Again I translate a treatise on the schools,
Consistent the meanings and the text, mistakes none;
The wise should do their best to learn this.

t We have the following preliminary remark to this verse in the *Shu-chi:—
“After the translation of this treatise the master of the three pitakas (or the three sets of
sacred works) states (his) object in retranslating (this work)” The master of the tripitakas
mentioned here is Hsiian-chwang, the preceplor of the commentaior K*wei-chi,
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27
27
27
22
1O

28
59

53

59
28
31
32
57
68
43
14
44
44

parivira (& B) 47
parusya 28
paryavasthana (#¥)  30,33,47,59
Pataliputra (Patna) 14
pedi 21
phalastha 41,56
pitrghata 28
prabhava 19
prabhava 22
pracya 14
prajiia 21,24, 42,47
Prajfiaptivada (3 @ &) 15,16
36—38
Prakarana-pada-§astra 7
prakrtyi 29
prapatipata 28
pranita 22
i prasrabdhisambodhyangam
(% & %) 43
pratigha 42,59
pratipannaka 41,56
pratipatti 22
pratisamkhyd-nirodha 29, 40, 61
pratitya-samutpada 33, 47
pratitya-samutpadangikatva 29,47
pratitya-samutpada-tathata 61
pratyantika (i% B %) 4
pratyaya 2z
Pratyeka 58
pratyeka-yina 4z
pratyutpanna 3959
i pravrajita 15
prayoga 24
preta 43
priti 44
pritisambodhyangam (¥ M %) 43
prthagjana 24, 26, 30, 38, 42, 49, 5o
2, 59,68
prthagjana-bhimi 50
prthividhatu 34
Pu-*chi-lun (5 3% B R) 5,6
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pudgala (R ¥ fhn 3#)

5355
pudgala, topmaost (& &) bo
punya 37
punyaprasava 44|
purusakira 37
raga 39 42,52, 59,63
rddhi 31,42,53, 55,59 04
ripa 22, 34,39, 58
ripa, subtle 22
riipa-dhatu 22,44, 45,48, 52,56
rapa-kidya 19
tipendriya 23, 34,01
sadabhijfiana 31
gsadayatana 47
sadvijianakiya z2
sahabhil 20
$aiksa-dharma (§ &L i) 65
$atksa’rya-pudgala 66
Sakrdagamin 25, 26, 46, 56, 58
Sakrdagamipratipannaka 25,46, 58
éﬁ.kyan race 12
éz‘akyaputra 12
éakyavamsa iz
samidhi 20, 41
samidhi-sambodhyatgam (i B

*) 43

samzhita (& §|) 23,40, 52
samantaka-dbyana ([ 5 'E) 45
samapatt (% F) 43
samatha 26
Samaya-bhedo ’'paracana-cakre-
nikdya-bhedo ‘padarsana-sam-

graha 1o
sambhinnapralipa 28
sambodhyanga (A %) 43
sambhoga-kiya 18, 20, 32
samgha 14,15,62,04
samghabheda 28
Samghapala 5
samghita 33
samkranti 55

Samkrantivada (5 ¥ #5) 17,66
Sammatiya (IE & #) 16, 57,61
samprayuj 30,48
samprayukta 20
samskira, vide samskyta
SAINSATA 6y
samsarga-smrty-upasthana (§8 4
= 1) 47
samskrta (dharma) (=samskira)

28, 34, 36, 49,47, 51, 53, 54,62,
63,65
samskrta-vastlinl 40
sumudaya 22
samudaya-satya 40
samudaye dharmajfiana 41
samudaye dharmajfianaksanti 41
samudaye ’‘nvayajiiina 41
samudaye *nvayajfiinaksinti 41
samyagdharmacakra g2

samyaktva-nyama (JF B 4)
11,27,28, 40, 45,46, 50, 51, 56
samyojana (%) 27,50, 55
Sankhya 54
San-lun-hsiian-i 5
Sannagarika (7 3% %) 17
sinta 22, 35
santana R0
Santinavada (48 # J) 66
sariga 22,48, 55, 59

Sarvastivida (b — 47 A )
T 16) 20,22,23,25- 29, 31, 32,
34 36= 3% 38_54; 59; 60! 62;

64, 05, 08
S3sanavamsa 10
sAsrava 27,49
sastava-dharma (H {§ %) 19
satkdyadrsti 28, 64
sattva 21, 50

Sautrantika (% E ;) 7,17, 27
40, 46, 48, 53, 66—68
Schiefmer 79
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sekhiya-dhamma 66
Shi-pa-pu’-lun {(+ s # W) 5
sila 24, 38
dtiavrataparimarda 2B
§ilavrataparamarsadgsti 63
Si-yu-chi 14
skandha 36, 39, 51, 54, 63, 66, 67

smptisambodhyangam (& # ) 43

smyty-upasthana (2 {k) 26, 44, 46, 61
sodasakara (+ N 97 #) 22
sodasa citta-ksandh (+ 75 M
F ) 41
sparsa 47
sparéahira 25
“sraddha 20
Sravaka : 58
érﬁvakawyﬁna 4z
Srilabdha 67
Srotadpanna 25,26, 27, 32, 42, 46
58,61
Srotadpattipratipannaka 25
Steherbatsky 54
sthiti 39
Sthaviravida (b M ) 14, 16
stiipa 38,63, 64
subhakrtsna 44
sudaréana 44
Sudatta 25
sudrsa 44
sukha 24, 44
finya 22, 35, 40
siitra - 28,52, 67
~ Suvarsaka (3% B ) 17, 65
Suzuki 30
svabhava 20,21, 24, 48, 63
svabhava-siyty-upasthana (H
v E Y 47
svalaksana 48
svapna 20
svayankrta 32
Takakusu 8,6 53,68

T'ang-tun 6,14, 16, 27, 17, 6o
Taranatha 8,0
Tathagata 1gff., 36, 52
tathagatasyantike dustacitta-rudhi-

rotpadana 28
tejas 19
tejodhitu 344
tirthika 42,53, 55, 59, 64
tiryag-yoni 43
trayastrim$a 43
trikZya-theory 18
tripitaka g
trgnd 47,64
tusita 43
ubhayakrta 2
upidina (1 # %) 47, 50, 64
upakleda (EE SH {#) 30
upapattibhava (4 ) 3I
upasampadi 15
upeksd 44
upeksasambodhyangam (# A&

%) 43
usmagata {{£) 26, 56
Uttarakuru 46
Uttarasaila (b (] £ #5)15,38,63,64
Vaibhayika 7, 50
Vaidegika 53
varga 41
Vasubandha ' 8,68
Vasumitra 5f, 10,21, 32, 39

Vatsiputriya (48 F $)17, 22, 42, 51
53—57, 59, 66, 69

vayudhitu 14
vedani 25, 44, 47, 48
vicara (fn]) 44, 45, 51, 6o, 62
vicikitsa 28
vihimsasamjha 21
vijiana 47
vijiinahara 25
vijiiinanantydyatana 29, 42
Vijiianavadin 33, 54, 68
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Vijfiaptimatrasiddhi-§astra 54, 63,66,68
vikrinta 50
vimukti 49, 62, 64
vimukti-marga 63
Vinitadeva 1o

vigaya 20,22,

vitarka (5§) 44,45, 51, 60,
vyapida
tvyapddasamjfia

Walleser 8,11, 20,28, 29, 35,

34
6z

28

21

37

vinivartana 26, 42 Wassiliew 7,9, 11, 14, 24, 29, 31, 3§
vipika (,ﬂ %) 33 r A ? r e o, 3L 38
vipaka-hetu 370 . 37, 49, 60, 6
vipaka-phala 37, 65, Winternitz 8
e ’ Wogihara : 8, 27
vipasyana 26, 44
viedga (B k) 22,45, 48, 55, 59| yama 43
viridha-punyakriya 48, 59 [ yana © 49,62, 64
viryasambodhyafhigam (K§ & % | Yoga 23
%) 43! Yogicira 18, 54, 63, 68
visamprayukta-samskira 39 | Yogacaryabhlimi-sastra 28, 38





