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Introduction

The Special Characteristics of Indian Buddhism

Because BuppHisM originated and developed in India, using the
adjective “Indian” to describe it may seem unnecessary. When Bud-
dhism spread beyond India to Southeast Asia, Tibet, China, Japan,
and other lands, certain aspects of Buddhism were emphasized in each
locale, generating a wide variety of interpretations and practices. Bud-
dhism was adapted to meet the requirements of the people of each area,
resulting in a wide variation of interpretations. Indian Buddhism, too,
had unique characteristics not emphasized in other regions. Thus, the
term “Indian Buddhism” is often used today to distinguish it from the
Buddhism of other countries.

When Indian Buddhism is compared to Chinese and Japanese Bud-
dhism, differences in climate and geography are seen to affect religious
practice; those adaptations in practice brought about changes in doc-
trine. In contrast, the countries where Theravada Buddhism is prac-
ticed—such as Sri Lanka, Burma, Thailand—have climates and geo-
graphies resembling those of India more than those of China and
Japan. As a result, Theravada religious practice is much closer to
Indian Buddhism than to East Asian Buddhism.

A brief survey of the development and geographical spread of Indian
Buddhism reveals much about the universal qualities and the distinctive
characteristics of Indian Buddhism, as well as providing an overview of
its development. Buddhism was founded in the fifth century B.c.E. by
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Sakyamuni, who was born in a region of northern India and Nepal
controlled by the Sakya tribe. After he decided to become a religious
mendicant, he traveled to the country of Magadha in central India,
south of the Ganges River, where he performed religious austerities.
When he was approxxmately thirty-five years old, Sakyamum realized
enlightenment. This experience, central to Buddhism, was described as
“being enlightened to the undying” and “discovering the path to free-
dom from suffering.” Although humankind is afflicted by various types
of suffering, the fear of death is the most basic, leading Sakyamum to
describe his experience in terms of the “undying.” Although Sakya-
muni ceased to exist physically when he was eighty years old, his decla-
ration of enlightenment expressed his confidence that his mind had real-
ized eternal truths. The suffering present in all human existence has
been a constant concern of mankind. Sakyamum s discovery of an
answer to this problem, a path of liberation from suffering, has been the
most universally appealing characteristic of Buddhism. More than any
other feature, it has enabled Buddhism to survive until the present.

In India, however, Buddhism disappeared. By briefly surveying the
history of Indian Buddhism, some of its special characteristics as well as
several reasons for its dlsappearance can be ascertained. At the time of
Sakyamuni Buddha’s death in the fifth century B.c.E., the Buddhist
order consisted of small groups of mendicants in central Indla Through
the efforts of Sakyamum s disciples, Buddhism spread to the south and
west. In the third century B.c.E., after the conversion of King Asoka,
Buddhism was soon promulgated throughout India. With the growth of
the order and increases in the numbers of monks, disputes arose over
the observance of monastic discipline and the interpretation of doctrine.
The early order eventually divided into two schools: the progressive
Mahasanghika and the conservative Sthaviravada (P. Theravada).
Additional schisms occurred until many schools existed and Buddhism
entered its sectarian (Nikaya or Hinayana) period.

The terms “eighteen schools” or “twenty schools’ are found in many
traditional sources that refer to Sectarian Buddhism, but the names of
many more than twenty schools are known from inscriptions. Of these
schools, the Theravada, Sarvastivada, Sautrantika, Sammatiya (all of
Sthaviravada lineage), and the Mahasanghika schools were the most
important. By the beginning of the common era, Mahayana Buddhism
had also begun to develop. Mahayana (great vehicle) Buddhists criti-
cized the adherents of Nikiaya Buddhism by calling them ‘“Hinayana”
(inferior vehicle) Buddhists, a deprecatory term applied especially to
Sarvastivadins.

Although a number of schools had arisen and had criticized each
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other, all of them were recognized as Buddhist. This toleration for a
wide variety of interpretations was based on the Buddhist emphasis on
the importance of the individual’s enlightenment and his freedom to
contemplate and interpret doctrine. According to the Wen-shu-shih-li wen
ching (T 14:501a-b, Madjusripariprecha?), the schisms within Buddhism
resulted from the differing explanations of Sakyamuni’s teaching by
twenty of his followers. Each adherent, however, was said to have
received and transmitted the Buddha’s true teaching. In the travel diary
of I-ching (635-713), a Chinese monk who journeyed through India
and Southeast Asia, the Buddha’s teaching was said to be like a golden
cane that had been broken into eighteen pieces. Just as each piece of the
cane was part of the original staff, so did the essence of the Buddha’s
teachings remain unchanged even though the early order had been
fragmented into eighteen schools (Nan-hai chi-kuei nei-fa chuan, T
54:205c). Similar discussions are found in Buddhist scriptures. Bud-
dhist schools could recognize each other as Buddhist because their
teachings were not established on blind faith. Although this tolerance
for doctrinal differences is one of Buddhism’s finest features, it permit-
ted the appearance of such a variety of differing opinions in the order
that it led to a weakening of the doctrinal stances that differentiated
Buddhism from the other Indian religions of that time.

The rise of Mahayana Buddhism approximately five hundred years
after the Buddha’s death is an example of how Buddhism responded to
the demands of a new time. Mahayana Buddhism included many ele-
ments not found in early Buddhism. Despite these innovations, the
original spirit of the Buddha's teaching was not lost in early Mahayana.
In fact, early Mahayanists revived the spirit of the Buddha’s teaching
by adapting it for a new age. However, these innovative elements
brought hidden dangers with them. As time passed, many Buddhists
became more interested in the new additions than in the original mes-
sage of the Buddha.

Magical elements played an important role in Mahayana Buddhism
from the beginning, probably because they were a response to the reli-
gious needs of the common people. Perfection of wisdom siutras con-
tained claims that the text could protect those who followed it. In addi-
tion, perfection of wisdom sutras were sometimes called *great wisdom
mantras’’ (maha-vidya-mantra) or ‘“‘great mantras’’ (maha-mantra). Accord-
ing to the Fa-hua ching (T 9:56¢-58b, Saddharmapundarikasutra), faith in
the bodhisattva Avalokite§vara would protect a person from all disas-
ters. Advocacy of the efficacy of dharani (magical incantations) was
found in many Mahayana scriptures. Over the centuries, these magical
formulas came to play an increasingly important role in Mahayana
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Buddhism until, by the sixth century, Esoteric Buddhism had emerged
as a distinct movement and begun to develop in India.

Although Esoteric Buddhism clearly belongs within the Buddhist
fold, its rituals are virtually indistinguishable from those of Hinduism.
Eventually much of the doctrinal basis for Esoteric Buddhism was
ignored and only its ritual emphasized, contributing to the eventual
absorption of Esoteric Buddhism by Hinduism. In contrast, Chinese,
Japanese, and Southeast Asian Buddhism developed in areas and cul-
tures that differed from India. As a result, many elements of Indian
Buddhism were not easily assimilated by the indigenous cultures. In
fact, many of the distinguishing characteristics of Indian Buddhism
were preserved because they were so conspicuous in other countries.
For example, because Buddhist teachings of nonsubstantiality provided
the doctrinal basis for the “Hindu” ceremonies in the Chinese and Jap-
anese Esoteric Buddhist traditions, these traditions never lost their Bud-
dhist character. In India, however, as Buddhism became more Esoteric,
it was increasingly assimilated into Hinduism, until it finally lost its
Buddhist character.

Early Mahayana Buddhism was a religion of many facets; it included
Amitabha worship, as well as such scriptures as the Prajnaparamaita, Lotus
(Saddharmapundarika), and Avatamsaka sitras. From the second century of
the common era onward, theoretical works based on these scriptures
were composed. The Madhyamika School was based on teachings con-
cerning nonsubstantiality. At first, the appellation “Madhyamika” was
not used to designate the school because an opposing Mahayana tradi-
tion was not present. Only after the Yogacara tradition arose about one
century after Madhyamika did the term ‘“Madhyamika” come to be
used. Yogacdra was based on the systematic investigation of ideation-
only doctrines. For the next several centuries the two traditions coex-
isted.

Even before Yogacara emerged as a distinct tradition, early Maha-
yana texts had been compiled concerning ideation-only (vijAaptimatrata)
and Buddha-nature (tathigatagarbha, the potential to realize Buddha-
hood). Among them were the Tathagatagarbhasitra (T 666-667), Srimala-
devisimhanadasitra (T 310.48, 353) and the Mahaparinirvanasitra (T 374-
375). As time passed, the Madhyamika and Yogacara schools developed
and influenced each other, as well as Esoteric Buddhism.

Even during the period when Mahayana Buddhism was most influ-
ential, Nikaya Buddhism was still flourishing. In fact, Nikaya Bud-
dhism was always the stronger of the two movements, as is demonstra-
ted in the travel diaries of such Chinese pilgrims to India as Fa-hsien (in
India 399-414), Hslian-tsang (602-664), and I-ching (635-713). By I-
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ching’s time, the differences between Nikaya and Mahayana Buddhism
had become less pronounced and the two traditions had begun to blend
together. Esoteric Buddhism subsequently became popular and power-
ful, influencing both the Nikaya and Mahayana traditions. Finally, as
Hinduism became stronger and the Muslims invaded India, Buddhism
lost much of its vigor. At the end of the twelfth century, the Vikramasila
Monastery was burned by Muslim troops, an event that symbolized the
disappearance of Buddhist institutions from most of India. Buddhism
did survive, however, in eastern Bengal, where a small number of peo-
ple have carried on the Buddhist tradition until the present.

Even after the Muslim invasions, Hinduism remained strong. Jain-
ism also managed to survive although with only a small number of
adherents; Buddhism, however, disappeared, even though it had once
spread across and dominated India. A consideration of several of the
reasons for the different destinies of the religions helps elucidate some of
the characteristics of Indian Buddhism.

Indian Buddhism did not establish a fixed orthodox doctrinal position
and then firmly reject any deviations from it as heterodoxy. Conse-
quently, Buddhist doctrine gradually changed in a variety of ways. One
reason for Buddhism’s disappearance from India may lie in its liberal
attitude toward different interpretations of doctrine. This argument
does not imply that the Buddhist tolerance of doctrinal diversity was
mistaken. Because people’s abilities to understand Buddhism differed
and historical circumstances changed, it was appropriate that Buddhist
doctrine reflect the needs of its audience. However, if Buddhism could
evolve freely, then the possibility that Buddhism could disappear also
had to be considered. Theories concerning the decline or disappearance
of “True” Buddhism circulated very early in Buddhist history. One of
the most influential theories in East Asia divided Buddhist history into
three periods: True Dharma, Counterfeit Dharma, and the End of the
Dharma.

Buddhism is not the only religion that does not stress strict adherence
to a certain set of doctrines. Hinduism also adopted this flexible atti-
tude. For example, the Bhagavad-gita, one of the best known Hindu
scriptures, permits a variety of doctrinal positions. The demand for
uncompromising fidelity to doctrine is rarely, if ever, found in Hindu-
ism. Thus, a liberal attitude toward doctrine by itself cannot explain the
disappearance of Buddhism from India.

Buddhism’s rejection of an eternal and substantial Self (atman), a
position maintained since Early Buddhism, may have been an impor-
tant factor. Buddhism competed with Hinduism, Jainism, and other
religious traditions that all argued for the existence of a substantial Self.
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In addition, theories advocating the existence of atman were closely tied
to teachings about rebirth. Because the belief in rebirth is one of the
most important tenets of Indian religion, Buddhists also had to develop
theories to explain it. However, rebirth is not a necessary tenet of
Sakyamuni’s teachings. Although he did not reject rebirth, Sakyamuni
was primarily concerned with liberation from the suffering of existence.
If existence consisted of cycles of birth and death, then deliverance from
those cycles was his goal. Thus Early Buddhists did not need to dismiss
rebirth. Instead, theories concerning rebirth were incorporated into
Buddhism, and the ultimate goal of the Buddhist practitioner was
interpreted as freedom from the cycles of birth and death.

If rebirth were accepted as a religious teaching, then something must
account for continuity from existence to existence. Although Buddhists
did not recognize the existence of atman, they eventually had to recog-
nize the existence of some entity or force that passed through the cycles
of rebirths and performed at least some of the functions of an atman. The
Mahayana concepts of Buddha-nature (tathagatagarbha) and store-con-
sciousness (dlaya-vijiiana) were similar in some of their functions to
atman. Within Nikaya Buddhism, the Sarvastivada School developed a
systematic and mechanical explanation of human existence to demon-
strate that no datman existed. However, the Sarvastivada School lost
much of its strength. In contrast, the Sammatiya School gained strength
in later times, in part because of the appealing quality of their argument
that a lasting pudgala (Person) was present in each individual. The travel
diaries of both Hstian-tsang and I-ching reveal that by the seventh and
eighth centuries the Sammatiya School was more powerful than the Sar-
vastivada.

Buddhism arose at a time of much suffering. The teachings of non-
substantiality and the nonexistence of a substantial Self were empha-
sized by the historical Buddha. As time passed, however, Buddhist
teaching changed and doctrines developed that were similar to the views
on atman maintained by other Indian religions. Even as these teachings
developed, Buddhism was already losing influence in India. Thus, Bud-
dhism’s original rejection of the atman was probably one of several fac-
tors that led to its decline in India.

Teachings and theories about rebirth played a key role in the develop-
ment of Indian Buddhist thought. In contrast, when Indian Buddhism
was introduced to China and Japan, although rebirth was accepted as a
part of Buddhism, it did not play a central role in the development of
East Asian Buddhism. This difference arose because traditional Chi-
nese and Japanese beliefs in spirits and souls were not based on rebirth.
In conclusion, the following two points are two of the main themes that
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can be traced through Indian Buddhism. First, Buddhism’s fundamen-
tal aim, the deliverance of people from suffering, was one of its most
attractive features. Second, the history of Indian Buddhism is inextrica-
bly concerned with the formulation of doctrines that explain the mecha-
nisms of rebirth.

The Periods of Indian Buddhism

Indian Buddhism may be divided into the following five periods: (1)
Early Buddhism, (2) Nikaya or Sectarian (often called Hinayana) Bud-
dhism, (3) early Mahayana Buddhism, (4) later Mahayana Buddhism,
and (5) Esoteric Buddhism. Although the five periods are arranged in
the chronological order in which the traditions arose, they are also
based on a categorization of types of Buddhism as much as historical
criteria. This book covers the first three periods.

The discussion of the first period is focused around a clear description
of the Buddha’s teaching. The portrait of Early Buddhism is completed
with a discussion of the Buddha’s biography and an account of the
establishment of the early Buddhist order. The order continued to
develop after the Buddha’s death. Although the historical sources for
this period are meager, the history of the order through the time of King
Asoka is chronicled. ASoka’s view of Buddhism is included in this sec-
tion because it was similar in many ways to Early Buddhism.

Approximately one century after the Buddha’s death, the early order
split into the Mahasanghika and Sthaviravada schools. Later, further
schisms occurred, resulting in a number of additional schools. The sec-
ond period of Buddhist history is concerned with the development of
Sectarian (Nikaya) Buddhism. Buddhist doctrine at that time was typi-
fied by the development of scholastic abhidharma philosophy. Because the
tradition differed from Early Buddhism in many ways, most scholars
distinguish between Early and Sectarian Buddhism. Sectarian Bud-
dhism was a major force in India for over one thousand years, but most
of its important doctrinal development occurred during its first three
centuries, between 150 B.c.E. and 150 c.E.

Of the more than twenty sects, the doctrines of only the Sarvastivada
and Theravada schools are understood in any detail today. Only a little
is known about the doctrines of other schools because of the paucity of
information concerning them. The Sautrantika and Sammitiya schools
flourished after the beginning of the common era. Although both proba-
bly had highly developed systems of doctrine, detailed information
about them has not survived. When I-ching departed from Canton for
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India in 671, the Theravada, Sarvastivada, Sammatiya, and Maha-
sanghika schools were still thriving. Later, they gradually blended with
Mahayana Buddhism. In addition, both Sectarian and Mahayana Bud-
dhism were influenced by Esoteric Buddhism. Unfortunately, little is
known about the later phases of Sectarian Buddhism.

Mahayana scriptures were already in existence by the first century
B.C.E., indicating that Mahayana Buddhism must have arisen around
the beginning of the common era while Sectarian Buddhism was still
developing. Early Mahayana practitioners were especially interested in
teachings on nonsubstantiality or emptiness. Although mentions of
nonsubstantiality can be found in Early Buddhist scriptures, Mahaya-
nists stressed and developed this theme far beyond anything found in
either Early or Nikaya Buddhism.

Mahayana Buddhists strove to emulate the Buddha, following the
same path and achieving the same status as he did by realizing Buddha-
hood and saving all sentient beings. Mahayanists denigrated Sectarian
Buddhists, claiming that Sectarian Buddhists were content to remain
disciples of the Buddha instead of striving to equal his achievement.
Mahayana Buddhists referred to Sectarian Buddhism as “‘Sravakayana’
(vehicle for disciples or hearers), a term that implied that Sectarian
Buddhists were more passive and had lower aspirations than Mahaya-
nists. Sectarian Buddhists were criticized as being content to study for
their own benefit while Mahayanists strove to teach others and bring
them salvation. Mahayana Buddhists referred to themselves as “bodhi-
sattvas” (beings who aspired to realize supreme enlightenment) and to
their teachings as the “bodhisattvayana™ (vehicle for bodhisattvas). Al-
though the term “bodhisattva’ had been used earlier by Sectarian Bud-
dhists to refer to the historical Buddha when he was still practicing to
realize enlightenment, the Mahayana usage extended this appellation
to many others. Later, the terms ‘“‘sravakayana’ and “‘bodhisattvayana”
were often replaced by the terms “Hinayana’ (small or inferior vehicle)
and “Mahayana” (great vehicle). From approximately 100 B.c.E. to
100 c.E., large numbers of Mahayana scriptures were composed by
nameless bodhisattvas.

In the third part of this study, early Mahayana Buddhism, the origins
of Mahayana and the contents of early Mahayana scriptures are exam-
ined.

The last two periods of Indian Buddhism are not discussed in this vol-
ume, but a brief summary of later developments will help place the
themes discussed above in perspective. During the fourth period, later
Mahayana Buddhism, four major types of thought developed: (1)
Madhyamika, which arose after the second century c.k.; (2) Yogacara
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teachings of ideation-only, which appeared one century after Madhya-
mika; (3) Tathagatagarbha doctrines that developed in parallel with
Yogacara thought; and (4) Buddhist logic, which arose after the above
three traditions. The Madhyamika tradition eventually split into two
schools of thought: the Svatantrika and the Prasangika. Later, some
Madhyamika and Yogacdra groups joined to produce a Yogacara-
Madhyamika tradition. By the sixth and seventh centuries, Esoteric
Buddhism had arisen and attracted the attention of some advocates of
Madhyamika and Yogéacara. However, many aspects of the relationship
between Mahayana and Esoteric Buddhism remain unclear.

The fifth period of Indian Buddhism concerns Esoteric Buddhism.
The serious academic study of this tradition is still in its early stages
because of a number of problems that make research difficult. Although
a large number of Esoteric Buddhist scriptures are extant, they have not
been put into any kind of order. In addition, because Esoteric Bud-
dhism was influenced by Hinduism, further research into Hinduism is
necessary. Finally, ritual as well as doctrine must be examined if Eso-
teric Buddhism is to be fully understood. In Esoteric Buddhist texts,
teachings are sometimes referred to as ‘“Esoteric” and differentiated
from “exoteric”” Mahayana teachings, thereby indicating that the com-
pilers of Esoteric works believed that it had features not found in the
Mahayana tradition. Consequently, Esoteric Buddhism is assigned to a
separate period of Indian Buddhism.

In this study, the categorization of periods has been based on the
development of Indian Buddhism because its purpose is to describe the
development of Indian Buddhist doctrine; but the study could also have
focused on other models and have been arranged according to Indian
dynastic history.

Although Buddhism was a major force in India from the fifth century
B.C.E. until after the tenth century c.E., this period covers only about
one-half of Indian history. Most Indian historians consider the invasion
of India by Muslims of Turkish ancestry in the eleventh century to mark
the division between ancient and medieval history. Modern Indian his-
tory begins in the eighteenth century with British contro! of India. Thus
the story of “Buddhist India” belongs to ancient history. During that
period, it was one of a number of Indian religions. Thus the reader
must remember that this survey of Indian Buddhism covers only part of
the history of Indian thought.
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CHAPTER 1

Indian Religion at the
Time of the Buddha

India Before Buddhism

BubpbHISM WAS INFLUENGED by the social and religious environment in
which it developed. In approximately 1500 B.c.E., the Aryans crossed
the mountains of the Hindu Kush and invaded India. When they
arrived, they found aboriginal peoples such as the Mundas and Dravi-
dians. The Dravidians had a highly developed culture and constituted a
large proportion of the population. Although they were subjugated by
the Aryans and integrated into society as slave classes, the Dravidians
influenced later Indian culture in many ways. Elements of their religion
such as the worship of goddesses, snake gods, and tree spirits played a
particularly important role in the Hinduism of later centuries.

Another people, too, lived in India before the arrival of the Aryans.
They are the people who founded the Indus civilization, a highly devel-
oped culture that was situated on the Indus River and is thought to have
flourished from approximately 2500 to 1500 B.c.e. Two of its cities,
Harappa and Mohenjo-daro, are particularly well known as archeologi-
cal sites. Archeological investigations have revealed that this culture
covered an extensive area, worked with bronze, and constructed well-
organized cities. Many of the objects found suggest that Indus civiliza-
tion substantially influenced Hinduism; but the sudden decline of the
Indus civilization has left unanswered questions about how its people
contributed to the development of later Indian civilization.

The Aryans entered India from the northwest; by 1200 B.c.E., they

13
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had settled along the upper reaches of the Ganges River in the Punjab.
Their religion, based on the Rg-veda, was a form of polytheism in which
forces of nature, such as the sky, rain, wind, and thunder, were deified.
From 1000 B.c.E. on, they continued their advance eastward, gradually
settling the fertile area between the Ganges and the Jumna rivers.
Because the area was blessed with natural resources and free from exter-
nal enemies, the Aryans developed a rich culture from 1000 to 500
B.C.E., and many of the developments that characterized later Indian
civilization can be traced back to this period. By 1000 B.c.E., three texts
that were successors to the Rg-veda—the Sama-veda, Yajur-veda, and
Atharva-veda—had been compiled. The Brahmanas, which explain the
proper procedures for performing Vedic sacrifices, were composed
around 800 B.c.E., and the philosophical texts of the early Upanisads
were compiled around 500 B.c.E.

During this period, the Aryans were a tribal people primarily
engaged in farming and herding. Merchant and artisan classes had
begun to appear, although large cities had not yet developed. Labor was
becoming more specialized. Society was divided into four classes, called
varna (colors). At the top were two classes: the priestly class (brahmana),
composed of those who sacrificed to the gods, and the ruling caste (ksa-
triya), composed of rulers and warriors. Below them was the vaisya class,
composed of farmers, herders, merchants, and artisans. The duty of the
slave class (siadra) was to serve the other three classes. Eventually the
system became more specialized and produced the many divisions that
make up the caste system today. A member of one class was usually not
allowed to marry or even eat with someone from another class.

Monarchies ruled by kings (rajan) with dictatorial powers arose, and
alliances and rivalries developed. The Indian epic the Mahdbhdrata
concerns the effects of a war between the tribes, that between the
Bharatas and the Parus. Among the famous kings of this period was
Janaka from Videha, a country to the east of the central lands (madhya-
desa) of Brahmanism, which were situated between the Ganges and
Jumna rivers. In Videha, culture and thought revolved around power-
ful kings, while in the central lands, the priests were the center of soci-
ety. As the Aryans advanced eastward and conquered the central areas
drained by the Ganges, they expanded their territory and strengthened
their kingdoms. Relations with the conquered population were closer
than in the central lands because the culture and social system were not
as influenced by Aryan culture. It was during this time of political and
social change in areas similar to Videha that the founder of Buddhism
was born.
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Indian Religion at the Time of the Buddha

The Buddha was born during a period when important social and reli-
gious changes were occurring in central India. These changes later
played a significant role in enabling Buddhism to spread throughout
India. Although Vedic religion and its priestly class were influential and
powerful in northern India, they had only begun to spread to the
recently conquered lands of central India, which were dominated by the
warrior classes.

As the Aryans gradually advanced from northern India down into
central India, small tribes united to forrm monarchies. Sixteen countries
existed in central India at the time of the Buddha, but the weaker ones
were gradually being conquered by the more powerful monarchies. The
most important of these large countries were Kau$ala, in the northwest-
ern part of central India with its capital at Sravasti, and Magadha,
south of the central part of the Ganges River with its capital at
Rajagrha. Magadha would eventually unify India, relying on its rich
farm areas for its power. At the time of the Buddha, powerful kings
were already beginning to emerge.

The Gangetic plain with its hot climate and plentiful rainfall is a rich
farm area. At first, farmers and a landlord class dominated the area;
but with the development of wealthy classes, merchants and craftsmen
appeared on the Gangetic plain, and cities developed. The merchants
and the craftsmen organized into guilds and trade organizations. Later,
a class of very wealthy merchants (Sresthin) developed. Thus at the time
of the Buddha, major political and economic changes were occurring in
central India, and the old system of social classes was disintegrating.

The Brahman priestly class had lost much of its prestige, suggesting
that the religion of the Vedas with its worship of natural phenomena no
longer had as much appeal as in earlier times. The intellectual classes of
the period were interested in the Upanishadic philosophy, which identi-
fied atman (individual soul) with brakman (cosmic principle). They could
no longer be satisfied with seemingly primitive religious beliefs that
deified natural phenomena. In addition, the Aryans had come into con-
tact with Dravidian religion and had been influenced by 1t. All of these
factors helped create an environment conducive to the development of
new religious beliefs.

Central India at that time was an agriculturally rich area that pro-
duced abundant food and thus could support leisured classes as well as
large numbers of monks. People with religious interests often left their
homes and became wandering mendicants (parivrgjaka), living off alms
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from householders while they immersed themselves into a search for
truth. Although people could usually be confident of their livelihood
during this time, it was also a period with few diversions or amuse-
ments. As a result, young people in particular seem to have been beset
by anxieties and boredom and to have turned away from the everyday
world to seek truth in religion. Many men and women of good families
joined religious orders.

At the time of the Buddha, there were two primary classes of religious
practitioners in India: the brdhmanas and the sramanas. The brahmanas,
representatives of the more traditional type of practitioner, were follow-
ers of Vedic religion who officiated at sacrifices. At the same time, they
devoted themselves to seeking the Absolute through the study of a phi-
losophy that identified atman with brakman. A brahmana’s life ideally was
divided into four stages. When young, he was accepted as a disciple by
a teacher and devoted himself to the study of the Vedas. When his studies
were completed, he returned home to marry and became a householder.
When he grew old, he let his son take over the household and retired to
the forest to live and perform religious practices. Finally, he abandoned
even his abode in the forest to live a life of wandering and died while
wandering.

The second type of religious practitioner, the sramana or ““person who
strives,” was a new type of figure not mentioned in the older Upanisads.
He abandoned his home to lead a life of wandering and begging. Often
he entered this way of life while young; there was no requirement that
he pass through the other stages of life before becoming a sramana. He
devoted himself to controlling and limiting his desires, practicing yoga,
and performing severe religious austerities in the forest to experience
the Absolute or to escape death.

Six famous sramanas who lived around the time of the Buddha are
mentioned in Buddhist scriptures. They are called the Six Heterodox
Teachers. Each was the leader (ganin) of a group of disciples. The six are
called Purana Kasyapa, Maskarin GoS$aliputra, Ajita Ke§akambala,
Kakuda Katyayana, Safijayin Vairattiputra, and Nirgrantha Jfati-
putra.

One of the primary concerns of these sramanas was whether moral
actions would have any effect on the person who performed them. The
first heterodox teacher, Pirana, argued that good and bad actions had
no particular effect on the person who performed them. He denied
morality, arguing that even if a person murdered and stole, his actions
could not necessarily be considered bad since they resulted in no moral
effects.

The second heterodox teacher, Maskarin Gosaliputra, denied causal-
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ity. According to Go$aliputra, a person’s rise or fall in the world was
determined by fate, not by his actions. His followers were called the
Ajivakas (Ajivikas). The term “Ajivika” is translated in Chinese Bud-
dhist texts as “a heterodox religion (whose members lead) an evil life”
(hsieh-ming wai-tao); however, the Indian term probably meant “those
who follow a strict mode of life,” referring to the severe austerities per-
formed by the Ajivika followers. The group is mentioned in the edicts of
Asoka and in the Artha-sastra. Along with the Buddhists and Jainas, the
Ajivikas remained an important group in India during the following
centuries. Gofaliputra is said to have practiced austerities with one of
the founders of Jainism, Mahavira, and apparently believed that he
could attain salvation through those austerities.

The third heterodox teacher, Ajita Ke§akambala, took a materialist
position and argued that everything was composed of only four ele-
ments: earth, water, fire, and wind. Consequently, moral acts were
meaningless. The materialist position was later maintained by the
Lokayata or Carvaka tradition.

The fourth heterodox teacher, Kakuda Katyayana, recognized seven
elements: earth, water, fire, wind, pain, pleasure, and life. Because the
seven elements were unchanging, Kakuda argued that when a man was
killed with a knife, the knife only entered the spaces between the ele-
ments. Because the elements, the only real entities, were unharmed, the
killing was of no consequence. Kakuda’s theory of the elements was a
forerunner of Vaisesika theories.

The fifth heterodox teacher, Sanjayin Vairattiputra, was a skeptic.
He refused to give definite answers to questions, relying instead on eva-
sive statements. The skeptics’ position was apparently based on serious
doubts about the nature of knowledge and on their investigations of
logic. Two of the Buddha’s most important disciples, Sariputra and
Mahamaudgalyayana, came from this school.

The sixth heterodox teacher, Nirgrantha Jiiatiputra, is also known as
Mabhavira, one of the founders of Jainism. The term “Nirgrantha”
refers to being freed of fetters. Mahavira originally belonged to the Nir-
grantha School, a group of ascetics who attempted to free themselves of
physical and mental fetters through the practice of austerities. Through
assiduous practice, Mahavira attained enlightenment and realized that
he was a Jina (a victor or one who had conquered ignorance). After
Mahavira’s death, his school called itself the Jaina order. The Nirgran-
tha School claims to have had a long history before Mahavira’s time. In
fact Par$va (or Pasa), Mahavira’s predecessor in the largely mythologi-
cal lineage of the twenty-four founders of Jainism, was a historical
figure.
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Jainism and Buddhism were among the strongest of the non-
Brahmanical religions, and they share many of the same doctrines and
technical terms. The goal of the Jainas is to free the soul by overcoming
the instincts and desires that arise from the physical body. The Jainas
thus perform austerities to weaken the body’s strength. The Jaina prac-
titioner is also expected to make five great vows, which form the basis of
his moral discipline. The prohibition against killing is particularly
strict. The rule against possessions is carried to such an extreme by one
group, the Digambara, that even clothes are discarded, and male fol-
lowers practice their austerities in the nude. Jaina doctrine and episte-
mology were highly developed. The Jainas compiled a canon that has
survived until today. Their oldest scriptures are written in the Ardha-
magadhi language.

The period around the fifth century B.c.E. in central India was a time
of ferment in the history of Indian thought, as the above list of hetero-
dox teachers indicates. As we have seen, one of the most important
questions discussed by religious thinkers at this time was whether or not
moral actions affected the person who had performed them (in other
words, the existence and functioning of karmic cause and effect). If
moral actions did have effects, then the religious practitioner had to
investigate how he might break his karmic bonds and free his mind or
soul. This question was closely related to teachings concerning rebirth.
Although doctrines concerning rebirth are not found in the Vedas, by the
time of the Upanisads teachings on rebirth had begun to appear. The
term “samsara’’ for rebirth does not appear in the oldest Upanisads, but it
is used frequently in Upanisads composed after the time of the Buddha.
It thus appears that the concept of repeated cycles of birth and death
was being given its classical formulation at the same time that Bud-
dhism was being established. Once the concept of rebirth was estab-
lished, people naturally began to speculate about whether some entity
or soul might travel through the cycles of birth and death.

People were discussing karma before the time of the Buddha, of
course. The idea of karmic fruits, however, was not generally recog-
nized at that time. These vague ideas of karma were incorporated into
Buddhism and systematically interpreted in a uniquely Buddhist man-
ner as a law of cause and effect. The Jainas too recognized karmic
causes and effects, but for them the results of actions were usually
characterized as “punishments” (danda).

A large number of theories were advanced concerning the Self or
entity (atman, jiva, P. attan), which transmigrated through births and
deaths, and the realm (loka) in which the Self existed. In the Pali
Brahmajalasutta, no less than sixty-two different positions on these sub-
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jects are described. A particularly important issue concerned the man-
ner in which a constantly changing mind could grasp or perceive the
unchanging atman thought to exist behind it. According to Jaina
sources, there were 363 different contending schools that could be clas-
sified into four basic groups: those who recognized karma, those who
did not recognize karma, the skeptics, and the moralists.

In Buddhist texts, the non-Buddhist schools of thought are divided
into three main groups: those who believe that everything occurs
through the will of god (P. issaranimmadna-vada), those who maintain that
every event is predetermined by past karma (P. pubbekatahetr), and those
who believe that everything occurs by chance (P. ahetu, apaccaya). The
Buddha rejected all three of these alternatives because they denied free
will and the efficacy of human efforts; instead, he preached a moral law
of cause and effect that transcended these three positions.

Non-Buddhist positions were categorized in other ways. One of the
most important is a classification into two philosophical positions. The
first, the parindma-vada position, was maintained by the orthodox
Brahmanical thinkers, who argued that both the Self and the world
evolved and developed from the unitary Brahman. The second was
maintained by thinkers such as Kakuda Katyayana, who did not recog-
nize a single Absolute, but instead argued that people and the world
were composed of collections of eternal elements. Their position is
called grambha-vada. Both of these positions were being formulated at the
time of the Buddha.

Religious practices at this time were also classified into two major
groups: meditation and ascetic practices. Those who advocated medita-
tion tried to realize deliverance through contemplation and quieting the
mind. The ascetics tried to attain salvation by using ascetic practices to
cut off the delusions that controlled the mind.

In conclusion, by the time of the Buddha, Vedic religion had already
lost most of its power to attract people, but no new religious authority
had replaced it. In this age of religious ferment, many thinkers
appeared, each seeking the Absolute within himself.



CHAPTER 2

The Life of the Buddha

Terminology

THE FOUNDER OF BUDDHIsM is called the “Buddha” by both the Bud-
dhist and non-Buddhist religious traditions of India; his followers were
sometimes referred to as Bauddhas by the adherents of other schools.!
The term ‘“Buddha” means “enlightened one.” Thus Buddhism might
be called ‘“the religion of enlightenment.” Although the term ‘“Bud-
dha” eventually was used to refer to the founder of Buddhism, it origi-
nally was a common noun often used by the Jainas. For example,
according to the Jaina text the Istbhasiyaim, the forty-five sages (7s51) are
“all buddhas who will not return to this world.””? The Jainas usually used
the term “Jina” (spiritual victor) to refer to their de facto founder
Mahavira. Consequently, their religion is known as Jainism. The term
“Jina” is also found in Buddhist texts, especially in those from the
Mahayana tradition. Another term used by both Jainas and Buddhists
was “arhat” or “‘arahant” (worthy). This term was especially important
in Jainism because followers of Jainism were known as drhata.® In Bud-
dhism it came to refer to those followers of the Buddha who had attained
enlightenment, while the term “Buddha” was used to refer only to
gékyamuni Buddha. Because §z’1kyamuni’s followers often used the
term ‘“Buddha,” their religion took its name from that term. Jainism
and Buddhism also shared many other terms such as mun: (sage) and
bhagavat (lord).*

Birth of the Buddha

The historical Buddha is often referred to as Sékyamuni (the sage of the
Sakya or Sakiya people). He was born into the Gautama (P. Gotama)
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clan. According to traditional accounts, his personal name before he left
home to live a religious life was Siddhartha (P. Siddhattha). The Sakyas
were a small ksatriya (warrior caste) tribe who lived on the border of
India and Nepal; their capital was at Kapilavastu. The Sakyas were pri-
marily engaged in rice farming. Although Sakyamuni was said to be
from a ksatriya family, the Sakya tribe does not appear to have been
divided into four castes. Consequently, no evidence exists to indicate
whether Sakyamuni was of Aryan or Oriental racial stock. The govern-
ment was an oligarchy with the leaders alternating as head (rdjan) of the
tribe. Although the Sakya tribe governed itself, it was not completely
independent since it was dominated by Kaus$ala to the south.

Modern scholars often refer to the historical Buddha as Gautama
Buddha. Since Gautama is the clan name of the Buddha, the title may
have significance when contrasted with Buddhas such as Kasyapa and
Maitreya, who were from different clans. However, since both Kasyapa
and Maitreya are only legendary figures, there are no historical Bud-
dhas who come from any clan other than the Gautama clan. The epithet
“Sakyamuni” (Sage of the Sakyas) refers to the historical Buddha in
terms of a social group that was larger than the Gautama clan. More-
over, Sakyamuni is the title that has traditionally been used to refer to
the historical Buddha.

The Buddha’s father, éuddhodana, was one of the leaders of the
S’ékyas. The Buddha’s mother was named Maya. Because she died
seven days after the birth of the future Buddha, he was raised by her
younger sister, Mahaprajapati Gautami. Nanda was his younger half-
brother.

As the time approached for Maya to give birth to the future Buddha,
she set out to return to her native village of Devadaha. She gave birth
during the journey in a grove at Lumbini. One or two centuries later,
when King ASoka was on a pilgrimage of the sites associated with
the Buddha’s life, he traveled to Lumbini and had a stipa (memorial
monument) and a pillar erected there. Approximately eight centu-
ries later, the Chinese pilgrim Hslian-tsang visited the site. The pillar
was discovered in 1896 and the inscription on it deciphered, identifying
a site in the modern village of Rummindei as the birthplace of the
Buddha.

According to legend, when the Buddha was born a sage named Asita
came down from the Himalayas. After looking at the physical features
of the baby, he predicted: ““This child has only two paths open to him. If
he remains a householder, he will become king and unite the world as a
universal ruler. If he leaves home (to become a religious mendicant), he
will become a Buddha.”
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Birthdate of the Buddha

A number of different theories have been advanced concerning the
birthdate of the Buddha. The Buddha is said to have died at eighty
years of age. Thus, most theories are based on determining the date of
his death and then calculating backward to arrive at the date of his
birth. One of the most widely accepted theories is based on the Sri
Lankan historical chronicles, the Dipavamsa and the Mahavamsa. On the
basis of these sources, Wilhelm Geiger calculated that the Buddha died
in 483 B.c.E. and consequently had been born in 563 B.c.E.> Hermann
Jacobi, using the same method and sources, maintained that the Bud-
dha died in 484 B.c.e.® The Japanese scholar Kanakura Ensho has
arrived at the same date.” The “dotted record” transmitted along with
the Chinese translation of the Theravada commentary on the Vinaya,
the Samantapasadika (T 1462), also indicates a similar date. At the con-
clusion of each rainy season retreat after the Buddha’s death, a dot was
added to this text. This “dotted record” was cited by Fei Ch’ang-fang,
who finished compiling a Buddhist bibliography and history, the Li-ta:
san-pao chi, in 597 c.E. Fei noted that 975 dots had been added to the
text as of the year 489 c.E. An error by Fei changes the date to 490 c.E.
The death of the Buddha would thus have occurred 975 years prior to
490 c.E., in 485 B.C.E., according to the dotted record.?

The above theories were based primarily on the Sri Lankan historical
chronicles. Although some discrepancies are found in the theories, most
modern scholars agree that the Buddha died within a few years of 480
B.C.E. Around the end of the nineteenth century, Max Miiller argued
that the Buddha had died in 477 B.c.E. and maintained that the Sni
Lankan chronicles should be corrected to conform to evidence found in
Brahmanical and Jaina works. However, many variant theories are
found in the Hindu Puranas and Jaina texts. Miuller unscientifically
selected only those texts that approximated the material found in the Sri
Lankan chronicles. Consequently, Miiller’s theory has few, if any, mod-
ern supporters.

The prominent modern Japanese scholar Ui Hakuju (1882-1963) has
criticized the above theories. Basing his argument on materials from the
Northern tradition of Buddhism, Ui argued that only 116 years had
passed between the death of the Buddha and Asoka’s accession to the
throne. The Buddha’s dates were thus 466-386 B.c.E.® Ui noted that the
Sri Lankan chronicles stated that 218 years had elapsed between the
Buddha’s death and ASoka’s reign and that five kings had ruled during
that period. However, 218 years was too long a period for only five
kings to have ruled; Ui thus rejected the date of the Buddha’s death
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based on the Sri Lankan tradition. Ui arrived at his revised date of 386
B.C.E. for the Buddha’s death by taking 271 B.c.E. as the date of Asoka’s
accession and then counting backward 116 years on the basis of evi-
dence from the Northern tradition. More recently, Nakamura Hajime
has accepted most of Ul’s calculations but revised the date of Afoka’s
accession to 268 B.cC.E., thus arguing that the death of the Buddha
occurred in 383 B.c.E.!?

A difference of approximately one century remains between the posi-
tion maintained by Ui and the positions held by most Western scholars
(who have generally based their calculations on Sri Lankan sources). At
present, it seems impossible to arrive at a convincing theory to explain
the differences between the two positions. Initially, the Sri Lankan
chronicles would seem to be the superior source because of their
detailed lists of kings and the number of years each reigned. The
sources of the Northern tradition seem weaker because they state only
that more than one hundred years elapsed between the death of the
Buddha and the accession of Asoka, without listing the names of kings
and the number of years they reigned. However, the Sri Lankan tradi-
tion lists only five kings as reigning for a period of more than two centu-
ries. It also includes a lineage of five masters of the vinaya between the
time of Sakyamuni and Asoka: Upali, Dasaka, Sonaka, Siggava, and
Moggaliputta Tissa. (The Northern tradition also maintains that five
monks assumed important leadership roles in the order between the
time of the Buddha and Asoka: Mahaka$yapa, Ananda, Madhyantika,
Sanakavasi, and Upagupta.)

According to the Sri Lankan chronicles, Buddhism had divided into a
large number of schools by the time of A§oka. However, little evidence
indicating that so many divisions had already occurred is found in ASo-
ka’s edicts, although edicts from Safici, Sarnith, and Kau$ambi, all
important Buddhist sites during ASoka’s reign, admonished the order
against permitting schisms. Such edicts indicate that conflicts were aris-
ing in Buddhist orders in a number of areas. These disagreements prob-
ably occurred after the debate at the Second Buddhist Council over the
ten points of monastic discipline. If the fragmentation of Buddhism into
many schools had not advanced very far by the time of Asoka, then
Nakamura’s dates of 463-383 B.c.E. for the Buddha would be appropri-
ate; they fit in well with the subsequent history of the development of
the Buddhist order (see chapter six). The adoption of Nakamura’s dates
in this history, however, should not be interpreted as a rejection of the
Sri Lankan chronicles as sources. Rather, the problem of the Buddha’s
dates needs to be studied further, particularly in relation to the develop-
ment of Jainism and Brahmanism.
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Renunciation of Lay Life

According to traditional accounts, Sékyamuni lived a life of luxury as a
child. When he grew to be a young man, he married YaSodhara, they
had a son, Rahula. Sikyamuni was deeply disturbed, however, by exis-
tential problems concerning the meaning of life. When he was twenty-
nine years old (according to variant accounts, he was nineteen or thirty-
one), he left his family to become a wandering mendicant.

éékyamuni seems to have had a contemplative nature. Even before
he left his family, he had once begun to meditate without any effort or
preparation and had attained the First Trance as he was sitting under a
tree watching his father, the king, plowing a nearby field as part of a
religious ceremony. Sakyamuni is also said to have noticed the birds eat-
ing the worms turned up by the plowing and to have been profoundly
moved by the way in which living creatures all harmed each other. He
realized that although people may be repelled by seeing an old man,
everyone ages. Although people do not want to suffer from illness or to
come in contact with sick people, no one can escape illness. Although
people fear death and do not wish to die, no one can escape death.

Sakyamuni’s concern over the existential problems of life and death
was dramatized in later biographies through descriptions of his encoun-
ters with four men while on four sightseeing journeys outside his
father’s palace. First he encountered an old man, then a sick man, and
finally a dead man. Deeply disturbed, he returned home each time. On
his fourth outing he saw a wandering mendicant and resolved to leave
home and become a religious mendicant.

Sakyamuni left home against his parents’ will. In the middle of the
night, he mounted his favorite horse, Kanthaka, and with his cha-
rioteer, Chanda, left the palace secretly. According to the Mahdparinib-
banasuttanta (DN, vol. 2, p. 151), he “left home to seek the good
(kusala).”

Religious Austerities

éékyamuni left home, shaved his head, put on robes, and set out for the
country of Magadha to the south, the home of many groups of mendi-
cants. At that time, the public road known as the Northern Route
(Uttarapatha) began at Sravasti, ran east past Kapilavastu, and then
turned south to Ku$inagara, Vai$ali, and the Ganges River. The road
then crossed the Ganges, entered Magadha, and ended in Rajagrha.
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Sakyamuni probably traveled to the city of Rajagrha on this road.
According to traditional sources, King Bimbisara saw Sakyamum beg-
ging one day and decided to invite him to become a minister in the gov-
ernment. Bimbisara dispatched a retainer to persuade Sakyamum to
abandon his religious quest, but Sakyamuni refused.

Sakyamuni eventually began practicing religious austerities under
the guidance of one of the most famous religious leaders of that time,
Arada Kalama (P. Alara Kaldma), a master of meditation. He taught
Sakyamum how to attain a State of Nothingness through meditation.
Sakyamunl however, was not satisfied with the results of the medita-
tion and went to practice under a different teacher, Udraka Ramaputra
(P. Uddaka Ramaputta), who had attained a trance state of Neither
Perception nor Nonperception. This trance was more subtle than the
State of Nothingness and was said to completely quiet the mind,
perhaps by uniting it with some form of the Absolute. However,
éékyamuni realized that when he emerged from the trance, his mind
was still buffeted by everyday problems. Thus simply quieting the mind
through meditation was not equivalent to realizing the Absolute. Medi-
tation was useful in disciplining the mind; but the Absolute also had a
rational quality, which could be realized only through wisdom. And so
Sakyamuni left Udraka Ramaputra.

The Trance of Nothingness and the Trance of Neither Perception nor
Nonperception are both included in the early Buddhist list of Four
Formless Trances. Although some scholars have questioned whether
these trances were actually contrived by Arada and Udraka, meditation
(dhyana) was certainly used to quiet the mind before the time of the Bud-
dha. Relics from the Indus civilization indicate that the Indus people
probably practiced meditation. Arada and Udraka were certainly prac-
titioners of meditation. When the Buddha described the Threefold
Teaching of morality, meditation, and wisdom, however, he placed wis-
dom above meditation. In this way he indicated his belief that medita-
tion by itself would not allow a practitioner to discover the truth. Medi-
tation was a necessary tool for training the mind, but only when it was
combined with wisdom could the truth be realized.

Sakyamuni then sought the solitude of the forest to practice austeri-
ties. He chose a spot near the village at Uruvilva-senani on the Nairaii-
jana River where he underwent disciplines such as constantly clenching
his teeth and pressing his tongue against his palate. Only through a
strong act of will could he overcome the pain such practices entailed.
Once he entered a trance and stopped all breath from passing through
his mouth and nose, but then is said to have begun breathing through
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Enlightenment

Although Sakyamuni had ceased his ascetic practices, his body was so
emaciated that he thought it would be difficult to attain the bliss of even
the First Trance. He finally decided to eat solid food to restore his
strength. Milk and rice were offered by a young woman named Sujata.
After eating, Sékyamuni bathed in the Nairafijana River and drank
some water. When the mendicants who had been accompanying him
saw him abandoning his austerities, they said, “The sramana Gautama
has fallen into luxurious ways and abandoned his spiritual efforts” and
left him.

With the renewed strength from the food, Sakyamuni built a seat
under an asvattha tree, commenced meditating, and finally attained
supreme enlightenment (abhisambodht), thereby becoming a Buddha
(enlightened being). The asvattha tree, a type of fig tree, later became
known as the bodhi (enlightenment)-tree. The site was called Buddha-
gaya; a stupa was later erected there and it became a major pilgrimage
site for Buddhists.

According to the Theravada tradition, the Buddha attained enlight-
enment on the night of the full moon of the month of Vai§akha
(Visakha), which falls in April or May of the Western calendar. In
Japan, the eighth day of the twelfth month is said to be the day of the
Buddha’s enlightenment. According to traditional accounts, the Bud-
dha left home when he was twenty-nine, attained enlightenment when
he was thirty-five, taught others for forty-five years, and died at eighty.
According to a variant tradition, however, he left home when he was
nineteen, attained enlightenment at thirty, and preached for fifty years.

In traditional biographies, the Buddha’s enlightenment is described
as occurring after a battle with Mara, the god of death and desire. With
enlightenment, the Buddha overcame his fear of death and cut off his
desires. Hence the battle with Mara may represent some of the psycho-
logical conflicts that religious practitioners encounter. In later accounts,
Mara is said to have actually appeared in front of the Buddha. Mara
also appeared after the Buddha’s enlightenment to tempt the Buddha
and to indicate that even an enlightened being cannot escape desires
such as those for food and sleep or pains such as illness and death. The
Buddha, however, never succumbed to Mara’s temptations.

Determining the exact content of the Buddha’s enlightenment poses
several major scholarly problems. The Agamas include a number of
statements concerning the Buddha’s enlightenment. The Japanese
scholar Ui Hakuju has compiled a list of fifteen explanations from early
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sources.!! Three of these are particularly noteworthy. According to
these explanations, the Buddha attained enlightenment either by under-
standing the Four Noble Truths, realizing the twelve links of Depen-
dent Origination, or mastering the Four Trances and attaining the
Three Superhuman Powers. (These teachings are explained in chapter
three.) The Four Noble Truths, however, are designed to be used in
instructing others and do not seem to represent the content of the Bud-
dha’s enlightenment in its earliest form. Simpler versions of the theory
of Dependent Origination can be found in early sources, indicating that
the twelve-link version of the theory was formulated later. However, the
twelve-link version of Dependent Origination may be a systematized
explanation based on Sakyamuni’s meditations when he realized en-
lightenment. The third theory, that the Buddha attained the Four
Trances and Three Superhuman Powers when he attained enlighten-
ment, was also a relatively late theory, according to Ui.

The last element of the Three Superhuman Powers, the knowledge
that all one’s defilements have been eradicated, is similar in many ways
to the Four Noble Truths and the theory of Dependent Origination.
According to another tradition, the Buddha understood the Dharma
(Teaching) when he was enlightened. When he was sitting under a tree
in meditation after his enlightenment, he is said to have thought, “It is
ill to live without paying honor and obedience to a superior. But I do
not see anyone in the world who has perfected morality, meditation,
wisdom, emancipation, or the knowledge of emancipation more than I.
Thus I will live by paying honor and obedience to the Dharma through
which I am enlightened” (SN, vol. 1, p. 139). In this sense, both the
Four Noble Truths and the doctrine of Dependent Origination are the
Dharma. The Dharma that the Buddha realized through his enlighten-
ment can be understood by examining the most basic elements of the
Buddhist doctrines contained in the early scriptures.

Some modern scholars of Buddhism have emphasized in their inter-
pretations of the Buddha’s enlightenment the Buddha’s origins as a
member of the Gautama clan of the Sikya tribe. Although the Buddha
did come from a particular tribe, he had followers from a variety of
states of central India. When he died and was cremated, eight of the
countries of central India divided his ashes and erected stipas. Thus
Buddhism was at first a religion practiced by a limited group of people
in a small area, but later it spread to all of India and to many other parts
of Asia. In contrast, Jainism, which arose at the same time as Buddhism
and had similar doctrines, never spread outside India. Hinduism,
which was much stronger than Jainism, only spread to a few parts of
South and Southeast Asia. It seems, then, that Buddhism had qualities
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that enabled it to become a world religion and make it significant to
more than just a limited number of tribes or peoples. Those qualities
were already present in the Buddha'’s enlightenment. If that enlighten-
ment had been a phenomenon that could be explained as a function of
his membership in a certain tribe, then the transformation of Buddhism
into a world religion would have required some major figure as a
spokesman. But no such figure appears in the history of Buddhism. The
religion founded by the Buddha included a teaching, the elimination of
suffering, that transcended the concerns of any particular tribe.

Through meditation the Buddha realized the wisdom that accompa-
nies enlightenment. Traditionally, he is said to have realized enlighten-
ment through the cultivation of the Four Trances and the Threefold
Studies. Enlightenment, however, is not equivalent to the Four
Trances. Trance (dhyana; Ch. ching lu ‘quiet contemplation’) is only one
type of meditation. It was called a comfortable way to attain enlighten-
ment because the practitioner sits in a full-lotus position with the body
in a comfortable position. Severe austerities are not required. The prac-
titioner concentrates his spiritual energy and enters the first trance and
then gradually deepens it, going into the second, third, and fourth
trances. Through this practice the mind is quieted. Other forms of med-
itation—yoga, for example—were also practiced in India. Through
these practices the mind could be concentrated and focused until it had
become quiet or thought had ceased. Advocates of the various schools of
yoga claimed that a form of mystical wisdom could be realized through
such practices. Buddhist dhyana differed from yogic trance in that it was
much more dynamic; it was a form of mental concentration that permit-
ted the free activity of wisdom.

The definition of Buddhist enlightenment as “seeing things as they
actually are” suggests the dynamic nature of Buddhist meditation. The
mind was considered to have an innate wisdom. Because its basic
nature involved thought, when the mind was quieted and focused and
concentration strengthened, then a superior form of wisdom would nat-
urally be manifested. Both Buddhist meditation and yoga were means of
producing wisdom, but since they employed different methods of con-
centration, the resultant wisdom probably differed. The wisdom pro-
duced when enlightenment was realized through Buddhist meditation
was described as “seeing the Dharma.”

The Buddha progressed through more profound meditative states as
he passed through the Four Trances. These were probably the natural
result of his many years of training, a temperament that seems to have
been suited to meditation from the time he was young, and the training
he received from his early teachers Arada and Udraka. The term dhydna
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has been used since the early Upanisads with the meaning of ‘“medita-
tion” (Chandogya Upanisad 7.6.1), but the Four Trances should probably
be regarded as a new meditation system developed by Buddhists. The
Four Trances were a dynamic way of focusing the mind. The wisdom
produced through them was not a mystical form of intuition. Rather, it
allowed a person to see things as they actually are in a rational and free
manner. With that wisdom, the practitioner could know truth and
firmly adhere to that truth. When he could not be shaken or moved
from that truth by fear, pain, or passions, he had realized enlighten-
ment. Because the mind had been freed from the fetters of the defile-
ments and passions, this state was called “emancipation” or ‘“‘salva-
tion” (moksa, vimoksa, vimukti). The truth that he realized through his
enlightenment was called nirvana (P. nibbana). Some scholars have
explained salvation as referring to the freedom of the mind from afflic-
tions and nirvana as referring to peace.'?

The First Sermon

After the Buddha had attained enlightenment, he remained under the
bodhi-tree and entered a deep state of meditative concentration (samadhi)
that lasted for seven days. When he emerged from his meditation, he
went and sat under another tree to contemplate the bliss that had
resulted from his enlightenment. While he was sitting under this second
tree, two merchants, Trapusa and Bhallika, saw the Buddha, offered
him cakes sweetened with honey, and thus became the first lay Bud-
dhists. The Buddha did not leave the tree for five weeks. During this
time, he began to doubt whether he should teach the contents of his
enlightenment to others. Because his teaching (Dharma) was subtle and
profound, he feared that others would not understand it even if he
preached it to them. The Buddha’s doubts may also have arisen from
his temporary difficulty in discovering a purpose in life once he had
attained enlightenment, the highest goal for a religious man. The Bud-
dha overcame his doubts by turning away from the self-centered quest
for his own enlightenment, deciding instead to preach to others and
help them toward salvation. The resolution of the Buddha’s doubts is
portrayed in a myth that relates that during the five weeks when the
Buddha was quietly contemplating his enlightenment he began to feel
hesitant about preaching. Only when the god Brahma intervened and
encouraged him to preach did the Buddha agree to do so.

Some modern scholars have argued that deep religious significance
can be found in gékyamuni Buddha’s hesitation to preach.!?® But the
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hesitation could have sprung from many sources. Someone who has
himself accomplished a major undertaking can perhaps understand that
nihilistic feelings may beset a person after success. Many of the Bud-
dha’s disciples probably experienced such feelings after they had real-
ized enlightenment. The legends about Sakyamum s hesitation to
preach may have arisen because the Buddha was tempted simply to
enter complete nirvana after his enlightenment, thereby avoiding the dif-
ficulties that the propagation of his teaching would entail. Buddhists
came to believe that some Buddhas in the past had decided, in fact, not
to preach. Some modern scholars argue that the pratyekabuddha (P. pacce-
kabuddha) originated from such stories. The pratyekabuddha was a buddha
who had attained enlightenment but died (entered complete nirvdna)
without ever deciding to preach to others. The pratyekabuddha was said
by later Buddhists to have a separate vehicle (ydna) to enlightenment.
Other modern scholars have argued that the concept of the pratyekabud-
dha did not arise from stories about Sakyamum Buddha’s hesitancy to
preach but from the examples of sages (7s:1) who lived and practiced
alone.!*

Once the Buddha decided to preach, he had to determine who his
first audience would be. He eventually decided to preach to the five
monks who had helped him when he was undergoing austerities because
he thought they would be able to understand the truths he had discov-
ered. He traveled west to the Deer Park (Mrgadava) at Benares. Today
the Deer Park is known as Sarnith and is the site of ruins commemorat-
ing the Buddha’s first sermon. Among the ruins is a pillar erected by
King Asoka. On the capital of the pillar are some exquisitely carved
lions and the wheel of the teaching (Dharmacakra).

The Buddha’s preaching is called the “turning of the wheel of the
teaching.” When the Buddha preached his first sermon to the five
monks at Benares, he told them to avoid the two extremes of asceticism
or luxurious living; instead, they were to follow the Middle Way
(madhyama-pratipad). He also told them about the Four Noble Truths,
which consisted of the truths of suffering, the cause of suffering, the ces-
sation of suffering, and the way to end suffering. The first of the five
men to become enlightened through the Buddha’s teaching was Ajiata-
kaundinya, who became Sakyamum s first disciple. Later the other four
attained enlightenment and also became disciples, thus establishing the
Buddhist order (sarigha). The Buddha then explained that people had no
eternal soul and were composed of the five aggregates, whereupon the
five disciples realized the enlightenment of arkats (an arhat is defined as
someone who had completely eliminated all defilements). Because the
Buddha had eliminated all his defilements he was also called an arhat.
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However, since the wisdom of the Buddha attained through enlighten-
ment surpassed that of his disciples, the disciples were not called bud-
dhas. The men who became monks were called mendicants (bhiksu)
because they lived by begging their food while devoting themselves to
religious practice.

Growth of the Buddhist Order

The Buddha’s first disciples were the five monks to whom he preached
at Sarnath. According to the earlier biographies of the Buddha, he next
converted Ya$as, the son of a wealthy elder (sresthin) of Benares. Yasas’
parents and wife became Buddhist laymen (upasaka) and laywomen
(upasika). Fifty-four of Yadas’ friends entered the order and were
ordained as monks. All of them are said to have become arhats. The
Buddha sent them out to spread his teachings, saying: “Go out and
preach, monks, out of compassion for sentient beings, and out of con-
cern for the world. Bring benefits, happiness, and caring to gods and
men. No two of you should go to the same place. Preach the Dharma
with reason and eloquence so that it will be good at the beginning, mid-
dle, and end” (Vinaya, vol. 1, p. 20). Out of compassion, the Buddha
wished to convey to common people at least some of the truths he had
realized.

The Buddha subsequently returned to Magadha, where he converted
many people. The Buddha’s victory over a noted religious teacher,
Uruvilva Kasyapa, through a demonstration of superhuman powers,
resulted in the conversion to Buddhism of Uruvilva Kasyapa, his two
younger brothers, and their disciples. The Buddha’s fame spread as a
result of these and other conversions. When he led his retinue to
Rajagrha, King Srenika Bimbisara became a lay disciple and gave the
Buddha a bamboo grove, which was used as quarters for monks. Bim-
bisara thus became the first head of state to protect the order, and the
bamboo grove became the base for the order’s activities.

Two disciples of the skeptic Safijayin, Mahamaudgalyayana and
Sariputra, became the Buddha’s disciples. Sanputra was converted
when he heard one of the Buddha’s first five monastic converts, Aévajit,
recite, “Of all things that arise from cause, the Tathagatha has
explained their causes and their cessations. Thus has the great sramana
taught” (Vinaya, vol. 1, p. 41). Sariputra then persuaded Maha-
maudgalyayana also to become the Buddha’s disciple. The Buddha is
said to have predicted that the two men would become leaders of the
order; and, in fact, they played major roles in spreading the Buddha’s
teachings.
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Around the same time, Mahakasyapa converted to Buddhism when
he saw the Buddha near the Bahuputraka Caitya (Mahavastu, vol. 3, p.
50). He is said to have practiced religious austerities assiduously. After
the Buddha’s death, he assembled the order and supervised recitation of
the Buddha'’s teachings at the First Council.

Among the Buddha’s major female lay disciples was Visakha
Mrgaramatr, a native of Sravasti and a generous donor to the order.
Much later, the king of the city, Prasenajit, was converted to Buddhism
by his wife, Mallika.

The most important of the Buddha’s lay disciples was Sudatta, a
wealthy merchant from Sravasti known by the epithet Anathapindada

“the giver of food to the unprotected” because of the many alms he
gave to orphans. He first heard that “‘a Buddha had appeared” when he
was on a business trip to Rajagrha. Before the night was over, he had
visited the Buddha at Sitavana. After Sudatta became the Buddha’s
disciple, he invited the Buddha to come to Sravasti. To provide Bud-
dhist monks with residences, Sudatta purchased a park from Prince Jeta
of Sravasti, had quarters for the monks built in it, and presented it to
the order. This monastery was known as Jetavana. Its first buildings
were erected in just three months, indicating that they were probably
simple wood structures.

A number of years after his enlightenment, the Buddha returned to
Kapilavastu to see his father, the king, and his foster mother, the queen.
At that time he initiated his son Rahula, who was still a child, as a nov-
ice (sramanera) and assigned Sariputra to instruct Rahula. The Buddha
subsequently initiated many other young men including his cousins
Devadatta and Ananda, his half-brother Nanda, and a barber named
Upali, who had served the Sakya nobility. Upali eventually became an
expert in monastic discipline and played an important role in the early
Buddhist order.

During the forty-five years between the Buddha’s enlightenment and
death, he traveled and preached in central India, staying primarily in
Magadha and Kaus$ala. On a typical journey, the Buddha might have
set out from Rajagrha in the southeast and traveled north, passing
through Nalanda and arriving in the small village of Pataliputra (at the
site of the modern city of Patna). The Buddha would then cross the
Ganges River and go to Vaiali on the north bank, entering the country
of the Licchavis. He would continue north through Kusinagara and
then turn west to Kapilavastu and southwest to Sravasti. From there he
might go south through Alavi to Kau$ambi, then east to Benares, and
from there back to Rajagrha.

Many of these sites became shrines or important Buddhist centers.
One of the Buddha’s favorite places to stop near Rajagrha was
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Grdhrakita Hill. He sometimes stayed at the Amrayas;iki and Yas-
tivana groves near Rajagrha. The First Council was held in the Sapta-
parnaguha, a cave near Rajagrha. In Vaisali, he would often stay at the
large Mahavana lecture hall. In Kausambi, the capital of Vatsa, King
Udayana of Vatsa became an important patron of Buddhism after he
was converted by his wife, Queen Syamavati. A small monastery in
Kausambi, the Ghositarama, was given to the Buddhist order by a
devout layman, Ghosita; after the Buddha’s death it developed into a
large monastery.

During the Buddha’s lifetime, the monasteries were built of wood.
Passages in the Vinaya as well as archeological excavations of Patalipu-
tra have indicated that many of its oldest sections, even the palaces of
kings, were constructed of wood, and the fences around the earliest sti-
pas were also wooden. As timber became scarcer, however, stone was
increasingly used. The Buddhist stapas and other monuments that have
survived until the present day were constructed of stone.

After many of the young men of the Sakyas had become monks, the
Buddha’s foster mother and aunt, Mahaprajapati Gautami, expressed
her desire to become a nun. She went before the Buddha together with
a number of young women to ask permission to become nuns, but
the Buddha refused her request even after she had repeated it several
times. Only after Ananda interceded with the Buddha was the estab-
lishment of an order of nuns (bhiksuni) reluctantly permitted. To govern
the relations between monks and nuns and to prevent sexual activity,
the Buddha established stringent restrictions concerning the inter-
actions between them. In addition, nuns were required to observe
“eight weighty rules” (gurudharma) that made them subordinate to the
order of monks. Despite such restrictions on their activities, many able
nuns were active during the lifetime of the Buddha. Ksema and
Dharmadinna were famous for their knowledge and frequently lectured
to men. Utpalavarna was skilled in the use of superhuman abilities,
and Kr§agautami attained a remarkably profound level of enlighten-
ment. The names of many other nuns are recorded in early Buddhist lit-
erature.

Details about many of the Buddha’s lay disciples are known. Citra
was well versed in Buddhist doctrine, and Ugra of Vaisali and
Mahanama of the Sakyas were famed for their almsgiving.

The names of many of the Buddha’s monastic disciples are known, as
are details about them. The bandit Angulimalya was taught by the Bud-
dha and became his disciple. Ksullapanthaka could not memorize even
one verse of the Buddha’s teaching, but he still attained a deep level of
enlightenment through the Buddha’s guidance. Piarna Maitrayaniputra
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was an able preacher. Mahakatyayana and Mahakausthila were skilled
at explaining the Dharma. Mahakatyayana spread Buddhism to Avan-
ti, south of central India. Pirna was responsible for spreading Bud-
dhism to Sunaparantaka on the west coast of India. According to a story
that probably dates from the period after Buddhism had already spread
to South India, a Brahman named Bavari from the Deccan in South
India sent sixteen of his disciples to central India to hear the Buddha’s
teachings (‘‘Parayanavagga” chapter of the Suttanipdta). The sixteen
disciples journeyed along the old trade route known as the Southern
Road (Daksinapatha) from Pratisthana in the Deccan through Ujjayini
in the country of Avanti, on to Vidi§a, Kau§ambi, and Saketa, finally
arriving in Sravasti. Because the Buddha was no longer in Sravasti,
they continued traveling up the Northern Road (Uttarapatha) to
Rajagrha, where they met the Buddha and became his disciples.
Among their number were Ajita and Tissa-Metteya, two men who later
may have been somehow identified with Maitreya (P. Metteya), the
future Buddha.

Death of the Buddha

The Buddha’s teachings continued to spread through central India.
During this time, Buddhism competed with other religious groups in
India. The most noteworthy of these were the Jainas and Ajivikas. Both
Asoka and his grandson Dasaratha donated caves in the Barabar Hills
to the Ajivikas, indicating that the Ajivikas were still influential in cen-
tral India during the centuries after the Buddha’s death.

During the last years of the Buddha’s life, Devadatta plotted to cause
a schism in the Buddhist order. He joined forces with Ajatasatru, who
had killed his father, King Bimbisara of Magadha, in order to inherit
the throne. Together they made plans that would bring them fame and
power. Devadatta went to Sakyamuni to ask for permission to lead the
Buddhist order, but Sakyamuni refused his request. Devadatta is then
said to have attempted to kill the Buddha by releasing a mad elephant
that tried to charge the Buddha. Later he pushed a rock off a mountain-
top down toward the Buddha, a fragment of which cut the Buddha’s
foot. When these attempts to kill the Buddha failed, Devadatta at-
tempted to cause a schism in the order by proposing five new rules that
required greater austerities for monks. He thus tried to attract to his
cause many of those who had only recently joined the order. However,
two of the Buddha’s leading disciples, Sariputra and Mahamaudga-
lyayana, managed to thwart his plans. Among Devadatta’s followers
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were Kokilika and Katamorakatisyaka. Ajatasatru later repented the
murder of his father, Bimbisara, and became a follower of the Buddha.

King Prasenajit of Kaus$ala died and was succeeded by his son Vidi-
dabha. Because the Buddha’s tribe, the Sakyas had insulted Vida-
dabha earlier, one of the new king’s first acts was to attack and destroy
them. This occurred late in $akyamuni’s lifetime. Later, Kausala was
destroyed by Ajatasatru, who then turned his attention toward the Vrji
people, who lived north of the Ganges.

Around that time, Sakyamum was leaving Rajagrha on the last jour-
ney before his death. He crossed the Ganges and entered Vai$ali, where
he converted the courtesan Amrapali, who gave her gardens to the Bud-
dhist order. While he was passing the rainy season retreat alone at
Vaisali, the Buddha became very ill. According to later traditions,
Mara appeared before him and urged him to die. The Buddha then pre-
dicted that he would die in three months.

Sakyamuni continued his journey, leaving Vai§ali, passing through
many villages, and eventually arriving at Pava. There he was fed by a
blacksmith named Cunda and became violently ill with diarrhea and
hemorrhaging. The food Sikyamuni had been served was called sikara-
maddava in Pali; modern scholars have identified it as either a soft type
of pork or a variety of mushroom. The Buddha continued to travel
despite his illness, arriving in Kusinagara (Kusinara), where he died (or
entered parinirvana) in a grove of sala trees.

According to the Mahaparinibbana suttanta, Sakyamum left a number
of instructions for the order before he died. For example, when he was
asked about the future of the order, he answered, ‘“What does the order
expect of me? I have preached without distinguishing between esoteric
and exoteric doctrines. In the teachings of the Buddha there is no such
thing as the closed fist of a teacher hiding things from his disciples”
(chap. 2, v. 32). He thus explained that the Buddha was not to be
thought of as the head of the order; rather, the order was to be a cooper-
ative community without a specified leader. After the Buddha’s death,
his teachings are said to have been passed from Mahakasyapa to
Ananda, and then to Madhyantika and so forth. Yet even this lineage
refers only to the maintenance of the Buddha’s teachings, not to the
leadership of the order. The Buddha’s attitude is expressed well in his
words: “Be a lamp unto yourselves. Be refuges unto yourselves. Let the
Dharma be your lamp. Let the Dharma be your refuge” (chap.
2, v. 33).

The Buddha instructed his followers who had become mendicants not
to honor his remains (sarira). Rather they were to strive after the highest
good (P. sadattha). He told them, *“You should not think that your teach-
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er’s words have ceased and that you no longer have a teacher. Rather
you should let the teachings (Dharma) and rules (vinaya) that I have set
forth be your teacher after I have died” (chap. 6, v. 1). Shortly before
his death he asked his assembled disciples three times “Have you any
questions?” When they remained silent all three times, he told them,
“All things must decay. Be diligent in striving for salvation” (chap. 6,
vv. 5-10). Then he entered a trance and died (entered complete nir-
vana).

After the Buddha’s death, the Mallas of Ku§inagara took his body,
honored it with flowers, scents, and music, and then cremated it. The
remains were divided among eight of the peoples of central India, who
took their shares and constructed stipas for them. Stipas were also build
by individuals for the urn that had held the Buddha’s remains and for
the ashes from the cremation. In 1898 Peppé excavated an old stipa at
Piprahwi, a site connected with the Sakyas. In it he discovered an urn
with an inscription written in characters that indicated it might have
been composed at the time of King ASoka or earlier. According to the
inscription, the urn contained the remains of Sakyamuni, which had
been enshrined by the Sakyas. After the contents of the urn had been
identified as Sakyamum s remains, part of them were presented to
Thailand. Thailand, in turn, divided its portion and sent part of the
remains to Japan, where they were enshrined at the Nittaiji Temple in
Nagoya. The urn is in the collection of the Calcutta Museum.

In 1958 an urn containing the remains from a cremation was found at
the site of Vaisali. Although the urn had no inscription, it was similar to
the one Peppé had discovered and identified as containing the Buddha’s
remains. The account in the Mahaparinibbana suttanta of the division of
the Buddha’s relics into eight parts thus seems to be based on historical
fact. These stapas were the forerunners of other stipas that were later
erected throughout India and served as centers for Buddhist devotees.



CHAPTER 3

Early Buddhist Doctrine

Introduction to Doctrine

THE TEAcHINGS the Buddha had preached during the last forty-five
years of his life were recited at the First Council (sangit). (Although
writing existed at this time, the scriptures were transmitted orally.) The
Dharma and Vinaya traditionally are said to have been collected at the
council. The doctrines (Dharma) were organized into scriptures (sitras)
and the suatras were eventually collected to form a Sutra-pitaka (basket of
sutras). The rules and regulations of monastic discipline (vinaya) were
collected and organized into a Vinaya-pitaka (basket of Vinaya). The
Sitra-pitaka is also called the Agama or transmitted (teachings), a term
indicating that the satras consisted of teachings handed down from the
past.

As the teachings were committed to memory and passed down from
one generation to the next, explanations reflecting the understanding
and interpretations of later generations were incorporated into the
scriptures. The satras were expanded and changes were inevitably intro-
duced into the original teachings. Although the teachings found in the
Agamas (or sitras) include much more than the teachings of the historical
Buddha, many of the Agamas are closely related to the historical Bud-
dha’s teachings. Any attempt to ascertain the original teachings of the
historical Buddha must be based on this literature. As shall be discussed
subsequently, earlier and later passages in the Agamas have been distin-
guished by modern scholars. In this chapter, the basic teachings of the
Buddha and his disciples found in the Agamas are considered together as

38
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“Early Buddhist doctrine.”” Scholars have been unable to distinguish
the teachings of the Buddha from those of his immediate disciples.!

Modern scholars have often commented on the basic rationality of
Early Buddhist doctrine. Many of the sayings included in an early pop-
ular collection of verses, the Dhammapada, are ethical and rational; they
provide a strong contrast to the superstition that characterized some of
the other religions in India at this time. For example, according to the
Dhammapada (v. 5): “Enmity is not eliminated by enmity. Only when
enmity is abandoned, is it eliminated. This is an unchanging and eter-
nal truth.” The following verse from the Dhammapada (v. 60) is typical
of the rational attitude underlying much of the Buddha’s teaching:
“The night is long for a person who cannot sleep. A ygjana [approxi-
mately nine miles] is a long way for a person who is tired. The cycles of
birth and death are long for a foolish person who does not know the
True Dharma.” Because he believed that moral actions would make
men happy and lead to a rich, productive life, the Buddha constantly
urged people to act ethically, to love each other, and not to kill. He
preached that almsgiving led to happiness but stealing did not, and that
speaking the truth led to contentment but lying did not. The Buddha’s
teachings did not stop with morality. He taught people how to live
rationally, how to free themselves from the contradictions and problems
of everyday life.

Buddhism strives to raise the moral standards of society and to teach
people to live rationally. From the time of early Buddhism onward,
Buddhist monasteries have been noted for their hygienic conditions and
their high level of culture. Within the simple structure of monastic life,
people found the freedom to develop spiritually and culturally. Architec-
tural and artistic techniques developed around monasteries and stipas.
Discourses on agricultural methods and on the investment of mer-
chants’ assets are found in the Agamas, and discussions on medicines
and medical practices are included in the Vinaya. But Buddhism does
more than teach people how to live rational and sensible lives. It con-
tains insights into the existential and spiritual problems that people
encounter and guides them as they seek to escape from their suffering.
Buddhist practice focuses on the resolution of the problem of human
suffering.

The Four Noble Truths

The suffering (duhkha) that characterizes human existence is often cate-
gorized into four types: birth, old age, illness, and death. An additional
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four types are sometimes added: separation from loved ones, associa-
tion with people one hates, inability to obtain what one desires, and
clinging to the five aggregates (skandha, discussed later in this chapter).
The periods of happiness that occur in a person’s life invariably end
when he 1s confronted with the suffering of illness and death. The basic
cause of such suffering lies in man’s clinging to his existence. When
birth, old age, illness, and death are considered as natural phenomena,
they are not suffering. They are characterized as suffering only when
considered from the point of view of the individual. Because birth, old
age, illness, and death are inescapable facts of human existence, suffer-
ing is called the First Noble Truth (duhkha-aryasatya). The full extent to
which human existence is characterized by suffering can only be under-
stood by a sage (arya).

The Second Noble Truth concerns the cause of suffering (duhkhasamu-
daya-aryasatya). Existence entails suffering for the individual because of
the very basic mental attribute of ““thirst” (#rspa), which lies at the bot-
tom of all of his desires. This thirst is never satisfied; it is the desire that
lies at the heart of man’s discontent. It is called “thirst” because in
intensity it resembles the fervent longing for water of a man with a
parched throat. Man is reborn because of this thirst; it is therefore
called ““the cause of rebirth.” Suffering and rebirth are difficult to
escape because man seeks unceasingly to satisfy his thirsts, lusts, and
longing for happiness.

Three basic types of desire or thirst (#7snd) are distinguished: the
desire for sensual objects (kdma-trsna), the desire for continued existence
(bhava-trsnd), and the desire for nonexistence (vibhava-trsna). Kama-tysna
includes the desire for objects of the senses and objects of sexual lust.
Bhava-trsna is the desire for eternal existence, and vibhava-trsna is the
desire to terminate existence. A fourth type of desire, the wish for good
fortune, is sometimes added to the above three. These specific types of
desires must be distinguished from thirst (¢#7snd) because thirst can never
be satisfied and is the basis of all desires. It is sometimes identified with
ignorance (avidya). The various defilements all arise and taint the mind
because of thirst and ignorance. Thus the Second Noble Truth concerns
the cause of suffering, the way in which thirst is the basis of all defile-
ments (klesa).

The Third Noble Truth, the extinction of suffering (duhkhanirodha-
aryasatya), concerns the eradication of thirst. This state is called “nir-
vana” (P. nibbana). Because the mind is freed from all the fetters of
thirst, nirvana is also called emancipation (vimukti, vimoksa, moksa). A
person is first partially freed through wisdom, a stage called “emancipa-
tion through understanding” (prajiia-vimukti). Next, all the defilements
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are eradicated and the entire mind is freed, a stage called “emancipa-
tion of the mind” (ceto-vimukts). In this state the mind operates in com-
plete freedom, unaffected by thirst. Because true bliss (sukha) is experi-
enced, nirvana is sometimes said to be the bliss of extinction. Because the
term “nirvana’’ may be translated as “extinction,” some people have
considered nirvana to be a nihilistic state. However, only thirst is extin-
guished, not the mind itself. Through the extinction of thirst, correct
wisdom is manifested, and with that wisdom the unchanging truth of
nirvana is realized. Thus nirvana would seem to be a state of existence
that can be logically posited. However, nirvana can also be understood
as “perfect peace,” the tranquility of the mind that has realized nirvana.
Some scholars prefer to interpret nirvana as perfect peace.?

The Fourth Noble Truth is the way that leads to the cessation of suf-
fering (duhkhanirodhagamini pratipad). It is explained through the Eight-
fold Noble Path (aryastariga-marga), which consists of cultivating the fol-
lowing attitudes and practices: right views, right thought, right speech,
right conduct, right livelihood, right effort, right mindfulness, and right
concentration. The first element of the path, right views, refers to “see-
ing things as they actually are.” The person who sees the world and
himself as they actually are comes to know the truth of Dependent Orig-
ination. On the basis of right views, right thought arises, and is followed
by right speech, right actions, right livelihood, and right effort. If the
Buddhist’s everyday life is based on right views, his life is in accord with
religious truth. The seventh element of the eightfold path, right mind-
fulness, has two aspects, right awareness and right memory. Together
they are the mental powers necessary to maintain a correct state of
mind. The last element of the eightfold path is right concentration. On
the basis of right views and right mindfulness, the Buddhist practitioner
unifies and controls his mind, and thereby practices right concentration
or meditation. Of the eight elements of the path, right views and right
concentration are the most important. Wisdom arises out of meditation.
By practicing the Eightfold Noble Path, the Buddhist can realize nirvana
or deliverance.

In Sanskrit the Four Noble Truths are called arya-satya. The term
“arya” 1is translated as ‘“noble” or ‘“sage.” The Buddha may have
decided to describe some of his most basic doctrines with the word
“arya” because he was confident that the truth he had realized was in
fact a truth for the Aryan people. (At that time, the Aryan people might
have constituted the world as he knew it.)

The Four Noble Truths were the subject of the Buddha’s first ser-
mon, delivered to the five monks at the Deer Park. When the five
monks had heard the sermon they obtained “eyes of wisdom”’ (dharma-
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cakra) and realized that “everything which arises (samudaye-dharma) will
cease (nirodhe-dharma).” They are also said to ““have seen the Dharma,
known the Dharma, and become enlightened to the Dharma.” Thus
was the world of the Dharma opened to them.

The Middle Path and Unanswered Questions

The Eightfold Noble Path is also called the Middle Path or Way (madhy-
ama-pratipad). A life devoted to the pursuit of one’s desires is vulgar and
base. Indulging in sensual pleasure does not lead to spiritual progress.
However, the alternative of performing painful austerities does not
bring benefits. The Buddha rejected both of these extremes and
attained enlightenment by following the Middle Path. The Middle Path
consists of such elements as right views, right thought, and right con-
centration. The significance of the term “right” is not completely
explained in the discourses on the Eightfold Noble Path. Rather, it is
found in the explanations of the Middle Path.

All people hope that their experiences will be pleasant, but a life
devoted singlemindedly to pleasure leads to degradation, not to spirit-
ual progress. The practice of austerities requires a strong will and seri-
ous effort; and although such effort is admirable, physical suffering by
itself will not result in enlightenment. Austerities alone do not improve
the practitioner’s ability to reason. The significance of the term “right”
in the elements of the Eightfold Noble Path lies in the wisdom to dis-
cover the Middle Path between two extremes. The formula of the Mid-
dle Path is applied to a variety of situations. Besides its use in regard to
pleasure and suffering (VP, vol. 1, p. 10), it is applied to such extreme
opposite points of view as annihilationism and eternalism (SN, vol. 2, p.
38) or the positions that everything exists and nothing exists (SN, vol. 2,
p. 17). While the Middle Path between suffering and pleasure refers to
religious practice, the Middle Path between annihilationism and eter-
nalism or between the views that everything exists and nothing exists
refers to religious doctrines. The religious practitioner should strive to
perceive things as they actually are, and not speculate or hold preju-
dices. If he is to follow the Middle Path, then he must avoid fixed and
extreme positions.?

Viewing things as they actually are led the Buddha to adopt a posi-
tion of refusing to answer certain questions (avyakrta). When the Bud-
dha was asked whether the universe was eternal or not or whether the
universe extended forever, he remained silent and did not answer. He
also remained silent when he was asked whether the soul was the same
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as the body or distinct from it and when he was questioned about
whether the Tathagata (One who has thus come or Buddha) existed
after death or not. The Buddha thus knew the limits of knowledge and
did not answer questions concerning metaphysical subjects about which
man could not have knowledge.

Maintaining silence is difficult when a person is being challenged to
respond. Most religious thinkers during the Buddha’s time argued that
only they knew the absolute truth and that any divergent views were
false. They indulged themselves in arguments, each maintaining that
his position was correct and attacking the views of others. These men
were proud and egoistic. Even if they had discovered religious truths,
those truths were sullied by the blind way in which people clung to and
defended them. Because the Buddha rejected any type of clinging, he
viewed these debates as futile and did not participate in them. He was
rational and self-controlled. He believed that even though each of the
heterodox thinkers insisted that his position presented absolute truth,
their positions were all relative. This situation is illustrated in Buddhist
texts by an ancient tale in which King Adar§amukha had a number of
blind men feel an elephant and then explain what an elephant is (Uddna,
chap. 6, sec. 4). Their descriptions of the elephant differed in accord-
ance with the part of the animal they had felt: for example, the man who
felt the tail said the elephant was like a rope; the one who felt the side
compared the elephant to a wall.

The Buddha’s ability to see things as they actually are and to rise
above prejudices and preconceptions is demonstrated by his statement
that the four castes are equal.* “Men are not born vile. They become
vile through their actions. Do not ask about their birth. Only ask about
their actions” (Suttanipata, chap. 3, v. 462). Thus did the Buddha insist
that a man’s worth be determined through his actions.

The Five Aggregates and the Teaching of No-Self

The Buddhist doctrine of no-Self (anatman, P. anattan) is one of the most
basic teachings in Buddhism. It refers to the Buddhist position that no
person has a real, permanent, and substantial Self. It does not deny,
however, that people have selves or identities in the conventional sense
of the word. (In this study, when the word “self” is used in the sense of
an eternal entity, it is capitalized; when it is used in the sense of chang-
ing entities or personalities, it is not capitalized.) When these selves are
viewed correctly they will be seen to develop and change. The ordinary
person, however, views at least part of himself as unchanging and thus
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posits the existence of a permanent Self and clings to this imagined Self.
Because he clings to this Self, he suffers in various ways. Yet, if the ordi-
nary person viewed phenomena correctly, he would find no permanent
Self.

In Early Buddhism, the body and mind are analyzed into five groups
or aggregates (skandha; P. khandha) to demonstrate the teaching of no-
Self. The five aggregates are form (riipa), sensation (vedana), perception
(samyna; P. safifid), mental formations (samskara; P. sarikhdrd), and con-
sciousness (vijiiana, P. vinifiana). Ripa (form) refers to things with form
and color, particularly the body. Vedana, sensations or sense-impres-
sions, are classified into three groups: pleasant, unpleasant, and neither
pleasant nor unpleasant. Samy7Aia are perceptions, the forming of mental
images or representations. Samskdra refers to the power of mental forma-
tion. In this case, it refers especially to the functioning of volition or the
will. Vijiidna or consciousness refers to the functions of recognition and
judgment.

Because a person is composed of these five constantly changing
aggregates, his self is impermanent (anitya). If a person clings to the
false view of an unchanging Self, he will inevitably suffer. Thus imper-
manent things are said to be or lead to suffering (duhkha). If a perma-
nent Self did exist, it would not be something that suffered or led to suf-
fering, since permanent entities exist in complete freedom and thus
have nothing to do with suffering. Thus the very fact of suffering indi-
cates that a person does not have a Self. (If the Self or atman existed,
according to Buddhism, it would have the characteristics of being eter-
nal, independent, the central element in the personality, and the con-
troller of actions.) The Buddhist scriptures include statements such as:
“A particular thing is not one’s Self (when it can be said that) this thing
is not mine (mama), 1 (aham) am not this thing, or this thing is not my
Self. Things should be viewed with correct wisdom, just as they are.”®
According to the doctrine of no-Self, the personality is in a state of flux.
However, the teaching of no-Self is not nihilistic. According to the Sut-
tanipata (vv. 858, 919), both clinging to the idea of the absence of Self
(nirattan) and clinging to the idea of a permanent Self (attan) are errors.

Eventually, the first aggregate, form (or ripa), was interpreted as
including all material things. Consequently, all impermanent phenom-
ena were encompassed within the doctrine of the five aggregates. Such
impermanent phenomena were called conditioned dharmas (samskrta
dharma, P. satkhata dhamma) and were contrasted with unchanging or
eternal existents, which were called unconditioned dharmas (asamskyta
dharma; P. assatikhata-dhamma). Both nirvdna and space were considered
to be unconditioned dharmas. This fundamental classification of dharmas
into conditioned and unconditioned categories is found in the 4gamas.
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At a later date, a distinction was made between the view that no per-
manent Self could be found within the five aggregates (pudgala-nairat-
mya) and the more inclusive position that no permanent entity could be
found within the dharmas (dharma-nairatmya), but this distinction is not
found in the Agamas.

The Dharma and Dependent Origination

“Seeing the Dharma’ was an important religious aspect of the Bud-
dha’s enlightenment. When the five monks heard the Buddha preach
his first sermon and heard about the Four Noble Truths, they saw the
Dharma and realized the Dharma. Their pure Dharma-eyes (P. dhamma
cakkhum udapadi) were opened. The term Dharma (P. Dhamma) comes
from the root “dhy,” which means “to hold or keep.” From that root,
the term came to mean ‘“that which does not change.” It thus was
applied to the ideas and norms that maintained the social and moral
order. Besides good, virtue, and truth, from ancient times in India the
term ‘“‘dharma’ was used to refer to the customs and duties observed by
people—in other words, to the social order. In Buddhism the term is
used with all these meanings. For example, in v. 5 of the Dhammapada,
the term is found with the meaning of truth: “Enmity is not eliminated
by enmity. Only when enmity is abandoned, is it eliminated. This is an
unchanging and eternal truth (P. dkamma sanantano).” In this way, Bud-
dhism adopted uses of the term Dharma that dated from before the time
of the Buddha.

Buddhists also broadened the meaning of the term dharma. Before the
Buddha, the term was used to refer to the Good and the Truth. That
which was bad and not good was called “adharma’ in Sanskrit to indi-
cate that it was not included within the Dharma. However, Buddhists
classified even defilements (klesa-dharma) and evils (papaka-akusala-
dharmah) as dharmas. Thus a new and broader explanation of dharma as
an element of existence (bhava) was developed.® (In this study, when the
term “dharma’ is used to refer to unchanging truths, it is capitalized;
when it refers to constantly changing elements of existence, it is not
capitalized.)

The great commentator Buddhaghosa lived during the fifth century
c.E. Born in South India, he later went to Sri Lanka, where he collected
and organized the doctrinal studies of Sri Lankan Theravada Bud-
dhists. On the basis of these studies, he wrote commentaries on almost
all of the Nikayas, as well as independent works such as the Visuddhi-
magga (Path of Purification). According to Buddhaghosa (Sumangalavila-
sini, vol. 1, p. 99), the term dhamma has four meanings: guna (char-
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acteristic), desand (teaching), pariyatti (scripture), and nissatta (thing).
Elsewhere (Atthasalini, chap. 2, 1. 9; also see The Expositor, vol. 1, p. 49),
Buddhaghosa deletes desand from the list of four meanings and adds Aetu
(cause).

First, within the context of the Three Jewels (Buddha, Dharma, and
sangha), Dharma means “the Teaching.” At the same time it refers to
the truth or to nirvdana that is shown through the Teaching. Second,
when dharma (Ch. fa-tsang) is used to refer to the ninefold classification
of the Teaching (navanga-sasana), it is used in the sense of scripture. The
ninefold classification of the Teaching was a system of organizing the
material in the Agamas on the basis of content. This division was made
before the material was compiled into a Sutra-pitaka. The third meaning
of dharma occurs when the term is used in the sense of cause (ketu), as in
good or evil dharmas. Such dharmas produce effects. For example, a good
dharma has the power to produce good. When dharma refers to something
neither good nor evil (avyakrta), it is not used in the sense of cause since
such an event does not have the power to cause a good or bad effect. In
the same way, something that was not a real entity might be called an
“expedient dharma’ (prajaapti-dharma), but it would not be a dharma in
the sense of cause. The fourth meaning of dharma is “‘characteristic”
(guna). This meaning is found in the list of the eighteen characteristics
possessed only by the Buddha (astadasa dvenika buddhadharmah).

Finally, the use of dharma as meaning “‘thing” (P. nissatta, nijiva) is
peculiar to Buddhism. This use of the term does not occur in the Vedas
or in the early Upanisads. The dharmas that the Buddha realized in his
enlightenment are included in this usage. When the Buddha realized
enlightenment, he “understood” nirvana. Nirvana is truth and real exis-
tence. In the sense that it really exists, nirvana is included as a dharma.

In other words, dharma is used to refer to that aspect of phenomena
that has the quality of truth—that is, of having an enduring quality. A
practitioner “sees the Dharma’” when he discovers in what sense phe-
nomena endure. For example, the self can be considered to be an
impermanent phenomenon like many others. But when a practitioner
has uncovered the truth about the self he is said to have understood the
“self as dharmas” or “the self made up of dharmas.”” This use of the term
dharma appears in phrases such as “all dharmas are nonsubstantial” (sarve
dharma andtmanah) or in discussions on how dharmas function according
to the laws of Dependent Origination.

In Early Buddhism, objects and individuals as they appear to us are
not considered dharmas. Rather, dharmas are the fundamental existents
of which phenomena (such as objects and individuals) are composed.
For example, the five aggregates (skandha) of which a person is com-
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posed (form, sensation, perception, mental formations, and conscious-
ness) are considered to be dharmas. However, the aggregates of form
(rapa) and mental phenomena (samskara) can be further classified and
subdivided into additional dharmas. Rupa refers to both the body and
material objects. For the body, five dharmas referring to the five senses
are listed: eye, ear, nose, tongue, and body. Here the body refers to the
basis of tactile sensations. Since this category includes all parts of the
body, it is equivalent to the physical body. The other sense organs, such
as the eye, all have the physical body as their base. Because it was felt
that the physiological and mental aspects of the physical body could be
explained through these five sense organs (indriya), they were consid-
ered to be dharmas.

The material of the external world is also divided into five categories
that are the objects of sense perception (pasica-visayah): forms (ripa),
sounds, smells, tastes, and tangible objects. In this list, form (ripa) is
used in a narrower sense than above (where it referred to all matter).
Here, ripa refers only to visual objects, things with form and color.
Such objects of vision are further divided into categories of color such as
blue, yellow, red, and white. Each of these elements exists as a dharma.
Sounds, smells, tastes, and tangible objects are also analyzed further
into basic units. The four basic elements of earth, water, fire, and wind
are included in the category of tangible objects.

The dharmas related to the mind were included in the category of
mental formations (samskara) when categorized according to the five
aggregates. Such dharmas as attention (manaskara), intellect (mati), and
mindfulness (smrti) were also listed in this group. Attitudes such as
belief (sraddhd) and assiduous striving (virya) were treated as having the
power to influence the mind and thus were considered in this group.
Defilements (klesa) such as lust (raga), hatred (pratigha), pride (mana),
doubt (vicikitsa), and wrong views (drsti) were dharmas. In addition,
thirst (#7sna) and ignorance (avidya) were considered to be dharmas
because they had specific powers over the mind that could be distin-
guished from the powers of other dharmas. The identities of a number of
different dharmas were determined using this type of reasoning. In some
of the later passages in the Agamas, dharmas were classified according to
the five aggregates (skandha), the twelve bases (ayatana), and the eighteen
elements (dhatu). Figure 1 shows the relationships among these.

In Early Buddhism, the number of dharmas is not fixed. Nor is the
term ‘“‘dharma’ limited to just the basic elements of existence. However,
if a survey of early Buddhist literature were made and the items called
dharmas enumerated, the result would be close to the lists given above.
Early Buddhists tried to explain individual existence through theories
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Figure 1. Comparison of the Five Aggregates, Twelve Bases,
h and Eighteen Elements

Eighteen Elements Twelve Bases Five Aggregates
1. Eye — 1. Eye
2. Ear 2. Ear
3. Nose 3. Nose 1. Form
4. Tongue 4. Tongue l
5. Body — L 5. Body
6. Mind — 6. Mind >~ 5. Consciousness
7. Forms 7. Forms
8. Sounds 8. Sounds
9. Smells 9. Smells
10. Tastes 10. Tastes
11. Tangible objects 11. Tangible objects 2. Sensations
12. Mental objects 12. Mental objects—l: 3. Perceptions
13. Eye-consciousness 4. Mental
14. Ear-consciousness formations

15. Nose-consciousness
16. Tongue-consciousness
17. Body-consciousness
18. Mind-consciousness

about dharmas and thus saw their existence as reduced to physical and
mental dharmas. These dharmas were not substantial, eternally existing
entities. They arose through Dependent Origination (pratityasamut-
panna-dharma).

The quality of truth is suggested by the term “dharma.” Thus calling
existents “dharmas’ suggested that they were true in some sense. Nir-
vana was said to be the highest dharma because of its qualities of eternal-
ity and truth. But other dharmas that arose through Dependent Origina-
tion (pratityasamutpada) were also considered to have an element of truth.
The term “pratityasamutpiada’ (Dependent Origination) is composed of
the elements “pratitya’ (mutually dependent) and “samutpada’” (origina-
tion), and thus refers to items that exist by being mutually dependent or
related to other-items. In Chinese the term is translated ‘‘yiian-chi”’ with

~the “yiian” standing for “pratyaya’ (condition) and “ch:” for samutpada
(origination), thus indicating that one’s existence is dependent upon
~and conditioned by others. This concept is expressed in the general for-
mula that “When this exists, that exists. Because this is produced, that
“is produced. When this does not exist, that does not exist. When this
ceases, that ceases.” Being dependent on others is a general rule for all
“existence. The world is thus a place where nothing exists independently
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of everything else. In a spatial sense, this relationship is described as
“being mutually conditioned” (idam pratyayata). The world arises on the
basis of elements that are mutually dependent and that cooperate or
function in harmony. This characteristic (dhatu) of the world is true
whether or not a Buddha appears in the world. Dharmas are established
through the characteristic of causality (SN, vol. 2, p. 25). New dharmas
arise through the combined actions of several causes. Thus connections
are present between the causes and the resultant dharmas. These causal
relationships extend back into the distant past. In terms of space, they
spread throughout the entire world. Thus a dharma-realm (dharma-dhatu)
exists for each individual dharma, which consists of all of its related
dharmas.

The lineages over a period of time for each dharma of the world are not
simple. They could not be represented, for example, by a single silken
thread. If a person’s life and heredity are considered, that person had
two parents who in turn each had two parents. Thus a single person’s
ancestors (and his heredity) can be traced through many, many people
in an ever-widening circle. Influences from myriads of people are con-
centrated in each individual life. The universal quality of each person’s
life and heredity—in other words, the dharma-realm of individual exis-
tence—is found in such relations. Consequently, phenomena that arise
in accordance with the laws of Dependent Origination are called dhar-
mas. This same type of interrelationship occurs in terms of space. A
phenomenon is related to other things throughout the world. Thus the
world of dependent relations is a realm of relationships and continuities,
a dharma-realm.

Each dharma is an individual existent and is thus separate and distinct
from other dharmas. In other words, besides being related to other dhar-
mas, each dharma also has an aspect that establishes it as an individual
entity. For example, lust can be correctly recognized because it exhibits
qualities peculiar to lust. It thus was considered to be an individual
entity. Again, when hate is combined with love, hate is not manifested.
Although hate and love are present at the same time, they are distinct.
Later, on the basis of such arguments, abhidharma scholars defined a
dharma as something having its own identifying mark, which made it
clearly recognizable and distinguishable from others.

Dharmas, then, have two aspects: they are interrelated and they are
distinct from each other. In other words, they have both universal and
individual qualities. Both of these types of qualities are based on Depen-
dent Origination. As an early text states: ‘““Those who see Dependent
Origination, see the Dharma. Those who see the Dharma, see Depen-
dent Origination” (MN, vol. 1, p. 119). Each dharma has its own char-
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acteristic and exists as a cause or as the power to perform a function.
But at the same time, a dharma is impermanent and nonsubstantial
(anatman). Later, the Mahayana insistence that all dharmas are empty or
nonsubstantial was based on the early Buddhist doctrine that all dharmas
are Self-less and impermanent. These qualities of dharmas were major
themes in the Buddha’s sermons. A typical example is the following
passage from a discussion of the five aggregates: ‘“Form is imperma-
nent. Because it is impermanent, it is suffering. Since dharmas are
impermanent, suffering, and subject to change, they are devoid of a
Self.” Although dharmas have their own characteristics, they do not exist
independently. They depend on conditions or causes—in other words,
on other dharmas—in order to arise. Dharmas thus inevitably change.
The basic nature of dharmas is said to be decay and change.

These teachings are summarized in the formula of the three marks
(or characteristics) of existence by early Buddhists (Dhammapada, vv.
277-279): (1) All dharmas are devoid of Self (P. sabbe dhamma anatta). (2)
All phenomena are impermanent (P. sabbe sarikhara anicea). (3) All phe-
nomena are suffering (P. sabbe sankhara dukkha). The first two marks are
closely related aspects of phenomena. The northern Buddhist tradition
substitutes ‘“nirvdna is tranquility” for the third mark.

The statement ‘““all phenomena are impermanent’’ suggests that all
existence is ceaselessly changing. Impermanence is the essential nature
of conditioned dharmas. Since dharmas change constantly, they cannot be
grasped as fixed entities. The term “samskara’’ (P. sankhara), sometimes
translated as “the act of forming” or “something formed” (in other
words, phenomena), reflects this quality. Thus to stress the fluid nature
of all existence, the second mark is ““all samskara are impermanent,” not
“all dharmas are impermanent.” The term ‘samskara” concerns the
interrelationships present in existence, while the term “dharma” con-
cerns the entities of which existence is composed. That is, the terms are
concerned with different aspects of the same things and events.

Existence is constantly changing. Although man cannot escape this
basic fact, he still clings to things and tries to keep them from changing,
leading to inevitable disappointment. Thus the third mark is that all
phenomena are suffering. Although everything is changing, that change
is a continuum. Anything in that continuum with its own mark is a
dharma. Yet dharmas are also the constantly changing samskaras. Thus
dharmas should not be clung to as substantial entities, a teaching
expressed in the formula ““ All dharmas are devoid of Self.”

In conclusion, by understanding Dependent Origination and the
nonsubstantiality of things, the Buddhist practitioner comes to under-
stand the way in which existence may be viewed as dharmas, he comes to
know the true nature of existence.
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The Twelve Links of Dependent Origination
(dvadasarga pratityasamutpada)

The teachings on dharmas are applied to an individual’s life through the
doctrine of the twelve links of Dependent Origination. The twelve links
(anga) are as follows:

. Ignorance (avidya)

. Mental formations (samskara)

. Consciousness (vijniana)

. Name and form (namaripa)

. Six sense organs (sadayatana)

. Contact between sense organ and sense object (sparsa)
. Sensations (vedana)

. Desire (trsna)

. Grasping (upadana)

10. Coming into existence (bhava)
11. Birth (jati)

12. Old age and death (jaramarana).
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The twelve links reveal the basis of man’s existence, the functioning of
rebirth and karma.

The last link, old age and death (jaramarana), is symbolic of the suffer-
ing of our lives. The basis for old age and death is birth (jati). If a per-
son is born, then aging and death inevitably will follow. In formulations
of the twelve links, this relationship is usually expressed in the following
way: “Birth is a (necessary) condition for aging and death.” Birth
would not occur without coming into existence (bhava). Since bhava
refers to rebirth, the causes or conditions for rebirth are the preceding
rounds of births and deaths. Thus teachings on rebirth and death are
included in the doctrine of the twelve links of Dependent Origination.
Those rounds of birth and death are suffering. One of the principal
causes of coming into existence (bhava) is clinging or grasping (upadana).
Clinging to existence is a major factor in the continuation of existence.
Thus “grasping is a necessary condition for becoming.” A major factor
in the development of grasping is desire (¢rsna; P. tanhd). At the basis of
all defilements (klesa) are desire and dissatisfaction. Thus, desire is said
to be a cause of grasping.

Our world of delusion is based on desire. In fact, nothing more basic
than desire can be determined. Consequently, desire is found at the
beginning of a shorter list of five links of Dependent Origination that
illustrate how desire leads to suffering: desire, grasping, becoming,
birth, and old age and death. Desire arises as the result of various
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causes. In the list of the twelve links of Dependent Origination, sensa-
tions (vedand) are a necessary condition of desire. Sensation consists of
the reception of data from sense objects. It can be classified into three
categories: pleasant, unpleasant, and neither pleasant nor unpleasant.
When sensations are experienced, desires arise. Thus sensations are
said to be the cause of desire.

The cause of sensation is contact (sparsa;, P. phassa), the contact of
subject and object in perception, or in other words, the harmonious
interaction of consciousness (vijfidna; P. vififidna), sense object (visaya),
and sense organ (indriya). Contact thus is the relation of sense objects
with the faculties of perception, and in this way is a necessary condition
if sensation is to occur.

Contact is dependent upon the six sense organs (saddyatana) or bases
of perception: eye, ear, nose, tongue, body, and mind. If the sadayatana
are explained in terms of subject and object, the six sense objects
(forms, sounds, smells, tastes, tangible objects, and ideas) are also
included, thus making this category equivalent to the twelve bases
(ayatana) of perception. The sadayatana are thus considered to be the
cause of contact.

The existence of the six sense organs is dependent upon the mind and
body (namaripa) of a person. Nama refers to that which can be named
but not seen, the mind. Ripa refers to the body, but in a broader sense it
also refers to all material objects. Consequently, namaridpa is said to be a
necessary condition for the sadayatana (six sense organs).

The basis of a person’s mind and body (namaripa) is said to be his
consciousness (vijfiana), in other words, the mental functions of cogni-
tion such as recognition and judgment. Six types of consciousness are
identified: eye-consciousness, ear-consciousness, nose-consciousness,
tongue-consciousness, body-consciousness, and mind-consciousness. If
consciousness completely stops, the mind and body will soon cease to
exist, because the mind and body are dependent on consciousness for
their coordination and unity. From a broader perspective, the world is
apprehended through the cognitive functioning of consciousness. Thus
consciousness is said to be the cause of mind and body (ramaripa). How-
ever, the activities of consciousness are only possible in a functioning
mind and body. Consciousness cannot exist without a body. Thus
namarupa may also be said to be the cause of consciousness. Namaripa
and vyjriana clearly have a relation of mutual dependence. It would thus
be possible to end the search for the cause of suffering at this point.
However, even though mind and body and consciousness are said to be
mutually dependent, consciousness acts as the unifying and more active
element in the relation. Consciousness is thus said to be more basic than
mind and body.
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Consciousness is dependent upon mental formations (samskara).
Although a person’s experiences are organized and unified by his con-
sciousness, his consciousness assumes its individual character from
thought and speculation. The forces that color and shape consciousness
are called the samskara. In its most general sense, samskara refers to the
power to form things. For example, in the Pali statement “sabbe sarikhara
anicca” (all samskdras are impermanent), it refers to the forces that form
everything in the world. In a narrower sense, samskara refers to the
fourth of the five aggregates, mental formations, particularly volition.
In the context of the twelve links of Dependent Origination, samskara
refers to the mental formations that influence consctousness. It is often
explained as referring to karma. Past karma influences consciousness,
which then acts and makes judgments under those influences.

A precondition for samskara is avidya (P. avifpa) or ignorance. In this
instance, ignorance refers to the absence of correct knowledge. An igno-
rant person does not know that impermanent phenomena are, in fact,
impermanent. He is unable to see things as they actually are. Ignorance
is not an active quality. Rather, various delusions are produced when
other mental activities are influenced by ignorance. Everything that a
worldling (prthagjana) sees is influenced by ignorance. However, just as
a dream ceases as soon as a person realizes that it is a dream, so does
ignorance disappear as soon as a person realizes that it is ignorance.
Consequently, the purpose of the doctrine of Dependent Origination is
fulfilled with the discovery of ignorance. Because ignorance is the cause
of mental formations, the cessation of ignorance results in the ending of
mental formations (samskara). Similarly, the cessation of mental forma-
tions results in the cessation of consciousness and so on until the process
results in the cessation of old age and death. The twelve links of Depen-
dent Origination thus illustrate how the existence of suffering can be
ended, until finally all of the aggregates of suffering (duhkha-skandha) are
said to have been extinguished. Meditation on this process of succes-
sively putting an end to the twelve links is often done backward, starting
with old age and death. The Buddha is said to have realized enlighten-
ment by meditating on the twelve links of Dependent Origination for-
ward and backward.

The twelve links should be viewed as dharmas existing according to the
laws of Dependent Origination. If a person cannot master the law of
Dependent Origination and understand dkarma theory, he cannot cor-
rectly understand the twelve links. If he views the twelve links egocen-
trically, as though he were an unchanging entity, they will be no more
than mere concepts to him, certainly not a vivid illustration of dharma
theory and Dependent Origination. When the twelve links are under-
stood, a person’s incorrect views about the Self are corrected.
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The twelve links can be used as a complete outline for understanding
Dependent Origination. Shorter sets of links were also used to explain
certain Buddhist teachings. Sometimes ignorance and mental forma-
tions were omitted from the list of links, leaving ten links. This set
would thus begin with consciousness and name and form, two mutually
dependent links. It was used to demonstrate that existence is suffering.
At other times, the link of the six sense organs was also omitted, leaving
only nine links. A short list consisting of only the last five links (desire to
old age and death) was used to demonstrate the close connection
between desire and suffering. Even simpler explanations of Dependent
Origination were sometimes employed. Since the Four Noble Truths
consist of two sets of cause and effect, they could be considered to be a
simplified form of the teaching of Dependent Origination.

The full set of twelve links was probably not found in Buddhism from
the very beginning. When Sakyamuni sat under the bodhi-tree and
meditated on the truth of Dependent Origination, he probably under-
stood it in an intuitive way. The discovery of the nature of his ignorance
was equivalent to understanding Dependent Origination. Later, as the
truth of Dependent Origination was explained to others, various ways
of teaching it were developed, until these explanations were compiled
into their final form as the twelve links. Meditations on Dependent
Origination necessarily involved consideration of dharmas. Through
these meditations, the causes of one’s delusions could be pursued. The
various sets of links, devised with this goal in mind, became extremely
important in later forms of Buddhism.

Since the link of mental formations could be interpreted as referring
to karma and the link of becoming as referring to rebirth, both rebirth
and karma were incorporated into teachings on Dependent Origina-
tion. Theories about both rebirth and karma had begun to develop
around the time of the early Upanisads and the Buddha. These theories
were incorporated into Buddhism and interpreted in concordance with
Buddhist doctrine.

Religious Practice

According to early Buddhist teachings, religious truth was realized
when the practitioner saw things as they actually existed with a mind
unfettered by delusions and defilements. Thus, prejudices and clinging
—to both material objects and wrong ideas—had to be eliminated. Bad
mental qualities were called defilements (klesa; P. kilesa). Desire (trsna)
and ignorance (avidya) were the most serious and fundamental defile-
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ments. Ignorance was also known as stupidity (moha). Moha, raga (lust),
and dvesa (anger or hatred) were often grouped together as basic defile-
ments and called the three poisons (tridosapaha) because of their power-
ful effects on the mind. Other serious defilements mentioned in early
Buddhist scriptures were pride, doubts about major Buddhist teach-
ings, and wrong views. Defilements that contributed to an individual’s
egocentricity, such as pride in himself, the belief in an unchanging Self,
and clinging to material objects, received special attention. Wrong ideas
about the world, such as the belief that rituals lead to salvation or blind
adherence to incorrect views, prevented the development of correct
views. Because wrong attitudes were thought to flow outward from the
mind, defilements were also called “impurities” or “impure outflows”
(asrava).

Because defilements (klesa) tainted the mind, Buddhist practitioners
strove to eliminate such defilements. According to one view of Buddhist
practice, once the defilements were eliminated, the mind was no longer
contaminated and the wisdom that was the true nature of the mind was
naturally manifested (prakrti-parisuddham cittam). The beginnings of this
train of thought appeared in the Agamas (though the term praksti was not
used with the meaning of essential nature in early sources).’

Another interpretation was maintained by some Buddhist practition-
ers. According to this second view, defilements such as lust, anger, and
the affirmation of an eternal, unchanging Self were not extraneous atti-
tudes that obscured the nature of the mind but were an intrinsic part of
the practitioner. Consequently, a clear division between the true nature
of the mind and extraneous defilements could not be maintained. How-
ever, since the correct wisdom, which denies the defilements, is also
found in the practitioner, the power of self-denial would also seem to be
a part of the mind. This position was incompatible with the view that
the true nature of the mind was pure. As Buddhism developed, both of
these positions were maintained and elaborated by practitioners.

Correct wisdom was to be realized through the practice of the Eight-
fold Noble Path. Buddhist practice was also described by the Threefold
Learning (trini stksani), which consisted of morality, meditation, and
wisdom. The practitioner first resolved to live in a moral manner by fol-
lowing the Buddhist precepts. He placed his faith in the Three Jewels
(the Buddha, his Teaching, and the order) and then followed the pre-
cepts appropriate to his status. A lay believer followed five precepts
(abstinence from taking life, from stealing, from illicit sexual conduct,
from false speech, and from intoxicants). Those who renounced lay life
to become novices, monks, or nuns observed additional precepts in
accordance with their status. These precepts formed the basis for a strict
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life of religious practice. Because the practitioner removed himself from
bad influences through his observance of the precepts, he was able to
lead a life free from remorse and anxiety. Observance of the precepts
was thus said to lead to good health.

With a tranquil mind and a healthy body, the practitioner prepared to
begin the next phase of his practice, meditation (adhicittam), the second
part of the Threefold Learning. This stage culminated in the cultivation
of the four stages of trance (catur-dhyana). A number of practices to pre-
pare a person for the four stages of trance were described, including
meditations on the counting of breaths, on the impurity of the body, on
the four remembrances (catvar: smrty-upasthanani: to call to mind that the
body is impure, that sensations are suffering, that the mind is imperma-
nent, and that phenomena are without substantial reality), on the four
unlimited minds (catvary apramanant or brahmavihara: amity toward oth-
ers, compassion for the suffering of others, sympathetic joy at the good
fortune of others, and equanimity), and on the three gates to emancipa-
tion (nonsubstantiality, signlessness, and wishlessness). Meditation was
classified into two major categories: quieting the mind (Samatha; P. sa-
matha) and then, on the basis of that tranquil mind, gaining insight
(vipasyana; P. vipassana) into the truth.

The third part of the Threefold Learning was the cultivation of wis-
dom about Dependent Origination. This wisdom was based on medita-
tion. When meditation was divided into the categories of mental tran-
quility (Samatha) and insight (vipasyand), insight was sometimes included
in the category of wisdom in the Threefold Learning. The four remem-
brances and four unlimited minds were major forms of vipasyana, but
the most important forms of vipasyana meditation used to develop wis-
dom were meditations on the Four Noble Truths, on the five aggregates
(realizing that each aggregate is impermanent, nonsubstantial, and
characterized by suffering), and on Dependent Origination (consisting
of reflecting on the links of Dependent Origination both forward and
backward). As correct wisdom developed, the defilements (klesa) were
eliminated.

When the Threefold Learning had been completed, freedom from
suffering was realized. The practitioner knew that he had been emanci-
pated (vimukti-jiigna). Because all defilements had been eliminated,
emancipation was said to be pure or uninfluenced by the defilements
(anasrava). A person who had realized ntrvana was said to have the “five-
fold merit of the body of the Dharma” (Ch. wu-fen fa-shen: morality, med-
itation, wisdom, emancipation, and the knowledge and vision that
accompany emancipation). These were the dharmas of religious practice
that the arhat realized.
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In addition, a list of thirty-seven practices that led to enlightenment
(bodhipaksa) was emphasized in early Buddhist sources. The thirty-seven
were as follows:

-4.  The four remembrances (smyty-upasthanant)

~-8.  The four correct exertions (samyak-prahana)

-12. The four practices necessary for the attainment of supernatu-
ral powers (rddhipada): the cultivation of strong intention
(chanda), assiduous striving (virya), mental application (citta),
and examination (mimamsa)

13-17. The five dominant religious faculties (indriya): faith (sraddha),
assiduous striving (virya), mindfulness (sati), concentration
(samadht), and wisdom (prajiia)

18-22. The five powers (bala): the same as the five faculties except
that the five powers are steadier and more firmly established

23-29. The seven elements leading to enlightenment (sambodhy-arga):
mindfulness (sati), discrimination concerning the dharma
(dharma-vicaya), assiduous striving (virya), joy (priti), mental
tranquility (prasrabdhi), concentration (samadhi), and equa-
nimity (upeksa)

30-37. The Eightfold Noble Path

O O ==

Through these practices, a person advanced toward enlightenment
along a way divided into four major stages: stream-entrant (srofa-
apanna), once-returner (sakrdagamin), nonreturner (anagamin), and arhat
(worthy or saint). Each of these stages was subdivided into a path
(pratipanna) leading to the stage (hereafter this subdivision is called the
candidate for the stage) and the fruit (phala) of the path, thus making a
total of eight categories. These categories appear in the Agamas. The
term ‘“‘stream-entrant’ referred to a person who had entered and was
participating in the stream that is Buddhism. He will not retrogress
from this stage. A person became a stream-entrant when he placed his
faith in the Three Jewels (Buddha, Dharma, and sarigha) and observed
the precepts. Other theories of how a person became a stream-entrant
are found in Buddhist scriptures. For example, a person was said to
become a stream-entrant when he had cast off the three fetters of belief
in a permanent Self, doubt, and the belief that morality or rituals will
lead to salvation. According to another theory, a person became a
stream-entrant when he saw ‘““things as they actually are.”

The term “once-returner” referred to someone who had to return to
this world once more before attaining nirvana. A person might die with-
out completing his religious practice and be born in a heaven where he
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could continue it. If he were unable to complete his practice and attain
nirvana in heaven, he would then be born in this world once more to fin-
ish his religious training; hence, he was called a once-returner. Attain-
ment of this stage was said to result from the elimination of the three fet-
ters and weakening the hold of the three poisons (lust, hatred, and
delusion).

The term ‘“nonreturner” referred to a person who had died in this
world and was reborn in a heaven where he would attain nirvana. He did
not return to this world. A nonreturner was said to have cut off the five
fetters binding him to the desire-realm: belief in a Self, belief that rituals
lead to salvation, doubt, hatred, and lust.

An arhat, a person who has attained the fourth and last stage, had
completed his religious training, eliminated all his defilements, and
attained nirvana in this world.

The above view of the stages of practice is found in the Agamas. It
combined religious practice with Buddhist ideas of rebirth and the three
realms (desire, form, and formless) into which a person might be
reborn. Doctrines were thus arrived at that would accommodate those
people who could not realize enlightenment during their current life-
times by allowing them to continue their practice over a number of life-
times. The concept of hells (naraka, niraya) is also found in the Agamas, as
is the belief that a person would be born into one of five destinies (parica
gatayah). denizens of hell, hungry ghosts, animals, human beings, gods.

The Buddha

The stages of the four candidates and four fruits described above refer
to the enlightenment of the Buddha’s disciples. Since the Buddha
attained enlightenment shortly after he sat under the bodhi-tree, these
stages did not apply to him. Later, however, when Nikaya (sectarian or
Hinayana) Buddhism was developing, the Buddha was said to have
practiced the six perfections for three incalculable eons and then for
another hundred eons to produce the thirty-two special characteristics
of a Buddha’s body. This theory was later adopted by Mahayana Bud-
dhists. Even in early Buddhism, the jataka tales of the Buddha’s pre-
vious births were expounded to describe his earlier religious practices.
During Sakyamuni Buddha’s lifetime, his disciples were inspired by
his impressive personality, but they still viewed him as a human being.
It was after the Buddha’s death that he was gradually divinized and
viewed as superhuman. The Buddha was called Tathagata (the “Thus
Come One” or he who had completed his practices and arrived at
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enlightenment), Arhat (worthy), Samyaksambuddha (he who has at-
tained supreme enlightenment), and other honorific names, making a
list of ten titles. The body of the Buddha—Ilike that of other men, imper-
manent and not free from the suffering of birth, old age, sickness, and
death—was nevertheless believed to have had thirty-two marks that
appeared only on the bodies of Buddhas or universal rulers and not on
ordinary men. Additionally, the Buddha was said to embody five pure
virtues (Ch. wu-fen fa-shen): morality, meditation, wisdom, emancipa-
tion, and the awareness of emancipation. The Buddha also was said to
possess eighteen characteristics, such as his special powers and compas-
sion, that distinguished him from ordinary men (astadasa avenika buddha-
dharmah). The Buddha had mastered the four bases of superhuman
powers (catur-rddhipadah): aspiration, striving, controlling the mind, and
viewing things with wisdom, all with the purpose of cultivating superior
meditation.

Although the Buddha was said to have had the ability to extend his
lifetime to last an eon if he so desired, by the time he was eighty years
old, he had preached to all those to whom he should have preached and
had planted the seeds of future conversion in others; he thus freely gave
up his life. The Buddha’s death was called parinirvana (complete nir-
vana). Through his death, the Buddha was said to have entered the
realm of ntrvana without corporal remainder (anupadiseso nirvana-dhatuh).
At a later date, the Buddha’s attainment of nirvana during his lifetime
(the extinction of defilements) was known as nirvana with corporal
remainder (sopadhisesa-nirvana), while through death he was said to have
entered nirvana without corporal remainder (nirupadhisesa-nirvana).®



CHAPTER 4

The Organization of the Order

The Ideal of the Buddhist Order

THE BuppHist ORDER is called “sarigha” in Sanskrit. In Buddhist
texts, it is often referred to as the ‘“harmonious order” (samagra-sarigha)
to indicate that it is organized to promote peace and harmony among its
members.! The religious goal of individual Buddhists is to realize
enlightenment and to live a life that is in agreement with and contrib-
utes to their religious objectives. Such individuals should be able to
assemble and live together peacefully and harmoniously. When unen-
lightened people are members of the sanigha, they are expected to strive
to maintain peace in the order while each person strives to realize
enlightenment for himself. The individual’s efforts to live in peace and
harmony with his fellow practitioners should be in complete agreement
with his efforts to realize his spiritual goals.

The Buddha was revered as the root of the Dharma, the eye of the
Dharma, and the embodiment of the Dharma. His disciples placed their
complete faith in him by paying homage to him as a great teacher
(sastr); they always followed his instructions. Consequently, they were
called ““hearers” (sravaka,; P. savaka). The Buddha exhibited impressive
tranquility, which arose out of his deep meditation, instilling those who
met him with a deep sense of calm. Moreover, because of the Buddha’s
vast wisdom, insight, and all-encompassing compassion, his disciples
trusted and followed him without hesitation. Although they had various
abilities and personalities, many were able to realize the goals of their

60
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religious practices. Teacher and student shared in a similar enlighten-
ment experience and belonged to the same order (sarngha).

The pature of the sarigha was frequently compared to the ocean with
the following eight analogies: (1) just as the ocean becomes gradually
deeper, so does study in the order gradually progress; (2) just as the
waters of the ocean never exceed its shores, so do the Buddha'’s disciples
never break the precepts; (3) just as the ocean never keeps a body and
always casts it back on shore, so does the order always charge those who
violate the precepts with their offenses; (4) just as various rivers flow
into the ocean and lose their names, so do those who enter the order
abandon their social classes and lay names to be called only ““disciples of
the Buddha” or “monks”; (5) just as a salty taste is diffused throughout
the ocean, so is the “taste” of salvation diffused throughout the order;
(6) just as the ocean does not increase or decrease no matter how many
rivers flow into it, so does the order not increase or decrease no matter
how many of its members enter nirvana; (7) just as a variety of treasures
is hidden in the ocean, so are profound teachings and precepts found in
the order; (8) just as great fish live in the ocean, so do illustrious disci-
ples of the Buddha live in the order. These eight comparisons were
called the eight wonderful qualities (asta adbhuta-dharma) of the order and
were used to explain its unique character.

The Four Groups

The Buddha’s disciples were divided into two types: lay believers and
mendicants. A layman was called an upasaka, and a laywoman was
called an upasika. The term “upasaka’ refers to one who waits upon or
serves (another person). Thus an updsaka served mendicants by supply-
ing the items, such as food and robes, that they required for their reli-
gious lives. The mendicants instructed the lay believers about how to
practice Buddhism while living as lay devotees. A lay person became
an updsaka by placing his faith in the Three Jewels. Those who were par-
ticularly zealous also observed the five precepts for laymen and lay-
women.

A male Buddhist mendicant was called a monk (bhiksu), and a female
Buddhist mendicant was called a nun (bhtksuni). The term “bhiksu”
refers to a man who begs. Thus the bhtksu devoted himself to performing
religious austerities while living by means of the requisites given him by
lay believers. Once a person became a monk by receiving the full ordi-
nation (upasampada), his life was strictly regulated by the approximately
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250 precepts for monks. The four groups (catus parisad) of Buddhists
were the monks, nuns, laymen, and laywomen.

The Buddhist Order (Sarngha)

During the time of the Buddha, political groups and trade guilds were
called sangha. The term was also applied to religious orders, and thus
the Buddhist order was called a sarigha. (The term “gana’ [group] was
sometimes used to refer to religious orders, particularly for Mahayana
orders, which were sometimes called bodhisattva-gana.?)

In its very broadest sense the term ‘‘sarigha’’ might be used to refer to
all four groups of Buddhists; however, when it was used in early Bud-
dhist texts, it usually indicated only the two orders of mendicants.
When the monks assembled they were called the order of monks (bhiksu-
sarigha); the nuns were called the order of nuns (bhiksuni-sasigha). Both
orders together were usually referred to as ‘“The Two Orders.” The
orders were largely independent of each other and autonomous, with
each responsible for maintaining its own monastic discipline. The four
groups of Buddhists were not referred to collectively as a single order
(sangha).

Only individuals over twenty years old could receive the full ordina-
tion and thus become monks or nuns. Those who were not yet twenty
could be initiated (pravrajya), receive the ten precepts, and enter the
order as male (Sramanera) or female novices (Sramaner). Usually the min-
imum age for novices was fourteen, but in special cases it might be low-
ered to seven. Such young novices were called “crow-chasers” (kakutte-
paka).

When a female novice became eighteen, she would undergo a cere-
mony qualifying her to be a ‘“‘probationary nun” (stksamana). For two
years she would observe six rules. When she had completed this train-
ing, she could become a nun. Monks, nuns, probationary nuns, male
novices, and female novices are often grouped together in Buddhist
texts and called the “five groups of mendicants.” When laymen and
laywomen were added to these five, the entire set was referred to as “the
seven groups.”

Lay Buddhists were expected to observe five precepts: abstention
from killing, stealing, sexual misconduct, false speech, and intoxicants.
In addition, on the six uposatha days each month (the eighth, fourteenth,
fifteenth, twenty-third, twenty-ninth, and thirtieth), they were also to
abstain from eating after midday, witnessing displays of music and
dance, and using perfumes and garlands, making a total of eight pre-
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cepts observed. Observance of these precepts was not compulsory. If a
lay person violated a precept, no penalty was imposed. In contrast, the
five groups of mendicants were required to observe the precepts to
maintain discipline in the order. Set penalties were imposed on those
mendicants who violated the precepts.

A person was expected to observe the moral precepts (sila) of his own
accord, simply because he had resolved to follow Buddhist practices.
Since the precepts differed for the various groups of Buddhists, when
the precepts were conferred, the recipient had to choose whether he
would live and practice as a lay devotee or a member of a monastic
order. The precepts served as the foundation for a person’s religious
practices. For a monk or nun, observance of the precepts was compul-
sory, since these rules regulated the organization, communal life, and
discipline of the order. The rules or precepts of the sarigha, of which
there were approximately 250 for monks, were called the vinaya. The
most serious class of precepts was called the parajika; commission of a
parajika offense was punished by permanent expulsion from the order.
In addition, a monk could be temporarily suspended from the order for
the violation of any of thirteen sarghadisesa precepts. Even though
morality was primarily based on the individual’s self-control, the rules
of the vinaya served as controls imposed by the order.

A distinction between two basic types of sarigha is made in Buddhist
texts. The first type, the “present order” (sammukhibhita-sargha), refers
to an order that exists in a particular place and time. When four or
more monks assemble and form an order, it is a present order. This type
of order has certain geographical boundaries (s#ma). Any monk within
those boundaries is required to attend all meetings that are held. The
procedures for conducting such meetings are called karman, and the per-
son who conducts the meetings is called the master of ceremonies
(karma-dcarya).

Everyone was required to be present or accounted for at meetings.
Full attendance was particularly important at fortnightly uposatha
assemblies (held on the fifteenth and thirtieth days of the month) as well
as at the rainy season retreats, since important monastic business such
as the selection of officials of the order was carried out at these meet-
ings. In most cases, a minimum of four monks was required to vote on
monastic business. However, certain karman (procedures or ceremonies)
required more monks. At least five monks were required to hold the
pravdarana ceremony, held at the end of the three-month rainy season
retreat to mark the dissolution of the order that had observed the retreat
together. During the ceremony, monks pointed out any errors or ques-
tionable behavior they had observed in each other during the retreat
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and then confessed their faults to each other. Since a sufficient number
of monks to constitute an order had to be present to hear the confession
of a monk, at least five monks were required for the pravarana. To per-
form a full ordination and confer the status of monkhood on a candidate
required ten monks: a preceptor who sponsored the candidate, a master
of ceremonies who conducted the ordination, a teacher who instructed
the candidate about the precepts and questioned him about his eligibil-
ity to enter the order, and seven witnesses. In outlying areas where ten
monks could not be assembled without great difficulty, however, a full
ordination could be conducted by five monks (preceptor, master of cere-
monies, teacher, and two witnesses). A minimum of twenty monks was
required to readmit a suspended monk (who had been charged with any
of the thirteen sarighadisesa offenses) into the order.

In a large monastery, conducting monastic business could require so
much time that it might infringe upon a person’s religious practice.
Consequently, a special order of only ten or twenty monks might be
established within a small area in or near the monastery primarily for
the purpose of ordaining monks or lifting suspensions. Eventually, the
area designated as the meeting place of this special order was called the
‘“precepts platform” or simamandala.

The present order was an autonomous unit. It governed itself in
accordance with the vinaya and conducted its own fortnightly assemblies
and rainy season retreats. It administered the order’s assets, such as the
buildings and grounds of the monastery, and ensured that they were
used in a fair manner. In addition, the order distributed equal shares of
the food and clothing it received as alms to the monks to help them lead
religious lives.

A present order was governed by the precepts of the vinaya, but did
not have the right to alter those precepts. The vinaya transcended the
rights and interests of any single order. Moreover, although a present
order had the right to use the monastery and its buildings, it did not
have the right to sell them. To explain this situation, the existence of a
higher level of the sasigha was posited. It was called “the order of the
four quarters” or the “universal order” (caturdisa-sarigha) and consisted
of all the disciples of the Buddha. It transcended time and place and
included the monks of the past, present, and future; it encompassed all
geographical areas; it continued forever. Monasteries and other build-
ings all belonged to the order of the four quarters; it was represented by
the set of precepts that governed all of the present orders.

Orders of nuns were organized in basically the same way as orders of
monks. However, the nuns received instruction in Buddhist teachings
and precepts from the monks. To ensure that monks and nuns remained
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chaste and above suspicion, contact between the two groups was strictly
regulated by a set of eight major or weighty rules (gurudharma).®

Pratimoksa

The rules followed by monks or nuns are collected in a genre of litera-
ture called the pratimoksasitra. There are approximately 250 precepts for
monks and 350 for nuns. The pratimoksasitra does not include directions
for conducting the assemblies and performing the ceremonies that regu-
late the sasigha. The disciplinary rules for monks are divided into eight
classes, and those for nuns into seven. The most important class consists
of the four parajika rules for monks (eight for nuns): abstention from sex-
ual intercourse, stealing, taking human life, and lying about one’s spir-
itual achievements. Committing any of these acts entails permanent,
lifelong expulsion from the order.

The thirteen sanghadisesa rules for monks are second to the pargjika in
importance. (Lists of seventeen and nineteen rules are found in the
vinayas for nuns.) Included are rules concerning sexual offenses, false
accusations against another monk or nun of committing a pardjika
offense, and attempts to cause schisms in the order. If a person commits
any of these acts, he must go before the assembled sarigha and confess his
wrongdoing. Then for seven days he must live apart from the order and
do penance (manatva). Following this, the order may meet and readmit
him if they are satisfied with his penance. A person who unsuccessfully
attempts a pardjika or sarighadisesa offense is charged with an attempted
(sthilatyaya) offense.

The third class of precepts consists of two rules concerning offenses of
undetermined (aniyata) gravity. Both concern the activities of monks
found with women. The gravity of the offense is determined in accord-
ance with the testimony of witnesses. This class is found only in the pre-
cepts for monks.

The fourth class of precepts consists of thirty naihsargika-prayascittika
rules for monks. Nuns also observe thirty rules. These concern posses-
sions. For example, a monk may possess only one set of three robes.
Any additional robes may be kept only temporarily. Similar restrictions
apply to the cloth upon which he sits, special robes for the rainy
weather, begging bowls, and medicine. In addition, monks and nuns
may not possess gold, silver, or jewels. If these rules are violated, the
person must surrender the items in question and confess his or her
wrongdoing.

The fifth class of precepts consists of the patayantika rules. These num-
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ber 90 or 92 for monks, depending on which vinaya is consulted, and
between 141 and 201 for nuns. These rules concern minor offenses such
as speaking harshly and lying. Committing such offenses requires con-
fession.

The sixth class consists of the pratidesaniya rules. These minor rules,
four for monks and eight for nuns, concern the acceptance and con-
sumption of inappropriate food.

The seventh class, the satksa, consists of 75 or 107 rules, depending on
which vinaya is consulted. The number of regulations is the same for
monks as for nuns. These rules concern etiquette and the proper proce-
dures for such activities as begging, eating, and preaching. If a person
violates them, he or she should reflect on his wrongdoing by himseif. A
violation of these rules is called a duskrta, literally a ‘“‘bad action.”
Besides bad actions, a second classification of bad speech is mentioned
In many texts.

The eighth class, the adhikarana-samatha, consists of seven rules for
both monks and nuns. These rules concern the resolution of disputes
within the order. Seven procedures for resolving disputes are described
in the vinaya. When a dispute occurs, the head monk or nun should use
the appropriate procedures to resolve it. If this is not done, the head
monk or nun is charged with a bad action (duskrta).

In Buddhist texts, the parajika, sarighadisesa, naihsargika-prayasciitika,
patayanika, and duskrta are sometimes collectively called the five classes
of offenses. If the sthilatyaya (attempted) offenses and bad speech are
also added to the list, they are collectively called the seven classes of
offenses.

The Pali Vinaya lists 227 precepts for monks and 311 for nuns. The
Dharmaguptaka vinaya, followed in East Asia, lists 250 for monks and 348
for nuns. The numbers vary in other vinayas, however, the most impor-
tant precepts in the various vinayas are the same, indicating that the
rules date back to the time of Early Buddhism.*

Religious Life in the Sarigha

Those who wished to enter the sarigha were admitted without regard to
race or social class. A man who wanted to enter the order was expected
to find an experienced monk who would serve as his preceptor (upadhya-
ya) after the candidate had been accepted into the order. The preceptor
prepared three robes and a begging bowl for the applicant. He then
assembled an order of at least ten monks on the precepts platform and
the full ordination was conferred upon the applicant.
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An applicant had to satisfy certain requirements before he could join
the order. A teacher (raho ’nusasaka acarya) was appointed to question the
candidate about the approximately twenty conditions that could bar
admission to the order. A successful candidate had to have permission
from his parents, never have committed a parajika offense, and not be a
debtor or a criminal fleeing from the government.® The monk who offi-
ciated at the ordination was called the master of ceremonies (karma
karaka-acarya). After the ordination was completed, the new monk was
instructed in the four pdrdjika rules and in the four supports (nisraya) for
monastic life that serve as general guidelines for monks. The four sup-
ports consisted of statements by the mendicant that he would live as a
monk by begging for his food, use discarded rags for robes, practice and
sleep under the trees, and use the excrement of cows and discarded
medicines to cure himself of illness. These were basic guidelines; addi-
tional provisions permitted exceptions to the four supports, such as
accepting invitations to meals, using new clothing, living in buildings,
and using medicines made from trees and roots.

After ordination, the candidate became a disciple of his preceptor.
They lived together while the preceptor instructed the disciple in the
precepts, doctrine, meditation, and religious austerities. If the disciple
received permission from his preceptor, he might go to study meditation
or doctrine under a special teacher (@carya) skilled in those subjects. The
disciple was expected to serve his preceptor as he would serve his own
father, and the preceptor was expected to look after his disciple as he
would care for his own son. They were to divide the food and clothing
they received between them, care for each other when one of them was
sick, and help each other with their religious practice.

The monks were ranked according to the number of years that had
elapsed since their ordination. Communal life was based on seniority,
and monks had to pay obeisance to those in the order with more senior-
ity. Because monastic life was designed to enable a monk to control his
desires, monks were not permitted to eat after noontime and were to
shun all forms of entertainment. A typical day in a monk’s life would
entail rising early in the morning and meditating. The monk would go
out to beg for his food later in the morning and then return to eat with
the other monks before noon. Only one meal was eaten each day. In the
afternoon, he could visit the houses of lay believers or go to a forest to
meditate. In the evening, he might gather with other monks to discuss
the Buddha’s teachings or his meditations. He might also go to talk with
his teachers. His life was filled with silence or with discussions of the
Buddha’s teachings. Later in the evening, he would withdraw to his
own room to meditate. He finally went to sleep late at night. Six times
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each month laymen would come to the monastery to observe the uposa-
tha or “meeting days.” The monks would preach Buddhist teachings to
them and confer the five lay precepts. Twice each month, the monks
observed uposatha for themselves. On the evenings of those days, the
monks would gather to chant the pratimoksa.

Originally, Buddhist monks were to follow a life of wandering. They
were to carry only a very few items with them. Early texts specify six:
three robes, a begging bowl, a cloth to sit upon, and a water strainer.
The one major break in their life of wandering occurred during the
rainy season. For three of the four months of the rainy season, the
monks were to gather together in one place for a period of intense study
and practice. At the end of this rainy season retreat, they performed a
special ceremony (pravarana) and began their life of wandering again.

Since the monks customarily made new robes or repaired their old
ones after the rainy season retreat, they often decided to continue living
in the same place for an additional period. The robes consisted of large
pieces of cloth that were wrapped around the body. Laymen used white
robes. The monks used robes dyed a dull yellow. The word for robes,
kasaya, was taken from their color. They wore three robes: a lower one
made of five pieces of cloth sewn together, an upper robe made of seven
pieces, and a large robe made up of between nine and twenty-five
pieces. The robes were usually made of cotton, but flax, silk, and wool
were also used. Since a large number of pieces of cloth were required for
the robes, it was not easy for the monks to assemble all the material.

Before monasteries were established at the destinations of the wan-
dering monks, they usually slept in the open or under a tree. Since rain
usually fell only during the four-month rainy season, sleeping outside
did not present any problems at most times.

Some of the Buddha’s disciples wished to live an even more ascetic
life than the one described here. Later monks consequently compiled a
list of twelve (some traditions list thirteen) rules (dhiita) concerning aus-
terities. One of the Buddha’s disciples, Mahakasyapa, was particularly
famous for his practice of austerities.



CHAPTER 5

The Establishment of the
Early Buddhist Canon

The First Council

SHoORTLY AFTER the Buddha died, Mahakasyapa proposed that a coun-
cil be called to organize and agree upon the content of the Buddha’s
teachings. He feared that if this were not done the Buddha’s teachings
would quickly decline. Obtaining the consent of some of the Buddha’s
disciples, he assembled five hundred monks at Rajagrha. This meeting
is generally called the First Council (sanigiti).! The term “sargit:”’ means
“to chant together” and refers to the manner in which the early monks
chanted in unison the teachings they memorized. Although many schol-
ars have expressed doubts about whether this council was actually held,
since it is mentioned in many sources a meeting of some kind must have
been held at this time.

At the First Council, the Buddha’s attendant and constant compan-
ion Ananda recited the Buddha’s teachings (Dharma). The rules regu-
lating monastic discipline were recited by Upali, a monk renowned for
his deep knowledge of the vinaya. (Their recitations were probably based
on early versions of the Sutra-pitaka and Vinaya-pitaka; the Abhidharma-
pitaka was compiled later.) To facilitate memorization, the monks
assembled short prose passages (sitra) or verses (gatha) that expressed
important doctrines. These short expositions of doctrine were supple-
mented with explanatory passages. For example, stories (nidina) ex-
plaining the circumstances of the composition of verses were created,
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memorized, and transmitted from person to person. Later, transitional
passages were added to tie these texts together. Eventually, longer pas-
sages called dharmaparyaya or paryaya were compiled. Still later, lengthy
sutras were produced. The term “sitra” (or satranta) originally referred
to the warp in weaving, and was used to suggest that rich meanings
were included in short sentences. During the century following the
death of the Buddha, a number of lengthy sitras were compiled.

The precepts or rules of the vinaya were compiled into a list called the
pratimoksa early in Buddhist history. In usages that seem to be very old,
the rules themselves were called satras, and the explanations of these
rules were called sutravibhanga. A correct understanding of the precepts
was necessary if the monks were to live in accordance with Buddhist
custom. Along with these rules, procedures and ceremonies (karman) to
be used in managing the order were formulated and came to occupy the
greater part of the chapters (skandhaka) in the Vinaya-pitaka. Later, these
ceremonies and procedures were organized by some schools into a list of
101 karman, but a large number of karman were in use by the order at an
early date. The early pratimoksa and skandhaka were probably composed
approximately one century after the Buddha’s death.

Soon after the Buddha’s death, monks began to specialize in either
the Dharma or the vinaya. Terms such as “teacher of the satras” (suttan-
tika), ‘‘proclaimer of the Dharma’ (dharmakathika), ‘‘upholder of the
vinaya” (vinayadhara), and ‘‘upholder of the Dharma” (dharmadhara)
began appearing. The development of the Satra-pitaka and the Vinaya-
pitaka from the time of the First Council until the canon assumed its
present format cannot be traced in much detail. It is clear, however,
that during the first century after the Buddha’s death, his teachings had
been compiled into a Sutra-pitaka and that the rules on monastic disci-
pline had been collected into a Vinaya-pitaka.

About one century after the Buddha’s death, the early order split into
two schools, the Sthaviravadins and the Mahasanghikas. These schools
subsequently suffered schisms that eventually resulted in at least eigh-
teen schools. During this time the canons maintained by the various
schools were expanded and changed. The texts in Pali transmitted to Sri
Lanka and the Chinese translation of the Vinaya- and Sutra-pitakas extant
today are from this period of sectarian or Nikaya Buddhism. Since a
long period elapsed between the time of the original compilations of the
Sitra-pitaka and Vinaya-pitaka and the time when they came to exist in
their present form, they cannot be restored to their original form. Older
and newer sections of the texts have clearly been mixed together in the
canons in use today.?
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The Organization of the Extant Canons

Buddhism was brought to Sri Lanka by Mahinda during the reign of
Asoka. The Sitra-pitaka of that canon was divided into five collections
(Nikaya), a format maintained by the Vibhajjavadins of the Theravada
tradition. The language used was Pali, an ancient dialect from Vidisa
or Bhilsa in the southwestern part of central India. Mahinda’s mother
had come from this area, and Mahinda had consequently transmitted
the Buddhism of this region to Sri Lanka.

In contrast, the Buddhist texts taken to China by way of Central Asia
were from northern India. These sitras were organized into four collec-
tions called Agamas (Ch. a-han). The four collections translated into Chi-
nese are not all from the same Buddhist school. The Ch’ang a-han ching
(T 1), which corresponds approximately to the Pali Digha-nikdya, was
from the Dharmaguptaka School. The Chung a-han ching (T 26) and the
Tsa a-han ching (T 99), which correspond approximately to the Pali Maj-
Jhima- and Samyutta-nikayas, were from the Sarvastivadin School, and the
Tseng-i a-han ching (T 125), which corresponds approximately to the Pali
Anguttara-nikaya, is said to be from the Mahasanghika School, but this
last attribution appears to be incorrect.

The Pali Vinaya is from the Theravada School. Five complete or full
vinayas were translated into Chinese. They are as follows:

. The Ssu-fen lii (T 1428) of the Dharmaguptaka School.

. The Shih-sung lii (T 1435) of the Sarvastivadin School.

. The Wu-fen lii (T 1421) of the Mahi§asaka School.

. The Mo-ho-seng-ch’s lii (T 1425) of the Mahasanghika School.

. The Ken-pen shou-i-chieh-yu-pu li (T 1442-1451) of the Mulasar-
vastivadin School. The Mulasarvastivadin Vinaya also exists in a
Tibetan translation.

G ON =

The organization of the Vinaya- and Sitra-pitakas is outlined below:

I.  Vinaya-pitaka (Theravada)
A. Suttavibharga (explanation of the precepts)
1. Mahavibhariga (explanation of the precepts for monks)
a. Parajika (chapter on violations requiring expulsion)
b. Paccitiya (chapter on violations requiring confession)
2. Bhikkhunivibhaniga (explanation of the precepts for nuns;
divided into chapters on pdrajika and paccitiya offenses)
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B. Khandhaka (chapters on kamma [procedures for assemblies)
and other subjects)
1. Mahavagga (ten chapters)
2. Cullavagga (twelve chapters)

C. Parwarapatha (appendix)

1. Sutra-pitaka:Theravada version is divided into five Nikayas, ver-
sions used in other schools are generally divided into four Agamas
A. Digha-nikdya (thirty-four long sutlas): corresponds to the
Ch’ang a-han ching of the Dharmaguptaka School, translated in
413, with thirty sitras

B. Mapyhima-nikaya (152 suttas of medium length): corresponds to
the Chung a-han ching (221 sitras of medium length) of the
Sarvastivadin School, translated into Chinese in 398

C. Samyutta-nikaya (2,872 suttas organized according to content):
corresponds to the Tsa a-han ching (1,362 sitras) of the Sarvas-
tivadin School, translated into Chinese in 443

D. Arguttara-nikaya (2,198 suttas organized according to the num-
ber of items in the doctrinal list under discussion): corre-
sponds to the Tseng-i a-han ching (471 sitras) of an undeter-
mined school, translated into Chinese in 384

E. Khuddaka-nikaya (fifteen miscellaneous sutfas not included in
any of the above four Nikdyas): corresponds to a number of
independent works translated into Chinese

This outline describing the organization of the vinaya is based on the
Pili text.® The Chinese translations of the vinaya generally are organized
in a similar manner. The Pali Vinaya was published by H. Oldenberg
(The Vinaya-pitaka in Pali, 5 volumes, London, 1879) and was later
reprinted by the Pali Text Society. The Patimokkha (the list of precepts
recited at the fortnightly assemblies) has also been published. A partial
English translation of the full Pali Vinaya was done for the Sacred Books
of the East (vol. 13, 17, 20) by T. W. Rhys Davids and H. Oldenberg.
A complete English translation of the full Vinaya, titled The Book of the
Discipline, was done for the Sacred Books of the Buddhists by I. B.
Horner (vol. 10, 11, 13, 14, 20, and 25). A Japanese translation of the
full Pali Vinaya is included in the Nanden daizokyo (vol. 1-5). The Saman-
tapasadika, a commentary on the vinaya by Buddhaghosa, exists both in
Pali and in a Chinese translation (Shan-chien-lii p’1-p’o-sha, T 1462). Five
full vinayas were translated into Chinese; they are included in the 7aisho
daizokyo (vol. 22-24). Useful introductory essays are found in the anno-
tated Japanese translations of the Chinese vinayas, pratimoksas, and com-
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mentaries included in the 26-volume Ritsubu section of the Kokuyaku
issatkyo. Tibetan vinaya works are included in volumes 41-45 of the Pe-
king edition of the Tibetan canon, with commentaries included in vol-
umes 120-127. The vinaya texts in the Tibetan canon belong to the
Mulasarvastivadin School.

No complete Sanskrit text of a full vinaya is extant. However, many
Sanskrit fragments of vinayas were discovered in Central Asia by the
Pelliot and German expeditions. Most of the fragments were from the
pratimoksas, sutravibharigas, skandhakas, and chapters on karman of the
Sarvastivadin, Mulasarvastivadin, and Mahasanghika schools. Among
the Sanskrit texts discovered in Tibet by Rahula Sankrtyayana and pre-
served in Patna were copies of the Mahasanghika Pratimoksa and
Bhiksuni-vinaya, these have been published (W. Pachow and R. Mishra,
The Pratimoksasatra of the Mahasanghikas [Allahabad, 1956]; G. Roth,
Bhiksuni-Vinaya including Bhiksuniprakirnaka and a Summary of the Bhiksu-
prakirnaka of the Arya-mahasanghika-Lokottaravadin [Patna, 1970]; B. Jina-
nanda, Abhisamacarika | Bhiksuprakirnaka] [Patna, 1969]). The most com-
plete extant Sanskrit vinaya was found among the Mulasarvastivadin
texts discovered at an old stipa at Gilgit in Kashmir. Many of these texts
have been published by Nalinaksha Dutt as Gilgit Manuscripts, vol. 3,
parts 1-4, Malasarvastivada-Vinayavastu (Srinagar, 1942-1954). The pra-
timoksa was published by A. C. Bannerjee in 1954. Because of the nu-
merous extant materials on vinaya, the state of monastic discipline and
the vinaya before any schisms had occurred in the early Buddhist order
can be deduced by comparing the literature of the various schools.*

The complete Pali Sutta-pitaka has been preserved until the present.®
The following works have survived in Chinese translation: The Sarvas-
tivadin versions of the Madhyamagama (T 26) and the Samyuktagamasitra
(T 99), the Dharmaguptaka version of the Dirghagama (T 1), and a ver-
sion of the Ekottaragama (T 125) that has not yet been identified as
belonging to a particular sect.® The Pali Nikdyas have been published in
Theravada countries such as Sri Lanka, Thailand, and Burma. In 1878
T. W. Rhys Davids organized the Pali Text Society and with the help of
other scholars began systematically to publish Pali texts. The jatakas,
however, were published separately by V. Fausboll (The_Jatakam Together
with Its Commentary, 7 volumes, 1877-1897). Most of the Nikayas have
been translated into English and published by the Pali Text Society.” In
addition, a Japanese translation of the Nikdyas has been included in vol-
umes 6-44 of the Nanden daizokyo. Commentaries on the Pali Nikayas
such as Buddhaghosa’s Sumarigalavilasini have also been published by the
Pali Text Society; they are indispensable references for research on the
Nikayas.
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The Chinese translations of the Agamas are included in the first two
volumes of the Taisho daizokyo. In addition, a large number of sutras
belonging to the Agamas were translated into Chinese as independent
works. The Chinese versions of the Agamas have been translated into
Japanese (Kokuyaku issatkys: Agonbu). The Chinese Agamas and the Pili
Nikayas have been compared by Anesaki Masaharu. Later, in 1929,
Akanuma Chizen published his classic study of the Chinese and Pali
versions of the Hinayana sutras, the Kanpa shibu shiagon goshéroku, a work
that has proven to be an extremely valuable reference tool. The Tibetan
canon contains only a few translations of independent sdtras that are also
found in the Agamas or Nikayas (Peking edition, vol. 38-40). A few frag-
ments of Sanskrit texts of early sitras have been found in Central Asia.?
Many of these have been published in journals. In addition, A. F. R.
Hoernle has published a collection of the fragments. The Sanskrit frag-
ments discovered by German expeditions to Central Asia were pub-
lished by E. Waldschmidt and his students.® Among them are versions
in Sanskritic languages of such important works as the Mahaparinibbana-
sutta, Mahapadanasutta, and Uddnavarga. Finally, an early version of the
Dharmapada has been published by J. Brough (The Gandhar: Dharmapada
[Oxford, 1962]).

The Ninefold and Twelvefold Divisions of the Teaching

Many modern scholars believe that before early Buddhist teachings
(Dharma) were collected into the four Agamas or five Nikayas, the teach-
ings were organized into nine (navarga-sasana) or twelve (dvadasanga-
dharmapravacana) divisions. The ninefold classification is found in the
Pali canon and the Mahasanghika Vinaya, and the twelvefold classifica-
tion is found in such texts as the Dharmaguptaka Ch’ang a-han ching (T
1, Dirghagama) and Ssu-fen lii (T 1428, Dharmaguptakavinaya); the Sarvas-
tivadin Chung a-han ching (T 26, Madhyamagama) and Tsa a-han ching (T
99, Samyuktagama); the Mahisasaka Wu-fen li (T 1421, Mahisasakavi-
naya); and the Mulasarvastivadin Ken-pen shou-i-chieh-yu-pu li (T 1442~
1451, Mulasarvastivadavinaya). These two sets of classifications are listed
onp. 75.

The twelvefold classification consists of the ninefold classification
with three additions: nidana, avadana, and upadesa. No decisive proof has
been found for determining which of these two classifications is earlier,
but scholars generally believe that the ninefold classification was formu-
lated first.'® A number of problematic points remain in efforts to deter-
mine whether the above two classification systems are older than the
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Ninefold Division

1.

2
3
4
3.
6
7
8
9

Sutta

. Geyya

. Veyyakarana

. Gatha

Udana

. Itivuttaka

. Jataka

. Vedalla

. Abbhutadhamma

Lo N0 v ON

Twelvefold Division
1.
. Geya

. Vyakarana
. Gatha

. Udana

. Nidana

. Ttwrttaka
. Jataka

. Vaipulya

10.
11.
12.

Sttra

Adbhutadharma
Avadana
Upadesa

divisions into four Agamas or five Nikdyas, but most scholars consider the
ninefold and twelvefold classifications to be earlier. Although the nine-
fold and twelvefold lists certainly do contain some very early elements,
the jatakas were compiled relatively late, indicating that the ninefold and
twelvefold lists as they are now constituted should not be readily judged
to be early lists. A full consideration of this problem would include dis-
cussions of the Khuddaka-nikaya of the Pali canon and the Tsa tsangs (ksu-
draka-pitakas), which are sometimes mentioned in conjunction with the
four Agamas.



CHAPTER 6

The Development of the
Buddhist Order

The Order after the Buddha’s Death

AT THE TIME of the Buddha’s death, the Buddhist order had spread
only within central India. The Buddha’s birthplace, Lumbini, and the
place where he died, KuSinagara, were both on the northern fringes of
central India. Buddhagaya, where he attained enlightenment, was in
the southern part of central India. The Deer Park at Sarnath, where he
preached his first sermon, was in the western part of central India.
These four sacred sites of reliquaries or memorials (caitya) soon
flourished as pilgrimage centers (DN, vol. 2, p. 140). For early Bud-
dhists, the term “central country” (madhya-desa), found in many Bud-
dhist texts, referred to central India.?

After the Buddha’s death, missionaries spread Buddhism to the west
and southwest. (The Vindhya Mountains blocked the spread of Bud-
dhism to the south, and the east was tropical and undeveloped.) They
were particularly successful in the southwest. Buddhism advanced more
slowly in the west because this area was a stronghold of Brahmanism.

During the Buddha’s lifetime, missionary activity is reported in the
western part of India. One of the Buddha'’s ten chief disciples, Mahaka-
tyayana (P. Mahakacciayana) was a native of Avanti (where Ujjayini
was the capital). Mahakatyayana is said to have been especially adept at
giving detailed explanations of the terse summaries of teachings that the
Buddha'’s disciples had memorized. According to the Agamas, Mahaka-
tyayana later returned to Avanti to preach. While he was in Avanti,
Mahakatyayana ordained éronakogikama (P. Sonakutikanna), a native

76
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of Aparantaka (P. Aparanta), which was on the west coast of India.
When Sronakotikarna was about to go to visit the Buddha in Sravasti
(P. Savatthi), Mahakatyayana requested that he ask the Buddha for
permission to make five exceptions to the observance of the precepts.
One of these permitted monks living in remote areas, where it was diffi-
cult to assemble the required number of monks, to ordain new monks
with an order of five monks instead of the usual ten.

According to vinayas of the Sthavira lineage, Sronakotikarna was a
disciple of Mahakatyayana. However, vinayas of the Mahasanghika lin-
eage state that Sronakotikarna was a disciple of Parna (P. Punna), a
native of Sirparaka in Suniparantaka. Surparaka also known as Sopa-
ra, was a seaport on the west coast of India to the north of the modern
city of Bombay. One of Asoka’s edicts was discovered in this area. After
Parna realized enlightenment, he returned to preach in his own coun-
try, where he made many disciples. The satra in which he tells the Bud-
dha about his determination to spread Buddhism is widely known (MN,
no. 145). Through his efforts, Buddhism was established in this area in
western India. Stories about the many merchants who became Bud-
dhists are found in the Agamas. Many of these converts had come to cen-
tral India for business purposes, professed their faith in Buddhism, and
then returned to their homes to preach their new religion. Such figures
as Parna and Mahakatyayana are examples of this type of believer. A
number of satras describe how Mahakatyayana preached in Mathura
(near Delhi) and Avanti.

The verses in the prologue to the Parayana-vagga (Chapter on the
Road to the Beyond) of the Suttanipata (Group of Discourses) relate the
story of a Brahman named Bavari, who lived near the upper reaches of
the Godavari River in the Deccan. When he heard about the Buddha,
he sent sixteen disciples to listen to the Buddha’s teaching. The disciples
went from Pratisthana (P. Patitthdana) on the Godavari River, along the
Southern Route (Daksinapatha), passing through Ujjayini, Vidiéa,
Kau§ambi, and Saketa on their way to Sravasti. The sixteen disciples of
the Brahman questioned the Buddha, whose reply is said to be pre-
served as the Parayana-vagga of the Suttanipata. Both this chapter and the
Atthaka-vagga (Chapter of the Eights) of the Suttanipata are written in a
very old style of Pali and are thus thought to belong to the oldest strata
of the Agamas. However, when these chapters are compared with the
language used in ASoka’s edicts, it is impossible to determine which is
earlier. Thus, although the Parayana-vagga is written in an early style of
Pali, it cannot be proven that it was composed during the Buddha’s life-
time. Moreover, the verses that comprise the prologue of the Parayana-
vagga were composed later than the verses that the Buddha ts said to



78 EarLy BupDHISM

have spoken in the Parayana-vagga itself. Consequently, the prologue
does not provide evidence that the Buddha’s fame extended to the Dec-
can during his lifetime.

Passages such as these prove that Buddhism spread along the South-
ern Route after the Buddha’s death. The birthplace of King ASoka’s son
Mabhinda, who is credited with being the transmitter of Buddhism to Sri
Lanka, is said to have been Ujjayini. The texts of Sri Lankan Buddhism
are written in Pali, a language closely resembling that in one of Afoka’s
edicts found at Girnar on the Kathiawar Peninsula near Aparantaka.
Buddhism was obviously firmly established in this region by the time of
King Asoka.?

The Political Situation

According to Sri Lankan sources, the Buddha died in the eighth year of
the reign of King Ajatasatru (P. Ajatasattu), ruler of Magadha, who
had succeeded to the throne after killing his father, King Bimbisara.
Ajata$atru conquered much of central India and increased the power of
Magadha. His dynasty continued for several generations until the peo-
ple overthrew it during the reign of King Nagadasaka. One of Nagada-
saka’s ministers, Susunaga, was crowned as the new king and founded
the Susunaga dynasty. During this period, Magadha conquered Avanti.
However, after a short time, the Susunaga dynasty was replaced by the
Nanda dynasty, which then amassed great military power and con-
quered a large territory, extending its borders beyond India. However,
it declined after only twenty-two years. In 327 B.c.E. Alexander the
Great led a large army into northwestern India and conquered it.
Instead of pressing on, however, he led his army out of India and died
in Babylon in 323 B.c.E. Thus central India was spared conquest by the
Macedonians. In the aftermath of the disorder brought about by the
Macedonian invasions, young Candragupta, with the aid of his prime
minister Kautilya, assembled troops, toppled the Nanda dynasty, and
founded the Mauryan dynasty. He destroyed Macedonian power in
northwestern India, conquered much of the rest of India, and thus
established a strong kingdom, which he ruled for twenty-four years.
Candragupta was succeeded by his son Bindusara, who ruled for
twenty-eight years. Bindusara’s son, ASoka, ascended the throne in
268 B.C.E.

According to the Sr1 Lankan chronicles, 218 years passed between
the time of the Buddha’s death and the year ASoka became king. In con-
trast, sources in the Northern tradition state that the time between these
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two events was only one hundred years. If the above account of the
political situation in India is correct, one hundred years would seem to
be too short for the time span between the Buddha’s death and Asoka’s
succession. In the A-yi-wang chuan (T 50:99¢, Asokarajavadina®), a work
belonging to the Northern tradition of Buddhism, the names of twelve
kings of Magadha are listed, beginning with Bimbisara and concluding
with Susima, a contemporary of ASoka. The durations of their reigns,
however, are not listed, making it difficult to determine whether the fig-
ure of 100 years or 218 years is more trustworthy. The many points in
which the various accounts disagree prevent any of them from being
considered an infallible source. Although the dates in the Sri Lankan
chronicles would seem to be more trustworthy than those in other
accounts, even the Sri Lankan histories present many difficult problems
when they are used to reconstruct a history of the early Buddhist order.
Consequently, the problem of determining what period elapsed between
the Buddha and Asoka must remain unsolved for the present. The fol-
lowing account of the development of the Buddhist order relies upon
both the Sri Lankan chronicles and the Northern sources.?

The Second Council and the First Major Schism in the Order

After the Buddha’s death, missionaries spread Buddhism from central
India to the southwest along the Southern Route. Buddhism was also
transmitted to western India, where it flourished in Mathura (Madhu-
ra), a city on the banks of the Jamuna to the southeast of modern Delhi.
Mathura is a considerable distance from central India. Because it is the
location where Krishna worship arose, it is a sacred place to Hindus. At
one time, however, Buddhism flourished there, and it was a stronghold
of the Sarvastivadin School. According to scriptures, Mahakatyayana
preached in Mathura. No satras record the Buddha as preaching there.
In fact, he stated that Mathura had five major problems that made it
unpleasant to live in (such as being dusty and having many mad dogs),
and he therefore avoided it. Since Mathura was far from central India,
it would take some time before Buddhism reached it.

One hundred years after the Buddha’s death, at the time of the Sec-
ond Council, Buddhism was still not strong in Mathura. The Second
Council was held because the monks of Vaisali were said to have
adopted ten practices that violated the precepts. When a dispute arose
over these practices, seven hundred monks assembled in Vai$ali and
determined that the monks of Vaisali were in error. Although deciding
the status of the ten practices in question was the main reason for the
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meeting, the Dipavamsa, a Sri Lankan chronicle, refers to the meeting as
the “*Second Council” because the canon was chanted after the other
business had been completed.* However, the “Chapter on the Council
of the Seven Hundred” in the Vinaya states only that the meeting con-
cerned the ten practices and does not consider it to be the Second
Council.

According to Pali sources the ten disputed practices and the rules they
violated were as follows:

1. Carrying salt in an animal horn—violated a rule against the
storing of food

2. Taking food when the shadow on the sundial is two fingers past
noon—violated a rule against eating after noon

3. After eating, traveling to another village to eat another meal the
same day—violating the rule against overeating

4. Holding several fortnightly assemblies within the same bounda-
ries (sima)—violated procedures requiring all monks within the
sima to attend the same fortnightly assembly

5. Confirming an ecclesiastical act in an incomplete assembly and
obtaining approval from absent monks afterward—violated the
rules of procedure at monastic meetings

6. Citing habitual practice as the authority for violations of monas-
tic procedures—violated the rules of procedure

7. Drinking milk whey after meals—violated the rule against eating
special food when one was not sick

8. Drinking unfermented wine—violated the rule against drinking
intoxicating beverages

9. Using a mat with fringes—violated the rule concerning the mea-
surements of rugs

10. Accepting gold and silver—violated the rule prohibiting monks

from receiving gold and silver

All of these practices were banned in the full sets of precepts for
monks.? Because observing the full precepts would have required spe-
cial efforts by the monks, the advocates of the ten practices were
attempting to liberalize monastic practice. The argument concerning
the tenth practice, whether monks could touch gold and silver, was
especially bitter. In the following discussion, the story of the Second
Council is summarized in accordance with the “Chapter on the Council
of Seven Hundred” from the Pali Vinaya.

Approximately one century after the Buddha’s death, a monk named
Yasas (P. Yasa-kakandakaputta) was traveling in Vaisali when he
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noticed that the monks of that area were recetving alms of gold and sil-
ver directly from lay believers. When he pointed out to them that their
activity was in violation of the rules in the vinaya, the monks of Vaisali
expelled him from the order. Yasas then traveled west to seek assistance.

Yasas appealed to monks from Avanti, Pava (Patheyyaka), and areas
along the Southern Route. Avanti and other areas along the Southern
Route had already been opened up to Buddhism by Mahakatyayana
and Parna and thus must have been the sites of well-established orders
by this time. The monks of Pava were probably from the western part of
Kausala. This area was to the far west of grivasti, and included Sanka-
§ya and Kanyakubja. A little further to the west was Mathura. Pava
was the site of a very strong Buddhist order at this time. Thus, a cen-
tury after the Buddha’s death, Buddhism had spread beyond central
India and was becoming an important force in western India.

Among the influential monks in the west was an elder named Sam-
bhita Sanavasi, who lived on Mount Ahogarnga. Another important
elder was Revata, who was from Soreyya, a town on the upper reaches
of the Ganges River near Sankasya, the center of the area around Pava.
Because Ya$as sought help in the west, the argument over the ten points
of vinaya 1s often thought of as a dispute between the monks of the east
and the west. However, because some monks in the east (Magadha and
Vaisali) joined with those in the west in opposing the adoption of the ten
points, the dispute should be viewed as one between a conservative
group, which advocated a strict interpretation of the precepts, and a
more liberal group, which wished to permit certain exceptions to the
observance of the precepts.

The dissemination of Buddhism during the century after the Bud-
dha’s death led to an increase in the numbers of monks and its diffusion
over a broader geographical area. Ample opportunities existed for dif-
ferences of interpretation to lead to controversies involving the order.
The conservative position prevailed at the council, probably because
most of the elders favored a conservative approach. Eventually, a deci-
sion was reached to appoint four monks from the west and four from the
east to consider the ten points and judge their orthodoxy. The elders
chosen as representatives ruled that all ten points should be rejected.
Many monks, however, refused to accept their ruling, and their dissat-
isfaction contributed to a schism in the order.

The schism, often called the basic schism (Ch. ken-pen fen-lieh),
resulted in the formation of two schools: the Mahasanghika, whose
monks refused to accept the conservative ruling of the committee of
eight monks, and the Sthaviravada (P. Theravada), whose monks
agreed with the conservative ruling. The name Mahasanghika means
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“great assembly”’ and suggests that many monks belonged to the liberal
faction.

According to the [-pu-tsung-lun-lun (1" 2031, Samayabhedoparacanaca-
kra*; hereafter cited as Samaya), a work by Vasumitra from the Northern
tradition concerning the formation of the schools of Hinayana Bud-
dhism and their doctrines, the cause of the basic schism was five teach-
ings promulgated by Mahadeva. However, many modern scholars
believe that Mahadeva’s five points were in fact the cause of a later
schism and that they mistakenly were considered by Vasumitra to have
been the cause of the basic schism.

According to the vinayas of various schools and other sources, the con-
troversy over the ten points of practice occurred a century after the Bud-
dha’s death. Moreover, the Sri Lankan chronicles and the Samaya of the
Northern tradition both date the basic schism to the same time. Still
other stories concerning schisms in the order are recorded in Tibetan
sources; however, both Northern and Southern (Pali) sources are in
agreement that a schism that resulted in the formation of the Maha-
sanghika and Sthavira schools occurred one century after the Buddha’s
death. Since the vinayas of the Theravada, Sarvastivadin, Mahidasaka,
and Dharmaguptaka schools all record that the controversy over the ten
points of vinaya occurred one century after the Buddha’s death, this dis-
pute must be considered to be the cause of the basic schism.

The five points of doctrine advanced by Mahadeva may have added
to the controversy surrounding the first schism. Mahadeva taught that
(1) arhats may be sexually tempted, (2) arhats have a residue of igno-
rance, (3) arhats may have doubts, (4) arhats may attain enlightenment
through the help of others, and (5) the path is attained with an exclama-
tory remark. The five points indicate that Mahadeva had a low opinion
of the enlightenment of arhats. Mahadeva’s five points of doctrine are
included in the Sarvastivadin School’s Samaya (7 49:15a, 18a, 20a) and
Mahavibhasa (T 27:511a-c), as well as the Theravada work, the Kathavat-
thu (bk. 2, parts 1-5). Mahadeva’s five points of doctrine thus are repre-
sentative of the issues debated by the schools of Hinayana Buddhism.

In discussing the basic schism, the extent of Buddhism’s spread in
India and the difficulties in communication between areas of India must
be taken into account. The schism probably did not occur over a period
of days or months. Consequently, scholars cannot determine exactly
when it occurred or at what point it was completed. However, the
schism clearly did occur a little more than a century after the Buddha’s
death. As the dissension gradually spread and involved many of the
orders in various parts of India, arguments over a number of different
points arose. According to the Samaya, Mahasanghika doctrine included
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certain views on the bodies of the Buddha and the concept of the bodhi-
sattva that might have drawn opposition from more conservative
monks. However, these doctrines were probably developed by later
Mahasanghika monks and do not represent Mahasanghika doctrine at
the time of the basic schism.

Sanavasi and Monastic Lineages

The chapters on the Second Council contained in the various vinayas are
in agreement about the identities of the senior monks of the Buddhist
order approximately a century after the Buddha’s death. In the east
Sarvakamin was an important elder, and in the west Revata and Sam-
bhita Sanavasi were influential. The roles of these three men are
stressed in the Sri Lankan sources and are related to the accounts of a
monk named génakavési in Northern sources.

In such Northern sources as the Divydvadana, A-yi-wang chuan (T
2042, Asokarajavadana*), A-yi-wang ching (T 2043, Asokardgjasutra?), and
Ken-pen yu-pu li tsa-shih (T 1451, Milasarvastivada vinayaksudrakavastu#t),
the following patriarchal lineage is given: Mahakasyapa, Ananda,
Sanakavasi, and Upagupta. The monk Madhyantika must also be
mentioned. Madhyantlka was a fellow student with Sanakavasi under
Ananda; however, since Madhyantika became a disciple of Ananda just
before Ananda died, Madhyantika should probably be considered a
contemporary of Upagupta Sanakava31 Madhyantika, Upagupta and
others mentioned in these lineages are also discussed in Sri Lankan
sources. In the following paragraphs, the roles of these men and the
relation between the Northern and Sri Lankan accounts of them are
analyzed.

Sambhita Sanavast is mentioned in the chapter on the Second Coun-
cil in the Pali Vinaya. He was a disciple of Ananda, as was Sanakavasi,
who is mentioned in Northern sources. Both lived about one century
after the Buddha’s death. According to the Pali Vinaya, Sanavasi lived
on Mount Ahoganga Sanakavasi is said to have resided on Mount
Urumunda in Mathura (Divyavadana, p. 349). Although the names of
the two mountains were different, both mountains are said to have been
reached by boat. (The name of Mount Ahoganga indicates that it was
probably on the Ganges River.)

The name “Sanavasi” does not appear in the following list of patri-
archs found in Sri Lankan sources: Upali, Dasaka, Sonaka, Siggava,
and Moggaliputta Tissa. ASoka’s teacher Moggaliputta Tissa is said to
have resided on Mount Ahoganga (Samantapasadika, p. 53). King Asoka
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sent a boat to the mountain to bring Moggaliputta back to the capital.
In contrast, Northern sources state both that Sanakavasi’s disciple
Upagupta was ASoka’s teacher and that Upagupta succeeded his
teacher on Mount Urumunda. Moreover, according to Northern
sources, ASoka sent for Upagupta with a boat and the boat then
returned to Pataliputra. In conclusion, although the names of the two
mountains are different, the accounts resemble each other in many
ways. Sanakavasi of Northern sources is not called “Sambhuta” as is
Sanavasi of the Sri Lankan tradition. Although Sanakavasi and Sam-
bhata Sanavast cannot be proven to be identical, since they were both
Ananda’s disciples and lived at the same time and in similar places, they
probably were, in fact, the same person.

In Sri Lankan sources such as the Dipavamsa, Mahavamsa, and the
Samantapasadika, the following lineage of vinaya masters is recorded:
Upali, Dasaka, Sonaka, Siggava, and Moggaliputta Tissa. Since,
according to Sri Lankan sources, Moggaliputta Tissa is said to have
been ASoka’s teacher, five generations of teachers would have served
between the death of the Buddha and the accession of ASoka to the
throne. In Northern sources, ASoka’s teacher is said to have been
Upagupta; thus, according to Northern sources, four generations of
teachers would have passed between the death of the Buddha and
Asoka. Sambhuta Sanavasi does not appear in the lineage in the North-
ern sources because, as a disciple of Ananda, Sanavasi belonged to a
different lineage. In contrast, the Sri Lankan lineage of vinaya masters
was based on the fact that Moggaliputta’s preceptor was Siggava and
Siggava’s preceptor was Sonaka and so forth back to Upali. Conse-
quently, there was no place in the Sri Lankan lineage to add Ananda.

According to the lineages found in Northern sources, Upagupta’s
preceptor was Sanakavasi, Sanakavasi’s preceptor was Ananda, and
Ananda’s preceptor was Mahakasyapa However, doubt exists about
whether Ananda’s preceptor was Mahakasyapa. According to the Pali
Vinaya, Ananda’s preceptor was named Belatthasisa, indicating that
Ananda’s preceptor probably was not Mahakasyapa (Vinaya, vol. 4, p.
86). Why Mahakasyapa was listed as Ananda’s preceptor must be con-
sidered further.

After the Buddha’s death Mahakasyapa was probably the Buddha'’s
most powerful disciple. Mahakasyapa presided over the First Council.
Moreover, a number of stories in the dgamas demonstrate the respect
held for Mahakasyapa. For example, in one story the Buddha shared
his seat with Mahakasyapa and then had him preach. In another story,
the Buddha exchanged his tattered robes for Mahakasyapa’s large hem-
pen robe (sanghati). Since Sarlputra and Maudgalyayana had prede-
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ceased the Buddha, Mahakasyapa was recognized by everyone as the
most influential figure in the Buddhist order after the Buddha’s death.
Consequently, later, when those in Ananda’s lineage traced their spirit-
ual ancestry, they did not mention Ananda’s actual preceptor since he
was almost completely unknown and did nothing to bolster Ananda’s
authority. Instead, they devised a legend in which Mahakasyapa
bestowed the teaching on Ananda.

One of the major objections to the tradition that Mahakasyapa was
Ananda’s preceptor is that many legends suggesting that serious discord
existed between Mahikasyapa and Ananda are found in the Agamas and
vinayas. For example, according to the chapter on the First Council in
the Vinaya, after the First Council, Mahaka§yapa described several seri-
ous errors made by Ananda and urged Ananda to confess them. Other
stories concern criticisms that Ananda’s followers made against Maha-
kasyapa when he was older. Mahakasyapa was influential immediately
after the Buddha’s death, but later Ananda’s followers gained in
strength until they became the stronger faction.

Ananda had many strong connections with the orders in the west. In
many episodes in the Agamas, he is described as staying and preaching
to people at the Ghositarama in Kau§ambi, in the western part of cen-
tral India.® Since Ananda liked to proselytize in the west, he probably
had many disciples there. When a committee of eight monks was chosen
to investigate the points at issue at the Second Council, six of the eight
were Ananda’s disciples. Because Ananda had lived longer than most of
the Buddha’s other immediate disciples, his disciples were among the
eldest members of the order approximately one century after the Bud-
dha’s death.

The above account agrees with other information about Ananda’s
age. At the time of the Buddha’s death, Ananda served as his personal
attendant, a position probably not held by an elderly monk. According
to the Ta-chih-tu lun (T 25:68a, Mahaprajnaparamitopadesa) and the com-
mentary on the Theragathd, Ananda was the Buddha’s attendant for
twenty-five years. If Ananda had become the Buddha’s attendant
immediately after he was ordained, then he was probably forty-five
years old at the Buddha’s death and might well have lived for another
thirty to forty years.

Ananda’s disciple Sanakava51 was a native of Rajagrha according to
Northern sources such as the A-yii-wang ching (T 2043, Asokarajasitra?).
He introduced Buddhism to Mathura in the west. Mount Urumunda,
mentioned earlier, was in Mathura, and Sanakavast’s disciple Upagup-
ta was a native of Mathura (4-yi-wang chuan, T 50:114b, 117b). Thus
by the time of Sanakavasi, Buddhism was spreading to Mathura.
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According to Sri Lankan sources, most of the elders chosen to serve
on the committee to decide the issues that arose at the time of the Sec-
ond Council traced their lineages back to Upali even while acknowledg-
ing that they were Ananda’s disciples. This discrepancy probably
occurs because Mahinda, the monk who transmitted Buddhism to Sri
Lanka, was in Upali’s lineage (Upali, Dasaka, Sonaka, Siggava, Mog-
galiputta, Mahinda). Mahinda’s lineage was probably emphasized in
Sri Lankan sources because Mahinda was one of the most important
figures in Sri Lankan Buddhism. Lineages were a sacred issue for
monks, and tracing a lineage back through a series of preceptors and
disciples was an acknowledged way of proving the orthodoxy of a per-
son’s ordination. Consequently, monks would not have forgotten or fab-
ricated the lineage of Mahinda and his preceptor. The fact that monks
such as Sonaka and Siggava, who are included in the lineage between
Upali and Moggaliputta Tissa, do not appear as major figures in the
history of the Buddhist order suggests that such lineages are probably
authentic. The lineage should be understood as referring to the relation-
ship between preceptor and disciples, not as indicating that figures such
as Sonaka and Siggava were part of a lineage of monks who supervised
the order.

According to Sri Lankan sources, there were five generations of
vinaya masters between the death of the Buddha and the time of Afoka.
According to Northern sources such as the A-yi-wang chuan (T 2042,
Afokardjavadina®), because Ananda’s disciple Sanakavasi was long-
lived, ASoka’s teacher Upagupta was in the fourth generation after the
Buddha. The lineage in the Northern sources from Ananda to Sana-
kavasi to Upagupta was based on the relationship of preceptor to disci-
ple, reflecting the importance of ordinations, but the relationship
between Mahakasyapa and Ananda was not one of preceptor to disci-
ple. To explain this discrepancy, the lineage in Northern sources had to
assume the format of being a transmission of the teaching rather than
an ordination lineage. According to Northern sources, ASoka’s teacher
was Upagupta of Mount Urumunda; in Sri Lankan sources, Afoka’s
teacher was Moggaliputta Tissa of Mount Ahoganga. Although the two
teachers resemble each other in certain ways, they cannot reasonably be
identified as the same person. Questions concerning whether only one
monk or both monks were ASoka’s teachers remain unanswered at
present.

Evidence from the lineages thus indicates that the Sri Lankan figure
of 218 years for the period between the Buddha’s death and Asoka’s
succession is simply too long. The figure of 116 years found in Northern
sources is much more reasonable.
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Madhyantika and the Dispatch of Missionaries

The Northern and Southern (Sri Lankan) traditions agree on a number
of points concerning Madhyantika. According to the Northern tradi-
tion, he was Ananda’s last disciple. Approximately a hundred years
after the Buddha’s death, he went to Kashmir, where he built a place to
meditate and live. Stories about him describe how he converted some
evil dragons (Néga) in Kashmir to Buddhism, spread Buddhism among
the people, and taught the people how to grow tulips to make their
living.

According to the Sri Lankan tradition, missionartes from the Bud-
dhist order were sent to various lands during the reign of ASoka at the
recommendation of Moggaliputta Tissa. Eminent monks were dis-
patched to nine areas, with Majjhantika going to Kashmir and Gan-
dhara. Majjhantika took five monks with him to Kashmir and con-
verted evil dragons there by using his superhuman powers and the
people by teaching the Asivisopama-sutta. Majjhantika is probably the
same person as the Madhyantika mentioned in the Northern sources.
Since the Madhyantika mentioned in the Northern sources was said to
be the last disciple of Ananda, he could have been a contemporary of
Upagupta. And if Upagupta lived during ASoka’s reign, then the mis-
sionary activities of both men would have been assisted by A§oka’s sup-
port of Buddhism. Since Buddhism had spread to Mathura during this
time, then Madhyantika might very well have taken it farther north to
Kashmir.

According to Sri Lankan chronicles, at the same time Majjhantika
was proselytizing in Kashmir, other eminent monks from the order in
Magadha were spreading Buddhism to other parts of India. Each emi-
nent monk was sent with a group of five monks, since five was the mini-
mum number required to perform full ordinations. A list of these emi-
nent monks, the areas in which they proselytized, and the sitras that
they preached follows.

Mahadeva went to Mahisamandala and preached the Devaditasutta

Rakkhita went to Vanavast and preached the Anamattagivasutta

Dhammarakkhita went to Aparantaka and preached the Agghikhandu-
pamasutta

Mahadhammarakkhita went to Maharattha and preached the Maha-
ndradakassapa-jataka

Maharakkhita went to Yonaloka and preached the Kalakaramasuttanta

Majjhima went to Himavantapadesa and preached the Dhammacakka-
pavattanasutta
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Sonaka and Uttara went to Suvannabhtumi and preached the Brahma-
Jalasutta

Mahinda went to Lankadipa (Sri Lanka) and preached the Culahatthi-
padopamasutta and other sutras

Mahisamandala, where Mahadeva was sent, seems to be to the south
of the Narmada River, but it has also been identified with Mysore.
According to the Shan-chien lii (T 24:681c-82a), the Chinese translation
of Buddhaghosa’s Samantapasadika, Mahadeva and Majjhantika were
teachers (acarya) at Mahinda’s full ordination. Episodes concerning two
figures named Mahadeva are included in Sarvastivadin sources. Maha-
deva is said to be both a monk who caused the schism between the
Sthavira and Mahasanghika schools by preaching his “five points” and
a Mahasanghika monk who lived at Mount Caitika and caused the
schism that led to the formation of the Caitika School (which is related
to the Mahasanghika School) by proclaiming the “five points.” The for-
mer figure, the monk responsible for the basic schism, is probably a fic-
tional character. The latter lived approximately two centuries after the
Buddha’s death at Mount Caitika, along the middle part of the Krsna
River in Andhra. It is unclear whether this Mahadeva should be identi-
fied with the monk of the same name who was dispatched as a mission-
ary by Moggaliputta Tissa.

The place called “Aparantaka” has been identified with a site on the
west coast of India, an area previously opened to Buddhism by Parna.
Maharattha is near Bombay in Maharastra; Yonaloka was in the north
in the area where a number of Greeks lived. Himavantapadesa was in
the Himalayan region, and Suvanpabhimi was in eastern India near
Burma.

Besides Majjhima, four other monks—Kassapagotta, Alakadeva,
Dundubhissara, and Sahadeva—helped propagate Buddhism in the
Himalayan area. Among the funerary urns found at the second stipa at
Safici were one for “Kasapagota” [sic], a teacher in the Himalayan
area, and another for the sage “Majhima” [sic]. These archeological
finds provide additional evidence concerning Majjhima’s activities in
Himalayan areas.

Mahinda equipped himself for his journey to Sri Lanka at the Vidisa
monastery (P. Vedisagiri) near Saici, bade farewell to his mother, and
departed with five monks. From Vidi§a he probably traveled to the west
coast of India, boarded a ship going south, rounded the tip of the Indian
subcontinent, and landed in Sri Lanka. Because the dispatch of mis-
sionaries to various parts of India is proven in part by inscriptions, the
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scriptural account of the missionaries may be regarded as essentially
factual.

To summarize, Ananda opened Kau$ambi to Buddhism. One hun-
dred years after the Buddha’s death, Buddhism had spread to Sanka-
§ya, Kanyakubja, Avanti, and along the Southern Route. Buddhism
was subsequently introduced to Mathura by S$anakavasi and Upagupta.
Missionaries were then dispatched to Kashmir, southern India, and the
Himalayan region. Stories concerning the territory exposed to Bud-
dhism during the lifetimes of Sanakavasi and Upagupta agree with the
account of the dispatch of missionaries in the next period. Thus the mis-
sionaries were probably sent out between 100 and 150 years after the
Buddha’s death. If the Sri Lankan version of Buddhist history is
followed in which 218 years elapsed between the Buddha’s death and
Asoka’s succession, then there would be a hundred-year gap between
Sanakavasi and Moggaliputta during which the order would have
been virtually moribund.

The Third Council

As the above discussion indicates, a number of differences exist between
the Northern and Southern accounts of the early Buddhist order. There
are also important points of agreement between the different accounts.
By the time of King Ajoka, there had been four or five generations of
leaders of the sarigha, and the propagation of Buddhism in Kashmir had
begun. In the south, Buddhism had spread to the Deccan plateau.
According to the Sri Lankan tradition, during ASoka’s reign mission-
aries were sent to various parts of India. However, a project of this mag-
nitude probably could not have involved just one school of Nikaya
(Hinayana) Buddhism, the Theravada. Moreover, according to the
fifth chapter of the Dipavamsa, a Sri Lankan chronicle, many schisms
occurred during the second century after the Buddha’s death. These
schisms eventually led to the eighteen schools of Nikdya Buddhism.
Thus according to the Sri Lankan account, the Caitika School of the
Mabhasanghika lineage (founded by Mahadeva) would already have
been established in Andhra by the time of ASoka’s succession to the
throne. The Dharmaguptaka and the Kagyapiya schools would have
already split away from the Sarvastivadin School, and the Kashmiri
Sarvastivadin School would already have had a strong base. In addi-
tion, according to the Sri Lankan tradition, other schools had been
established by Asoka’s time, such as the Mahi§asakas, Dharmagupta-
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kas, Sammatiyas, and Vatsiputriyas, and had probably spread beyond
central India. Thus, according to Sri Lankan sources, by the time of
Agoka, Buddhism had probably already spread throughout India and
most of the schisms of Nikaya Buddhism had already occurred. It is
doubtful whether missionaries would have been dispatched to these
areas when Buddhism was already so firmly established in them. The
accounts in the Sri Lankan chronicles of the schisms and the dispatch of
the missionaries by ASoka are clearly difficult to reconcile with each
other.

If both the schisms and the dispatch of missionaries are historical
events, then the Northern tradition’s account is more reasonable.
According to this account, the missionaries were dispatched before the
schisms of Nikaya Buddhism. (The Sri Lankan claim that many of the
schisms occurred before Asoka’s reign is discussed in chapter 8.)

According to the Sri Lankan chronicles, bitter dissension was evident
in the order during Asoka’s time. However, such discord would proba-
bly have been resolved by a series of schisms that gave monks a choice
of orders. A more natural order of events would place the dissension
before the schisms. The Sri Lankan chronicles describe discord in the
order at Pataliputra during Asoka’s reign, indicating that discord had
broken out in the orders of central India. To resolve the situation, Mog-
galiputta Tissa was summoned from Mount Ahoganga. The edicts of
ASoka from Kaus§ambi, Safci, and Sarnath strongly warned against
schisms in the order, stating that monks who caused schisms were to be
expelled and laicized. (The fact that the edicts were carved in stone sug-
gests that the discord probably had been occurring for a long period.)
The carved edicts warning against schisms were located at the strong-
holds of the western monks of Avanti and the Southern Route at the
time of the Second Council, and thus reflect the situation in Indian
Buddhism after the dispute over the ‘“ten points” of wvinaya had
occurred.

According to the Sri Lankan tradition, Moggaliputta Tissa was
invited to Pataliputra, where he defrocked heretics and purified the
order so that those remaining adhered to Vibhajjhavada doctrine. Later
he assembled one thousand monks and convened the Third Council. To
specify orthodox doctrinal positions, he compiled the Kathdvatthu (Points
of Controversy). These events occurred in approximately the eigh-
teenth year of Asoka’s reign. However, if most of the schisms of Nikaya
Buddhism had already occurred, as is stated in the Sri Lankan sources,
it is unlikely that the various orders could have been purified and forced
to conform to Vibhajjhavada doctrine. Moggaliputta Tissa probably
would not have been able to stop the arguments between the monks of
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Kaus$ambi, Safici, and Sarnath. Moreover, if Moggaliputta Tissa did
assemble one thousand monks and convene a council, he probably
would not have selected monks from other schools. Consequently, the
Third Council cannot be recognized as an event involving the Buddhist
orders of all of India.

Since the Kathdvatthu was compiled within the Theravada order, some
sort of council must have been convened. However, the council was
held not during Asoka’s reign, but approximately a century after
Asoka. Since the doctrines of the various schools of Nikaya Buddhism
are examined and criticized in the Kathavatthu, this text must have been
compiled after these schools arose, probably during the last half of the
second century B.C.E. Thus if the Third Council is considered to be a
historical event, it was a council held only within the Theravada School
during the latter part of the second century B.C.E.

The Dates of the Buddha

The above discussion clearly demonstrates the difficulties of accepting
the traditional Sri Lankan account of the early Buddhist order. Sn
Lankan statements that the Buddha died 218 years before Asoka’s suc-
cession to the throne and that most of the schisms in the orders had
occurred by A§oka’s time are difficult to reconcile with other aspects of
Buddhist institutional history. Since both the Northern and Southern
traditions agree that only four or five generations passed between the
Buddha’s death and the time of ASoka, a figure of approximately one
century for this period seems reasonable. Moreover, a survey of other
primary source materials reveals that only the Sri Lankan tradition has
maintained the longer period; the “218 years” figure does not appear in
materials from India proper. Moreover, the absence of the figure of 218
years in India is not due to any lack of communication between Sri
Lanka and India. A Sri Lankan king had the Mahabodhi-sangharama
built at Buddhagaya as a residence for Sri Lankan monks (7a-t’ang hsi-
yuchi, T'51:918b), and a Sri Lankan temple existed at Nagarjunakonda
(see chapter 14). Despite such ties, no mention of a figure of 218 years is
made in Indian sources.

Sources from India proper generally state that A§oka became king
around one hundred years after the Buddha’s nirvana. Furthermore, the
figure of 218 years is not the only one found in Sri Lanka. Fa-hsien was
a Chinese Buddhist pilgrim who traveled to India and Sri Lanka and
then returned to China in 416. He spent two years at the Abhayagiri
monastery in Sri Lanka. In his travel diary, Fa-hsien noted that at the
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time of his arrival in Sri Lanka, monks there claimed that 1,497 years
had elapsed since the Buddha’s nirvana (T 51:865a). Calculations based
on this figure indicate that the Buddha’s nirvana would have occurred
sometime before 1000 B.c.E., a date not even close to one based on a
period of 218 years between the Buddha’s death and Asoka’s succes-
sion. The figure of 218 years was thus not even accepted by all Sri
Lankan monks.

A survey of other primary source materials from India reveals that in
most cases ASoka’s reign is dated one hundred years or slightly more
after the Buddha’s nirvana. Among the texts with a figure of one hun-
dred years are the Ta chuan-yen lun ching (T 4:309¢c, Kalpanamanditika*),
Seng-ch’ieh-lo-ch’a so-chi ching (T 4:145a), Hsen yii ching (T 4:368¢, Dama-
mukanidanasutra), Tsa pi-yi ching (T 4:503b), Chung-ching chuan tsa-p’i-yii
(T 4:541c), Tsa a-han ching (T 2:162a, Samyuktagama), Divyavadana (p.
368; Vaidya ed., p. 232), A-yii-wang chuan (T 50:99c, Asokarajavadana*),
A-yi-wang ching (T 50:132a, Asokardjasatra?), Ta-chih-tu lun (T 25:70a,
Mahaprajiaparamitopadesa), and the Fen-pieh kung-te lun (T 25:39a). In
Hsian-tsang’s travel diary (7°51:911a), the period is one hundred years
long, and in I-ching’s travel diary (7 54:205c) it is only somewhat
longer, thus indicating that the figure of approximately one hundred
years was accepted in India at the time of their travels.

In the Tibetan translation of the Samayabhedoparacanacakra (Peking no.
5639), ASoka’s succession is said to have occurred one hundred years
after the Buddha’s nirvana, while in Hstian-tsang’s Chinese translation
(T 49:15a) the period is said to be more than one hundred years.
Paramartha’s Chinese translation, the Pu chih-i lun, and another Chi-
nese translation, the Shih-pa-pu lun, both have a figure of 116 years (T
49:18a, 20a); however, in the Yian and Ming dynasty editions of Para-
martha’s translation, the figure is changed to 160 years. According to
the Ta-fang-teng wu-hsiang ching (T 12:1097¢c; Mahameghasutra#), 120 years
elapsed between the Buddha’s nirvana and Asoka’s succession. In the
Mo-ho mo-yeh ching (T 12:1013c, Mahamaydsitra?), the period is stated to
be less than 200 years. According to Bhavya’s Sde-pa tha-dad-par byed-pa
dan rnam-par bsad-pa (Nikayabhedavibhariga-vyakhyana, Peking no. 5640), a
Theravada tradition dated the first major schism between the Sthaviras
and Mahasanghikas as occurring 160 years after the Buddha’s nirvana,
during Asoka’s reign.

Some scholars have relied heavily on Bhavya’s figure of 160 years
after the Buddha’s death for the first schism. On the basis of the figure
of 160 years, which occurs in the Ylian and Ming dynasty editions of the
Pu chih-i lun, they have argued that the figures of 116 years or “slightly
more than one hundred years” found in other translations should be



DEVELOPMENT OF THE BUDDHIST ORDER 93

amended to 160 years. However, the Sung dynasty and the Korean edi-
tions of the Pu chih-i lun, both older than either the Yian or the Ming
dynasty editions of the text, have figures of 116 years. Since the evi-
dence for the figure of 160 years is comparatively late and since no other
materials with a figure of 160 years have been found, the figures of 116
years or “slightly more than one hundred years” must be accepted as
more trustworthy. Moreover, Bhavya presents the figure of 160 years as
only one of a number of theories. Finally, the 160-year figure must still
be reconciled with the Theravada figure of 218 years. Thus, the evi-
dence for the figure of 160 years is highly questionable.

On the basis of the development of the Buddhist order and Buddhist
historical materials, then, a figure of about one hundred years has been
shown to be the most reasonable figure for the period between the death
of the Buddha and the succession of A§oka to the throne. However, an
investigation of the reigns of the kings of Magadha indicates that 116
years is too short, and thus many scholars favor a period of 218 years or
advocate a compromise figure of 160 years. However, the three figures
cannot all be adopted at the same time. For the purpose of discussing
the history of the Buddhist order, since the 218-year figure presents
many problems, the 116-year figure will be followed in this account.

In summary, after the death of the Buddha, the Buddhist order
spread to the west and southwest. The Buddha’s long-lived disciple
Ananda was influential durlng this period. Later, Ananda’s disciple
Sanakavasi was preeminent in the western order; however, Buddhism
had still not spread as far as Mathura at this time. Still later, Sarva-
kamin (P. Sabbakamin) was preeminent in the eastern order while
Revata was influential in the west. At this time, the controversy over
the ten points of vinaya arose, and the elders met in Vaisali to deliberate
over the disputes and resolve them. Many monks did not submit to the
council’s decision, however, and the dispute later became a cause for
the schism that resulted in the Sthavira and Mahasanghika schools.
Thus, approximately one hundred years after the Buddha’s death, there
were already frequent disputes in the Buddhist orders in the various
parts of India.

During Sanakavasi’s later years, Buddhism spread to Mathura. A lit-
tle more than one century after the Buddha’s death, Afoka came to the
throne. Sanakavasi had already died, and Upagupta and Moggaliputta
were the preeminent monks in the order. When A$oka converted to
Buddhism, he invited the two teachers to his capital at Pataliputra.
According to Northern sources, at Upagupta’s urging, Afoka traveled
to Buddhist pilgrimage sites with Upagupta and erected stipas at vari-
ous places. Asoka’s pilgrimages are mentioned, in fact, in his inscrip-
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tions. According to Sri Lankan sources, Moggaliputta put an end to the
disputes among the monks in Pataliputra and advocated the dispatch of
missionaries to various lands. Majjhantika was sent to bring the teach-
ings of Buddhism to Kashmir, Majjhima and Kassapagotta to the
Himalayan region, and Mahadeva to southern India. Buddhism thus
spread to all of India with Asoka’s conversion and assistance. During
Agoka’s reign, the disputes within the order became more evident, but
still not severe enough to cause a schism. Only after Afoka’s death did
the actual schism of the order into the Sthavira and Mahasanghika
schools occur, probably in part because of the decline of the Mauryan
empire. Thus serious disputes arose within the early Buddhist order’s
ranks before Asoka’s reign, but the order did not actually split into
schools until after ASoka’s death. The spread of Buddhism to all of India
meant that regional differences were added to doctrinal differences with
the result that further schisms occurred rapidly during the century after
Agoka’s death.



CHAPTER 7

The Buddhism of King Asoka

The Edicts

THE BuppHism of King Asoka is presented here in conjunction with
Early Buddhism, since ASoka’s ideas are closer to Early Buddhism than
to Nikaya Buddhism. The dates of King ASoka’s reign, usually given as
268-232 B.C.E., are based on Rock Edict XIII, which listed the names
of five kings to the west of India to whom King ASoka sent missionaries
to spread Buddhism. Included were the kings of Syria, Egypt, and
Macedonia. The dates of King ASoka’s reign, with a possible error of
two to ten years, were calculated by comparing the dates of these five
kings. Because Indians had little interest in history, we have few Indian
historical records; these dates provide a benchmark upon which many
other dates of ancient Indian history are based. According to the Sri
Lankan historical chronicle the Mahavamsa (chap. 20, v. 6), ASoka
reigned for thirty-seven years; according to the Purdnas, he ruled for
thirty-six years. The inscriptions that survive from Asoka’s reign pro-
vide the most reliable source for discussing his times. Besides the edicts,
Sri Lankan sources such as the Mahavamsa, Dipavamsa, and Samantapasd-
dika should also be consulted. The Northern tradition includes such
sources as the A-yi-wang chuan (T 2042, Asokardjavadana™), the A-yi-wang
ching (T 2043, Asokarajasatra?), and the Divyavadana.

According to legendary biographies, ASoka led a violent life as a
youth and was responsible for the deaths of many people. Later, how-
ever, he converted to Buddhism and ruled benevolently. Consequently,
he was called Dharmasoka (As$oka of the Teaching). ASoka’s edicts are a
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more reliable source for information about his life. They state that
Asoka converted to Buddhism and became a Buddhist layman in the
seventh year of his reign, but was not particularly pious for the follow-
ing two and one-half years. In the eighth year of his reign he conquered
the country of Kalinga after a campaign in which he saw many innocent
people killed. Prisoners were deported to other lands, children were sep-
arated from parents, and husbands from wives. The king was greatly
saddened by these scenes and came to believe that war was wrong, that
the only real victory was one based on the truths of Buddhist teachings
(dharma-vijaya), not one based on force and violence.

For more than a year, ASoka lived near a Buddhist order and per-
formed religious austerities. In the tenth year of his reign, he “went to
sambodh” (Rock Edict VIII). The term “sambodhi”’ means enlighten-
ment and can be interpreted as meaning either that the king was
enlightened or that he journeyed to Buddhagaya, the place of the Bud-
dha’s enlightenment. From that time on, ASoka embarked on a series of
pilgrimages to sites connected with the Buddha'’s life. According to one
edict, some time after the twentieth year of his reign, he visited Lum-
bini, the site of the Buddha’s birth (Rummindei Pillar Edict). Asoka
assiduously practiced his religion and strove to establish and extend the
Dharma in the lands he ruled or influenced. Under his reign, the people
were taught with pictures depicting heavenly palaces. Thus, according
to the inscriptions, the people who formerly had no relations with the
gods now had such relations (Brahmagiri Rock Edict).

From the twelfth year of his reign until the twenty-seventh year, King
ASoka worked to spread Buddhist teachings as he understood them by
having stone inscriptions carved. Many of these have been discovered.
Some, carved on polished stone slabs, are known as Rock Edicts, while
others, carved on large sandstone pillars, are called Pillar Edicts. There
are two types of Rock Edicts. Fourteen Major Rock Edicts have been
discovered at seven places along the borders of the territory that Afoka
controlled, including Girnar. They generally have long texts and are the
most representative of the edicts. Minor Rock Edicts have been discov-
ered at seven places in central and southern India. These edicts gener-
ally concern Buddhism, but some concern ASoka’s practices. The
inscription concerning the seven sitras that ASoka recommended (see
below) was found at Bairat, one of the sites of the Minor Rock Edicts.

Both Major and Minor Pillar Edicts have survived. Six or seven
Major Pillar Edicts have been discovered at six sites, primarily in cen-
tral India. Like the Rock Edicts, they generally concern the content of
the Dharma. They were erected after the twenty-sixth year of Afoka’s
reign. The Minor Pillar Edicts were usually situated at Buddhist pil-
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grimage sites such as Sarnath and Safici. The subjects covered by them
concern the Buddhist order (sarigha) and include warnings against
schisms. These pillars were generally capped with carvings of animals.
The pillar discovered at Sarnath is capped by four lions facing outward.
Beneath them are four wheels of the teaching. This exquisite carving
has been adopted as a national symbol, appearing on modern India’s
seal; the wheel appears on its flag.

ASoka’s inscriptions were first discovered by modern scholars in the
nineteenth century. These discoveries have continued in recent years.
In 1949 an inscription in Aramaic was discovered at Lampaka in
Afghanistan. An inscription written in both Greek and Aramaic was
found at Kandahar in 1958, and the discovery of a Rock Edict within
the city limits of Delhi was reported in 1966. More than thirty edicts
have been identified. Although great progress has been made in under-
standing the inscriptions since the first one was deciphered in 1873 by
James Prinsep, many unsolved problems concerning the inscriptions
remain.

The Dharma Preached by King Asoka

The king believed the Buddhist teaching that all men were essentially
equal. Hence, all men, including himself, were to observe the Buddha’s
Teaching (Dharma). People were to follow a moral code of compassion
and sincerity. Among the recommended activities were having compas-
sion for living beings, speaking the truth, acting with forbearance and
patience, and helping the needy. Although these prescriptions are sim-
ple, ASoka believed that they were immutable truths that all should fol-
low. To transmit them to future generations, he had his edicts carved in
stone.

The importance of respect for the lives of sentient beings was repeat-
edly stated in ASoka’s edicts. Needless killing was prohibited. If animals
were to be killed, pregnant and nursing animals were to be spared. Two
types of hospitals were built in the country, one for animals and one for
people. Medicinal plants were cultivated, trees planted alongside the
roads, and wells dug. Places to rest and obtain drinking water were
built for travelers (Rock Edict III). In these ways, ASoka eased the lives
of both men and animals and demonstrated his love and affection (dayd)
for all sentient beings.

In Asoka’s edicts, the importance of obedience to parents, teachers,
and superiors was repeatedly stressed. Elders were to be treated with
courtesy. Friends, scholars, brahmans, sramanas, poor people, servants,
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and slaves were to be treated properly, and the dignity of each person
respected. In addition, alms were to be given to brahmans, sramanas,
and the poor. The king himself gave up the sport of hunting and
embarked on Dharma tours (dharma-yatra) around the country (Rock
Edict VIII). On these tours, he visited religious authorities and schol-
ars, gave alms, held interviews with the common people, and taught
and admonished the people about the Dharma. These Dharma tours
were Afoka’s greatest pleasure. For Agoka, teaching or giving the
Dharma (dharma-dana) to others constituted the most excellent form of
almsgiving and resulted in friendships based on the Dharma. By
preaching the Dharma to others, a person would receive rewards in this
life, and countless merits would be produced for his later lives. Along
with the emphasis on giving the Dharma to others, ASoka urged people
to consume less and accumulate little, and thus control their desires.

ASoka was especially diligent in his conduct of government affairs.
He ordered that governmental problems be reported to him at any and
all times, even when he was eating, in the women'’s quarters, or in his
gardens. For ASoka, conducting good government was the king’s chief
responsibility to the people of the country. Benefiting all the beings of
the world and then increasing those benefits was the noblest task in the
world. All the king’s efforts to rule were thus expressions of his desire to
repay his debts to other sentient beings. He wished to make people
happy in this world and help them attain heaven in their future lives.
He considered all sentient beings to be his children (Rock Edict VI).

In the edicts, the Dharma was defined in a variety of ways, as good-
ness (sadhu), few passions (alpasrava), many good acts (bahukalyina),
affection (daya), almsgiving (dana), truth (satya), and purity of action
(sauca). The realization of Dharma (dharma-pratipattt) was said to consist
of affection, generosity in giving, truth, purity, gentleness (mardava),
and goodness: if a person engaged in almsgiving, but had not learned to
control his senses (samyama) or lacked gratitude (krtajriata) or was with-
out steadfast sincerity (drdhabhakitd), he was a base person. ASoka
warned that brutality, inhumanity, anger, pride, and jealousy all led
to even more defilements. “Good is not easy to accomplish. Anyone
just beginning to do good will find it difficult,” he stated. But then
ASoka noted that he had “accomplished many good deeds” (Rock
Edicts IV-V).

Asoka spread his views on the Dharma in two ways, through regula-
tions concerning the Dharma (dharma-niyama) and quiet contemplation
of the Dharma (dharma-nidhyat:). Regulations concerning the Dharma
were promulgated by the king. These laws were directed in particular
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against killing. Thus, through the force of law the people were made to
observe ASoka’s views on taking life.

Contemplation of the Dharma involved quieting the mind and medi-
tating on the Dharma. Through such contemplation the people would
attain a deeper understanding of the prohibition on taking life and then
apply it to their other actions. Quiet contemplation of the Dharma was
considered to be superior to regulations enforcing the Dharma (Pillar
Edict VII).

AsSoka emphasized the importance of not killing, of valuing all life,
and of respecting people. Even a person sentenced to death was given a
respite of three days for relatives to appeal or for the condemned to pre-
pare for the next life. By the twenty-sixth year of his reign, Asoka had
already declared amnesties for prisoners twenty-five times (Pillar Edict
V). The main teaching of ASoka’s Dharma, respect for life, was based
on the realization that other beings were also alive and had feelings.
The other virtues stressed by Afoka—kindness, giving, truthfulness,
purity of action, obedience to parents, just treatment of others, grati-
tude to society—all arose out of that basic realization. The contents of
Asoka’s Dharma were rich indeed.

In order that the Dharma might always be practiced throughout the
area he ruled, Asoka appointed ministers of Dharma (dharma-mahamatra)
who were to travel throughout the country every five years and ascer-
tain that the Dharma was being preached (Separate Rock Edict I:
Dhauli).

Because the longest edict, Rock Edict XIV, does not specifically state
that ASoka’s Dharma was derived from Buddhism, some scholars have
questioned whether it was Buddhist. However, the Dharma preached
by Asoka was not based upon any non-Buddhist tradition. For exam-
ple, the term “dharma’ was discussed in such Hindu Dharmasastra works
as the Laws of Manu, where it was used to mean law as in criminal and
civil law. The term was also used in Nyaya thought, and both dharma
and adharma were terms in Jaina philosophy. But in each case, the term
was used in completely different ways from Asoka’s edicts. The term
“dharma” was used in Vedic and Upanisadic literature with a meaning
close but not identical to ASoka’s use. The central idea of the Upanisads,
however, was the identity of Brahman and dtman, the term “dharma” did
not occupy the central position in Upanisadic thought as it did in Aso-
ka’s thought.

In the Bhagavad-gita, dharma was an element in the important term
“svadharma’ (one’s own duty), which was used in the Karmayoga (Way
of Action) system. A variety of moral virtues was listed in the Bhagavad-
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gita, many of them identical to those in ASoka’s edicts. However, war
was commended in the Bhagavad-gita, whereas ASoka disapproved of it.

In contrast to non-Buddhist religion, the term ‘“Dharma’ occupied a
central place in Buddhist thought. It is one of the Three Jewels (¢riratna):
the Buddha, his Teaching (Dharma), and the order (sarigha). The Minor
Rock and Pillar Edicts reveal that A§oka was a devoted Buddhist. Thus
Asoka’s Dharma was clearly derived from Buddhism.

Asoka’s Support of the Buddhist Order

Although ASoka had converted to Buddhism, he treated other religions
fairly. Rock Edict XII states that he “gave alms (dana) and honored
(pwa) both members of religious orders and the laity of all religious
groups (parsada).” In Rock Edict VII, he declared that he “wished
members of all religions to live everywhere in his kingdom.” In Pillar
Edict VII, Asoka noted that he had appointed ministers of Dharma to
be responsible for affairs related to the Buddhist order. Other ministers
of Dharma were responsible for the affairs of Brahmans, Ajivikas, or
Jainas (Nirgranthas).

Asgoka was fair in his treatment of all religions, but he was particu-
larly devoted to Buddhism, as is illustrated by the inscriptions concern-
ing his own life. Asoka converted to Buddhism around the seventh year
of his reign. According to the Minor Rock Edict from Ruapnath, for the
next two years he was not very devout in his practice, but then for a
period of more than a year he “drew near to the order” (sarighah upetah)
and practiced assiduously. The phrase ‘“drew near to the order” proba-
bly indicated that ASoka was affiliated with the Buddhist order and per-
formed the same practices as a monk. According to Rock Edict VIII,
Asoka went to “sambodh:” (probably the bodhi-tree at Buddhagay3i) in
the tenth year of his reign. The Nigalisagar Pillar Edict recorded that in
the fourteenth year of his reign, Asoka had a stipa dedicated to the past
Buddha Konakamana repaired and then personally made offerings at
it. The Lumbini Pillar Edict recorded that sometime after the twentieth
year of his reign, Afoka traveled to the Buddha’s birthplace and person-
ally made offerings there. He then had a stone pillar set up and reduced
the taxes of the people in that area. The edicts at Safici, Sarnath, and
Kau$ambi all warned against schisms in the order and declared that any
monk or nun who tried to cause a schism would be defrocked. Warnings
against schisms were included in the Minor Rock Edicts as well.

In the Bairat Edict, ASoka paid honor to the order and then declared
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that he respected (gaurava) and put his faith (prasada) in the Three Jew-
els. He then stated that all of the Buddha’s teachings were good, but
that certain doctrines (dharmaparyaya) were particularly useful in ensur-
ing that Buddhism would endure for a long time. The names of the fol-
lowing seven texts were then listed.

1. Vinayasamukase (The Superior Teaching of the Vinaya, Vinaya, vol.
1, p. 7f.)

. Aliyavasani (Noble Lineage; AN, IV:28, vol. 2, p. 27)

. Anagata-bhayani (Dangers of the Future; AN, V, vol. 3, p. 100f.)

. Munigathd (Verses on Recluses; Suttanipdta, vv. 207-221)

. Moneyasite (Sitra on the Practice of Silence, Suttanipata, vv.
679-723)

6. Upatisapasine (Upatissa’s Question, Suttanipata, vv. 955-975)

7. Laghulovada (‘'The Exhortation to Rahula, MN, no. 61)

G 0N

In order that the correct teaching might long endure, monks, nuns, lay-
men, and laywomen were to listen to these works frequently and reflect
on their contents.

The only edict concerning stipas relates how Asoka repaired a stiupa
belonging to the past Buddha Konakamana (Konakamuni). However,
in literary sources such as the A-yii-wang ching (T 2043, Asokarajasitra®)
descriptions are found of how Asoka made offerings to the Buddha’s rel-
ics. In addition, ASoka is said to have ordered 84,000 stipas built
throughout the realm and to have benefited many people. At the urging
of Upagupta, ASoka embarked on a series of pilgrimages to pay homage
at Buddhist sites, including Lumbini, the Deer Park at Sarnath, Bud-
dhagaya, and Ku§inagara. At many of these sites he had stipas con-
structed. Stipas were also built for two of the Buddha’s most important
disciples, Sariputra and Maudgalyayana. Later, when the Chinese pil-
grims Fa-hsien and Hsiian-tsang traveled through India, they reported
that many of these stapas still remained. In more recent times, archeolo-
gists have excavated and studied many stipas and discovered that the
oldest parts of the stapas often date back to Asoka’s time, indicating the
accuracy of these records.

Because Asoka was a fervent convert to Buddhism and strove to
propagate it, he was praised and called “Dharma Asoka.” The ideology
of Dharma propagated by Asoka included many lofty ideals. Unfortu-
nately, how extensively it spread among the people and how deeply it
was understood by them remains unclear. Asoka greatly aided the Bud-
dhist order, recognizing that it contained people who put the Dharma
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into practice. However, as the order became wealthy, the discipline of
those in it may well have begun to decline. Large gifts to the order
became burdensome to the nation’s economy.

According to the 4-yii-wang ching and other sources, when Afoka was
old, his ministers and the prince acted against ASoka and forbade any
gifts to the order. In the end, ASoka was allowed to give the order only
half a myrobalan (@malaka) fruit, which he held in the palm of his hand.
This legend indicates that ASoka’s career probably declined at the end
of his life. In fact, the Mauryan empire lost much of its power and dis-
appeared shortly after ASoka’s death. Yet ASoka’s Dharma cannot be
judged as being without value because of the fate of his empire. Rather,
his Dharma must be judged on its own merits.



PART TWO

NIKAYA
BUDDHISM



CHAPTER 8

The Development of
Nikaya Buddhism

THEe TERM “Nikdaya Buddhism™? refers to monastic Buddhism after the
initial schism into the Mahasanghika and Sthavira schools had oc-
curred. It must be remembered, however, that other groups of Bud-
dhists existed at this time. For example, Buddhist laymen were not
included in the Buddhist sarigha, but were very active during and after
the Buddha’s life. Immediately after the Buddha’s death, laymen
divided his remains (Sarira) into eight parts and constructed burial
mounds (stipas) for them. These stiapas were constructed at the intersec-
tions of major roads (DN, vol. 2, p. 142) where large groups of people
could assemble, not at the monasteries where monks lived. Stipas were
administered by laymen who were autonomous from the order of
monks, and most of the devotees were also laymen. According to the 4-
yii-wang ching (T 2043, Asokardjasutra?), a biography of King Asoka, the
king ordered that the eight stipas be opened and the relics divided and
distributed throughout the country, where they were to be the basis of
new stapas. In part, ASoka was responding to the growing popularity of
stapa worship. In addition to the sites of the old stipas, four great pil-
grimage sites had been established and were frequently visited by
believers: the Buddha’s birthplace, the tree under which he attained
enlightenment, the park where he preached his first sermon, and the
place where he died. Unfortunately, however, literary sources do not
describe in any detail the beliefs or doctrines held by these groups of lay
believers, although they obviously congregated around stapas to praise
the Buddha and strengthen their faith in him.

Although the activities of these groups of lay believers later came to
play an important role in the rise of Mahayana Buddhism, the main-
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stream of Early Buddhism was continued not by such lay groups, but by
the schools of Nikaya Buddhism. The Buddha’s main teachings were
transmitted by his immediate disciples such as Mahakasyapa and
Ananda (éériputra and Maudgalyayana had predeceased the Buddha)
to their disciples, and then were eventually passed on to the monks of
Nikaya Buddhism.

Nikaya Buddhism was often called ‘“Buddhism for disciples” or
“Buddhism of those who studied.” It did not stress the importance of
teaching others. Because Nikaya Buddhism seemed so passive to
Mahayana Buddhists, they called it Sravakayana (the vehicle of the
Sravakas). The term “sSravaka’ meant “those who listened to the Bud-
dha’s words,” and thus referred to his disciples. Originally, lay people
were also called sravakas, but by the time of Nikaya Buddhism the term
seems to have been limited to those who had been ordained.

Nikaya Buddhist doctrine was a monastic teaching for those who
were willing to leave their homes to become monks or nuns, strictly
observe the precepts, and perform religious practices. Both doctrinal
study and religious practice presupposed the abandonment of a person’s
life as a householder. A strict line separated those who had been
ordained from lay people. In addition, Nikdya Buddhism was for those
who were secluded in their monasteries. While in retreat, they led
ascetic lives and devoted themselves to scholarship and religious prac-
tices. It was not a Buddhism of the streets, dedicated to saving others;
rather, the emphasis was on the completion of a person’s own practice.
Consequently, Mahayana Buddhists deprecated Nikaya Buddhism by
calling it Hinayana (small vehicle), meaning it had a narrow or inferior
teaching.

Since their monasteries were often wealthy, Nikaya Buddhists did not
have to trouble themselves about living expenses and were able to
devote most of their time to religious practices. Their orders often
received the devotion and financial help of kings, queens, and mer-
chants, who gave large estates to the monasteries. King Kaniska was
particularly famous for his support of the Sarvastivadin School; but
according to inscriptions, even before Kaniska, a North Indian gover-
nor-general (mahaksatrapa) named Kusuluka and a governor (ksatrapa)
named Patika gave land to the order. In South India, the queens and
royal families of the Andhran dynasty supported the Buddhist orders.
Many inscriptions survive recording their gifts of land. Many other
inscriptions dating from the second century B.c.E. to the fifth century
c.E. record gifts of cave-temples and land to stipas and to the Buddhist
order as a whole. According to these inscriptions, orders belonging to
more than twenty schools existed during this period.
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In addition to receiving support from royalty, Buddhist orders were
aided by the merchant classes. Merchants traded with foreign countries
and distant cities, traveling across deserts and through dark forests in
caravans or crossing the sea to reach their destination. To overcome the
difficulties and dangers that they encountered on their travels, mer-
chants had to be brave, patient, and capable of making calm and
rational decisions. The rational qualities of Buddhism matched the
needs of such people. In addition, when merchants traveled to foreign
countries, they had to be able to associate freely with peoples of different
nationalities and social classes. The strict caste system of Hinduism
made it an inappropriate religion for such merchants. (Farmers, in con-
trast, were strongly tied to Hinduism.) Since Buddhism did not recog-
nize the caste system, it was especially attractive to merchants.

Merchants were interested not only in the schools of Nikaya Bud-
dhism, but also in the Mahayana orders. Among the rich merchants
and leaders of merchant classes (Sresthin) were Ugra and Sudatta, a con-
vert of the Buddha who was known for the alms he gave to orphans and
the needy. The names of many other merchant leaders who were early
Buddhist believers are known from early Buddhist sources. Merchant
leaders were often portrayed as being in the audiences in Mahayana
scriptures. Such people probably also gave alms to the Nikaya Buddhist
orders. With aid from both kings and merchant leaders, the members of
the Nikaya Buddhist orders could devote themselves to their scholarship
and practice. The analytical and highly detailed abhidharma systems of
Buddhist doctrine were formulated in such monasteries.

The Second and Third Councils

In chapter six we analyzed the story of how a dispute over ten items of
monastic discipline led to an assembly of elders at Vaisali. According to
the Chapter on the Council of Seven Hundred of the Pali Vinaya, seven
hundred elders discussed the ten items in accordance with the vinaya.
Thus, their meeting is called a council on vinaya (vinayasangiti). No men-
tion is made in the Pali Vinaya of the compilation of the Sutra-pitaka or
Vinaya-pitaka after the investigation of the ten points was concluded.
The Chinese translations of the full vinayas agree with this account.
Although the chapter titles of the Chinese vinayas on the council suggest
that the vinaya was recited and compiled again, within the chapters
themselves no mention is made of a reorganization of the Vinaya- or
Sutra-pitaka. In contrast, according to the Sri Lankan chronicles, the
Dipavamsa and Mahdvamsa, after the dispute over the ten items was con-
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cluded, the seven hundred elders with Revata as their leader held a
council on doctrine (dhamma-sargaha) that required eight months to
complete. This is called the Second Council (dutiya-sarigaha) in the
Theravada tradition.

The Dipavamsa account continues, adding that the dissenting monks
who were expelled from the order then gathered ten thousand sup-
porters and held their own council to compile the Buddha’s teachings.
This was called the Great Council (Mahasargiti). These monks were said
to have compiled false teachings, rejected the canon agreed upon at the
First Council, and compiled their own canon. They moved satras from
one part of the canon to another, thereby distorting the doctrines of the
five Nikayas. They confused orthodox and heterodox teachings and did
not distinguish between teachings to be taken literally and those requir-
ing interpretations. They discarded parts of the satras and the vinaya and
composed false scriptures, which they substituted for the rejected texts.

According to the Dipavamsa account, the monks of the Great Assem-
bly compiled new versions of the satras and vinaya quite different from
those of the Sthaviras. This group is called “the monks of the Great
Council” (Mahasangitika) in the Dipavamsa and “the Great Assembly”
(Mahasanghika) in the Mahdvamsa. The name ‘“Mahasanghika” meant
that these monks constituted the majority of monks at the initial schism.
Thus, according to the Sri Lankan tradition, after the initial schism the
Theravada and Mahasanghika schools each held a separate council.

No mention of a council is found in the I pu tsung lun lun (T 2031,
Samayabhedoparacanacakraf, hereafter referred to as Samaya), a history
and discussion of the schools of Nikaya Buddhism according to North-
ern Buddhist traditions. According to the Samaya, a hundred years after
the Buddha’s death, during the reign of King Ajoka, ‘“four groups
could not reach agreement in discussions about the five points of doc-
trine proposed by Mahadeva” (T 49:15a). Consequently, the Buddhist
order was divided into two schools, the Sthavira and the Maha-
sanghika. The four groups were the Naga group (Tib. Gnas-bstan-klu),
the group from the border area (Tib. Sar-phogs-pa), the learned group
(Tib. Man-du-thos-pa), and the venerable group. (Only three groups
are mentioned in the Tibetan translation, but four groups are men-
tioned in a Chinese translation, 7°49:20a.)

Vinayas from both the Mahasanghika and the Sthavira lineages
agreed that a council of seven hundred monks was convened to discuss
ten points of controversy. (However, the ten points are not specifically
mentioned in the Mo-ho-seng-ch’i li, T 1425, Mahasanghikavinaya?.)
Thus, there is agreement that a council was convened, but only
Theravada sources such as the Dipavamsa include statements that the
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Sitra-pitaka was recited and examined after the council. This series of
events is generally referred to as the Second Council, but sources do not
agree about whether the Vinaya- and Sttra-pitakas were reorganized at
this time. Since sources do agree that seven hundred monks did assem-
ble and convene a council, at least this aspect of the tradition must be
recognized as a historical fact.

The story of the Third Council is found only in Sri Lankan sources
such as the Dipavamsa, Mahavamsa, and Samantapdsadika. According to
these sources, the Second Council was held a hundred years after the
Buddha’s death during the reign of King Kalasoka; the Third Council
(tatiya-sarigaha) was held during the reign of King Asoka, who was
crowned 218 years after the Buddha'’s death. The Third Council is said
to have been presided over by Moggaliputta Tissa, and the doctrines
discussed at the council to have been recorded in the Kathavatthu (Points
of Controversy). The Sri Lankan tradition thus distinguishes between
the reigns of Kalasoka (P. Kalasoka) and Asoka (P. Asoka) and relates
the story of two councils. In contrast, in the Samaya (T 49:18a), a work
in the Northern tradition, King ASoka’s reign is said to have occurred a
little more than a century after the Buddha’s death. This latter time
scale does not allow sufficient time for a Third Council to have been
convened. Moreover, the work in which the disputes of the Third
Council are said to have been collected, the Kathavatthu, is found only in
the Theravada tradition. The Third Council is not mentioned in the lit-
erature of the other schools. Thus, if it was held, it apparently involved
only the Theravada School.

The Sri Lankan account of the Third Council follows. During the
reign of King Asoka, the Buddhist order flourished because of the king’s
financial support, but many people became monks only because monas-
teries offered an easy way of life (¢theyyasamvasaka). Monastic rules were
not closely observed and religious practice was neglected. Disputes
arose in the order. Not even the fortnightly assembly was held. To cor-
rect such abuses, Moggaliputta Tissa with the support of King ASoka
purged the order. Those who agreed that Buddhism was vibhajjavada
(the teaching of discrimination) were accepted as Buddhist monks;
those who disagreed were expelled from the order. Moggaliputta Tissa
then compiled the Kathavatthu to explain the orthodox position, assem-
bled a thousand arhats, and held a council to compile the Dharma. This
was the Third Council.

The Sri Lankan Theravada School understood Buddhism as the
“teaching of discrimination” (vibhajjavada). Nothing was to be adhered
to in a one-sided manner. If people single-mindedly insisted that they
understood the truth, arguments would inevitably ensue. Thus, reality
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was to be understood by “discriminating’ between one-sided negative
and positive positions. The Theravada School was also called the
Vibhajjavadin (those who discriminate) School. The Third Council was
probably held at some point within the Theravada School and focused
on this tradition of discriminating between extremes. Thus, the histo-
ricity of the Third Council cannot be completely denied.

The contents of the Kathavatthu are based on points of controversy
that arose among the various schools of Nikaya Buddhism. The text
thus presupposes the completion of the various schisms of the schools.
The present text of the Kathavatthu must be dated at least one hundred
years after ASoka, perhaps during the last half of the second century
B.C.E. If the text of the Kathavatthu accurately reflects the issues of the
Third Council, then that council must have occurred in the second cen-
tury B.C.E.

Later Schisms

After the initial split that resulted in the Sthavira and Mahasanghika
schools, further divisions occurred that led to a proliferation of schools.
The Mahasanghika School was the first to experience a schism, proba-
bly because it had more members and had adopted a more liberal atti-
tude toward doctrinal issues. As a result, it was more difficult to
administer than the Sthavira School. According to the Samaya (T 2031),
three additional schools—the Ekakvyavaharika, Lokottaravadin, and
Kaukutika—split off from the Mahasanghika during the second century
after the Buddha’s death. Two more schisms, which occurred during
the second century after the Buddha’s death, resulted in the Bahusru-
tiya and the Prajfiaptivadin schools. At the end of that century, Maha-
deva proclaimed his five points at a caitya (reliquary) in southern India.
The arguments that arose concerning the five points resulted in a fourth
schism and three new schools: the Caitika, Aparasaila, and Uttarasaila.
Thus, a total of eight new schools arose out of the Mahasanghika School
during the second century after the Buddha’s death.

According to the Samaya, the Sthaviras maintained their unity during
the century when the schools of the Mahasanghika lineage were under-
going schisms. However, divisions in the Sthavira lineage began occur-
ring during the third century after the Buddha’s death. First, the Sar-
vastivadin (also known as the Hetuvada) School split away from the
Sthavira (or Haimavata) School. Next, the Vatsiputriya School broke
away from the Sarvastivadin School. The Vatsiputriya School subse-
quently gave rise to four more schools: the Dharmottariya, Bhadraya-
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niya, Sammatiya, and Sannagarika. In a fourth schism, the Sarvastiva-
din School gave rise to the Mahi§asaka School, which in turn, in a fifth
schism, led to the formation of the Dharmaguptaka School. The
Dharmaguptaka School claimed that its teachings had been received
from the Buddha’s disciple Maudgalyayana. In a sixth schism, the
Kasyapiya (or Suvarsaka) School broke away from the Sarvastivadin
School. The above six schisms occurred during the third century after
the Buddha’s death. The seventh, in which the Sautrantika (or
Sankrantika) School broke away from the Sarvastivadin School, oc-
curred during the fourth century after the Buddha’s death. The Sau-
trantika School emphasized the importance of sitras over sastras and
claimed that its teachings originated with Ananda, the monk who had
chanted the sairas at the First Council.

The Sthavira lineage underwent seven schisms that resulted in eleven
schools, while the Mahasanghika School divided into a total of nine
schools. The schisms in the two original schools thus resulted in a total
of twenty schools. The phrase “the schisms into the eighteen schools,”
which is found in a number of Buddhist texts, refers to the eighteen
schools produced by these later schisms, but not to the two original
schools.

The Mahasanghika School continued to exist as a separate entity
despite undergoing four schisms. The fate of the original school of the
Sthaviras is not so clear. The first schism in the Sthavira lineage
resulted in the Sarvastivadin and Haimavata schools. Although the
Haimavata School is called the “original Sthavira School” in the
Samaya, the Haimavata School was influential only in an area in the
north and was far from central India, where most of the important
events in very early Buddhist history occurred. Moreover, the school
does not seem to have been very powerful. The other schools in the
Sthavira lineage split off from the Sarvastivadin School. Consequently,
the account found in the Samaya seems questionable. Vasumitra, the
author, was a Sarvastivadin monk, and may have written this account
to demonstrate that the Sarvastivadin School was the most important
school among those in the Sarvastivadin lineage. Vasumitra’s overall
position thus would seem to conflict with his statement that the
Haimavata was the original Sthavira School.

The early schisms of the Sthavira lineage occurred during the third
century after the Buddha’s death. According to Ui Hakuju’s theory, the
Buddha died in 386 B.c.E. (or 383 B.c.E. according to Nakamura
Hajime), 116 years before ASoka’s coronation. If Ui’s dates are used,
then the Mahasanghika schisms would have occurred during the third
century B.C.E. and the Sthavira schisms during the second and first cen-
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Figure 2. The Schools of Nikaya Buddhism according to the Samaya

Schools of the Mahasanghika lineage
(total of nine schools; eight according to the Ch’en dynasty translation

of the Samaya)
Mahasanghika
first schism —— Ekavyavaharika
Lokottaravadin
(second century a.N. [after Buddha’s nirvanal) Kaukutika
second schism
Bahusrutiya
(second century A.N.)
third schism
Prajiiaptivadin
(second century A.N.)
fourth schism Caitika
Aparasaila
(end of the second century A.N.) —— Uttaras$aila

turies B.c.E. The Sautrantika School would have come into existence by
the first century B.c.E.?

If the Sri Lankan chronicles are followed, however, then the Bud-
dha’s death is placed in 484 B.c.E. (according to Jacobi and Kanakura
Enshd), 218 years before ASoka’s coronation. Thus the Mahasanghika
schisms would have occurred before Asoka’s time and the Sthavira
schisms during the century after A§oka. Figure 2 illustrates the schisms
according to Hslian-tsang’s translation of the Samaya (T 2031).

The account of the schisms presented in the Sri Lankan chronicles,
the Dipavamsa and Mahavamsa, differs substantially from the description
found in the Samaya. According to the Sri Lankan chronicles, the
schisms in both the Mahasanghika and Theravada (Sthavira) lineages
all occurred during the second century after the Buddha’s death. Since
the Sri Lankan chronicles state that ASoka became king 218 years after
the Buddha’s death, the schisms presumably would have been com-
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Schools of the Sthavira lineage
(total of eleven schools; the original Sthavira and Haimavata schools are
distinguished in the Ch’in translation, making a total of twelve)

Sthavira T Original Sthavira (Ch. pen shang-tso) or Haimavata

first schism
(beginning of third century A.N.)

Sarvastivadin or Hetuvadin —
1

J

second schism third schism I— Dharmottariya

Vatsiputriya Bhadrayaniya
(third century A.N.) (third century A.N.) |: Sammatiya

Sannagarika

fourth schism fifth schism

Mabhi$asaka Dharmaguptaka
(third century A.N.) (third century A.N.)

sixth schism

Kasyapiya or Suvarsaka
(third century A.N.)

seventh schism . o
Sautrantika or Sankrantika

(beginning of fourth century A.N.)

pleted before ASoka ascended the throne. ASoka would thus have
reigned during the height of sectarian Buddhism. The A$okan edicts,
however, give little evidence that A$oka ruled during a period when
Buddhism was fiercely sectarian.

According to the Dipavamsa and Mahavamsa, the first schism occurred
when the Mahasanghika (Mahasangitika or Mahasanghika Vajjiput-
taka) School gave rise to the Gokulika (called the Kaukutika in the
Samaya,; the Samaya equivalent is given in parentheses for the next few
paragraphs) and the Ekavyoharika (Ekavyavaharika) schools. In a sec-
ond schism, the Pafifiati (Prajiaptivadin) and Bahussutaka (Bahuéru-
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tiya) schools broke away from the Gokulika School. (According to the
Samaya, all four of the above schools split away from the Mahasanghika
School.) Next, the Cetiyavada (Caitika) School arose. According to the
Dipavamsa, it broke away from the Mahasanghika School; but in the
Mahavamsa, it is said to have arisen from the Pafifiati and Bahussutaka
schools. A total of six schools (including the Mahasanghika) is men-
tioned in this series of schisms.

The later schisms in the schools of the Theravada (Sthavira) lineage
begin with the formation of the Mahimsasaka (Mahi$asaka) and Vajji-
puttaka (Vatsiputriya) schools out of the Theravada School. Next, four
schools—the Dhammutariya (Dharmottariya), Bhadrayanika (Bha-
drayaniya), Chandagarika (Sannagarika), and Sammitiya (Sammatiya)
—arose out of the Vajjiputtaka School. The Sabbatthavada (Sarvas-
tivada) and Dhammaguttika (Dharmaguptaka) schools were then
formed out of the Mahimsasaka (Mahis§asaka) School. (The Samaya, on
the other hand, maintains that both the Mahi$asaka and the Vatsipu-
triya arose from the Sarvastivada.) Thus, the Sarvastivadin School is
portrayed as one of the oldest schools in the Samaya, but as a more
recent school in the Sri Lankan chronicles. In both traditions, the Vatsi-
putriya is said to have been the source for four later schools including
the Sammatiya and Dharmottariya. Finally, according to the Sri
Lankan chronicles, the Sabbatthavada gave rise to the Kassapiya
(Kasyapiya) School, which in turn gave rise to the Sankantika (San-
krantika) School. The Suttavada (Sautrantika) School later broke away
from the Sankrantika. (In the Samaya the last three schools are said to
have split away from the Sarvastivadin School.)

In the above account, the Theravada and other schools of its lineage
total twelve. When these twelve are added to the six schools from the
Mahasanghika lineage, they total eighteen schools. The frequent men-
tion of “eighteen schools” in various sources probably indicates that at
one time eighteen schools did, in fact, exist. According to the Sri
Lankan chronicles, the eighteen schools were formed during the second
century after the Buddha’s death. Other schools appeared later, how-
ever. The Dipavamsa lists the following six schools without identifying
the schools from which they arose: Hemavatika (Haimavata), Rajagi-
riya, Siddhatthaka, Pubbaseliya, Aparaseliya (Apara$aila), and Apara-
rajagirika. In the Samaya, the Haimavata is identified with the Sthavira
School formed at the time of the initial schism, and is thus one of the
oldest schools. In the Mahavamsa, in contrast, it is listed as a later school.
The Aparaseliya School is included in the schools that developed out of
the Mahasanghika School, according to the Samaya. In Buddhaghosa’s
commentary on the Kathavatthu, four schools are called ‘“Andhaka
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schools”: the Pubbaseliya, Aparaseliya, Rajagiriya, and Siddhatthaka.
They seem to have been related to the Mahasanghika School.

In the Mahavamsa’s list of the six later schools, the Apararajagirika
School is replaced by the Vijiriya School. In addition, the Dhammaruci
and Sagaliya schools, which broke away from the Sri Lankan Therava-
da School, are also mentioned. The schisms according to the Sri
Lankan chronicles are diagramed in Figure 3.

As has been noted, the preceding two accounts of the schisms in the
Buddhist orders differ in several important ways. The account of the
origins of the Sarvastivadin School found in the Sri Lankan chronicles is
probably correct. The areas of agreement in the accounts presented by
the two traditions provide us with at least a general view of the order of
the schisms.

The names of a number of schools not found in the above two
accounts are known. André Bareau has compiled the names of thirty-
four schools from literary sources and from inscriptions recording gifts
made to various orders. Below is a list of schools that follows the spelling
given by Bareau.?

1. Mahasanghika 20. Sarvastivadin
2. Lokottaravadin Vaibhasika
3. Ekavyavaharika 21. Mulasarvastivadin
4. Gokulika 22. Sautrantika
or Kukkutika or Sankrantivadin
5. Bahusrutiya 23. Darstantika
6. Prajiiaptivadin 24. Vibhajyavadin (Sri
7. Caitiya Lankan Theravada School)
or Caitika 25. Mahisasaka
8. Andhaka 26. Dharmaguptaka
9. Parvasaila 27. Kasyapiya
or Uttarasaila or Suvarsaka
10. Aparasaila 28. Tamrasatiya
11. Rajagiriya (Sr1 Lankan School)
12. Siddharthika 29. Mahavihara Sect of the
13. Sthavira Theravadin School
14. Haimavata 30. Abhayagirivasin
15. Vitsiputriya or Dhammarucika
16. Sammatiya 31. Jetavaniya
17. Dharmottariya or Sagalika
18. Bhadrayaniya 32. Hetuvadin
19. Sannagarika 33. Uttarapathaka

or Sandagiriya 34. Vetullaka
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Sources for the Study of the Schisms

In the Sri Lankan tradition, the major sources for the study of the
schisms are such works as the Dipavamsa, the Mahavamsa, and Bud-
dhaghosa’s Kathavatthu-aithakatha. A key source in the Sarvastivadin tra-
dition, Vasumitra’s Samayabhedoparacanacakra (cited as Samaya), survives
in three Chinese translations (7" 2031-2033) and a Tibetan translation
(Peking no. 5639). The above works are the most important sources for
the study of the schisms of Nikaya Buddhism. In addition, two Chinese
translations of Indian texts, the Wen-shu-shih-li wen ching (T 468, Man-
Jjusripariprecha®) and the She-li-fu wen ching (T 1465, Sariputrapariprecha?),
are useful. The sixth part of the third fascicle of Seng-yu’s Ch’u san-
ts’ang-chi chi (T 2145) includes a valuable discussion of the schisms that
focuses on the positions of the five schools whose full vinayas were
translated into Chinese. This account was influential in Chinese Bud-
dhism.

The following sources in Tibetan are also important: Bhavya’s Sde-pa
tha-dad-par byed-pa dan rnam-par bsad-pa (Peking no. 5640, Nikayabhe-
davibhanga-vyakhyana), Vinitadeva’s Gshun tha-dad-pa rim-par klag-pah:
hkhor-lo-las sde-pa tha-dad-pa bstan-pa bsdus-pa (Peking no. 5641, Samaya-
bhedoparacanacakre nikaya-bhedopadesana-sangraha), and the Dge-tshul-gy
dari-pohi lo dri-ba (Peking no. 5634, S‘rdma,nem—var,sdgra-p,rccha).

In Bhavya’s Nikayabhedavibhanga-vyakhyana various theories concern-
ing the schisms of Nikaya Buddhism are presented, including accounts
from the Sthavira, Mahasanghika, and Sammatiya schools. According
to a Sthavira legend, ASoka ascended the throne 160 years after the
Buddha’s death. Sammatiya traditions maintained that the initial
schism between the Sthavira and Mahasanghika schools occurred 137
years after the Buddha’s death. Dissension continued for the next sixty-
three years, with the first schisms in the Mahasanghika School occur-
ring during that time. Some modern scholars regard the date of 137
years after the Buddha’s death for the initial schism as reliable. Bareau
has argued that the account in Vinitadeva’s work represents the Mula-
sarvastivadin position. A number of theories are also presented in
Taranatha’s history of Indian Buddhism. However, since the works by
Bhavya and others that have survived in the Tibetan tradition were
compiled during or after the sixth century, long after the schisms had
occurred, their value as historical sources for the schisms is diminished.
Other later sources with information on the schisms are the Mahdvyut-
patti (entry no. 275) and I-ching’s Nan-hat chi-kuei nei-fa chuan (T 2125, A4
Record of the Buddhist Religion as Practiced in India and the Malay Archi-

pelago).*
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In most of these works, the initial schism is said to have resulted in
the formation of two schools. However, theories also exist that maintain
that the initial schism resulted in three (Sthavira, Mahasanghika, and
Vibhajyavadin) or four schools (either the Mahasanghika, Sarvastiva-
din, Vatsiputriya, and Haimavata schools or the Mahasanghika, Sar-
vastivadin, Theravada, and Sammatiya schools). In the Mahavyutpatti
the four basic schools are listed as the Sarvastivadin, Sammatiya,
Mahasanghika, and Theravada. I-ching listed the Mahasanghika,
Theravada, Milasarvastivadin, and Sammatiya schools as the four
basic schools (T 54:205b). However, in some satras and Sdstras, a vinaya
tradition singling out the following five schools for special emphasis is
mentioned: Dharmaguptaka, Sarvastivadin, Kasyapiya, Mahisasaka,
and Vatsiputriya (in some lists, the Mahasanghika School replaces the
Vitsiputriya). Hsian-tsang mentioned such a vinaya tradition in his
travel diary (7 51:882b).

To summarize, the first or initial schism resulted in two schools: the
Sthavira and the Mahasanghika. After a number of further schisms,
four schools emerged as the most powerful ones of their time: the Maha-
sanghika, Theravada, Sarvastivadin, and Sammatiya. Later, the Sam-
matiya School became particularly strong, as is indicated by the entries
in the travel records of Fa-hsien and Hstian-tsang.

In the discussions of Buddhism found in Brahmanical philosophical
texts, the Mahayana Madhyamika and Yogacara schools and the
Nikaya Buddhist Vaibhasika (Sarvastivadin) and Sautrantika schools
are often mentioned. Later, in Sankara’s (eighth century) Brahmasutra-
bhasya (II 2. 18), thrce schools are dlscussed Sarvastltvavadm (Sar-
(Madhyamlka) According to scholars, the Sautrantika School was
included in the Sarvastitvavadin category by Sankara. Later Vedanta
thinkers regarded Sankara’s philosophy as the high pomt of Indian phil-
osophy and ranked other schools of thought below it in a hierarchical
fashion. For example, in works such as the Sarvamata-sangraha, Sarvasid-
dhanta-sargraha (attributed to Sankara), Madhava’s (fourteenth century)
Sarvadarsana-sangraha, and Madhusidana Sarasvati’s (fifteenth or six-
teenth century) Prasthanabheda, the materialist Lokayata tradition is
ranked the lowest. Directly above it is Buddhism (Bauddha) and then
Jainism. Four traditions are listed under Buddhism: the Madhyamika,
Yogacara, Sautrantika, and Vaibhasika. Thus the Sautrantika and Sar-
vastivadin schools were viewed as being representative of Hinayana
Buddhism.

Vedanta scholars probably chose these four schools of Buddhism
because they represented a variety of positions and could be presented
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in a diagrammatic fashion. The Sarvastivadins were said to regard the
external world as real (bahyartha-pratyaksatva). The Sautrantikas were
said to regard the external world as having only an instantaneous exis-
tence and thus to have argued that its existence could be recognized
only through inference (bahyarthanumeyatva). The Yogacarins were said
to recognize only consciousness as existing and to deny the existence
of the external world (bahyarthasunyatva). Finally, the Madhyamikas
claimed that both subject and object were nonsubstantial (sarvasunyatva).

Later Developments in Nikaya Buddhism

Once Buddhism had spread through India during King Asoka’s reign,
it continued to develop. In the initial schism between Mahasanghikas
and Sthaviras, most of the monks who supported the adoption of the ten
iterns of monastic discipline in dispute had been associated with the
Vrjis (Vajjiputtaka) of Vaisall in central India; they had constituted the
nucleus of the Mahasanghika order. Consequently, after the schism, the
Mahasanghikas became particularly influential in central India.

In contrast, the monks who opposed the ten items had been from
Avanti in western India and from along the Southern Route. Conse-
quently, the Sthavira order was more influential in western India. Aso-
ka’s son Mahinda is traditionally credited with introducing Theravada
Buddhism to Sri Lanka. Mahinda’s mother was from Vidisa in Ujjayini
along the Southern Route. Mahinda assembled the materials for his
journey in western India and set out from the west coast by ship. The
Pali language closely resembles the language found on inscriptions at
Girnar. All of this evidence suggests that the Sthavira order was cen-
tered in western India.

Sarvastivadin works lead to similar conclusions concerning the geo-
graphical distribution of the two schools. According to fascicle 99 of the
Mahavibhasa (T 27:510a-512a), the dispute over the five issues that
Mahadeva raised occurred during ASoka’s reign. After the Sthavira
monks were defeated in the debate by the greater number of Maha-
sanghika monks and expelled from the Kukkutarama monastery (estab-
lished in Pataliputra by ASoka), they went to Kashmir. According to the
A-yi-wang ching (T 50:155c-156a, Asokargjasitra?), Upagupta estab-
lished Buddhism in Mathura, and Madhyantika established it in
Kashmir. These traditions agree with the fact that Kashmir later
became a stronghold of the Sarvastivadin School. The great wealth the
Sarvastivadins accumulated in Kashmir enabled the school to develop a
detailed abhidharma philosophy.
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Thus, the Sthavira School was influential in the western and north-
ern parts of India, while the Mahasanghika School was dominant in the
central and southern parts of India. Many inscriptions concerning the
Mahasanghika School have been discovered in southern India. In gen-
eral, however, the Mahasanghika tradition was weaker than the
Sthavira tradition. The names of many schools belonging to the
Sthavira tradition, such as the Sarvastivadin, Theravada, and Samma-
tiya, are well known. In contrast, outside of the Mahasanghika School
itself, the names of relatively few schools from the Mahasanghika lin-
eage are well known. In addition, many works belonging to schools of
the Sthavira tradition have survived, but only the Mahdvastu, a biogra-
phy of the Buddha from the Lokottaravadin School, and two or three
other works from schools in the Mahasanghika tradition are extant.

Many of the later schisms in Nikaya Buddhism occurred during the
second century B.C.E. The reasons for the schisms are not clear. Nor is it
known where most of the “eighteen schools” were located. Although
Mahayana Buddhism had arisen by the first century B.c.E., Nikaya
Buddhism did not decline. Instead, both Nikaya and Mahayana Bud-
dhism flourished during the next few centuries. In fact, Nikaya Bud-
dhism was the larger of the two movements.

Many scholars have argued that Mahayana Buddhism arose from the
Mahasanghika School. The Mahasanghika School was not, however,
absorbed by Mahayana Buddhism; it continued to exist long after
Mahayana Buddhism developed. Even during I-ching’s (635-713) trav-
els, it was counted among the four most powerful Buddhist orders in
India.

There are relatively few materials extant regarding the later develop-
ment of Nikaya Buddhism. The travel records of Chinese pilgrims to
India are particularly valuable in this respect. Fa-hsien left China in
399. In his travel record, the Fo-kuo chi (T 2085), he mentioned three
classifications of monasteries: Hinayana monasteries, Mahayana mon-
asteries, and monasteries in which both Hinayana and Mahayana
teachings were studied. For example, according to Fa-hsien’s diary,
three thousand monks in the country of Lo-i (Rohi or Lakki) in North
India studied both Hinayana and Mahayana teachings, and three thou-
sand monks in Pa-na (Bannu or Bannu) studied Hinayana teachings.
Because Fa-hsien’s diary is only one fascicle long, the entries are not
detailed, but he does indicate that nine countries were Hinayanist,
three were Mahayanist, and three were both Hinayanist and Mahaya-
nist. In addition, he mentioned more than twenty other countries where
Buddhism was practiced (although he did not identify the type of Bud-
dhism followed). While Fa-hsien gives us some idea of Buddhism in
fifth-century India, he did not record the names of the schools in the
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various parts of India he visited. Many aspects of our view of Indian
Buddhism at that time must therefore remain vague.

The next significant travel diary was written by Hsiian-tsang (602-
664), who left China for India in 629. His travel record, the Hsi-yu chi
(T 2087, Buddhist Records of the Western World), is a detailed report of
Indian Buddhism in the seventh century. The doctrinal affiliations of
ninety-nine areas were recorded. Of these, sixty were Hinayana,
twenty-four Mahayana, and fifteen were places in which both Hinaya-
na and Mahayana teachings were followed. Of the sixty areas where
Hinayana teachings were followed, fourteen were Sarvastivadin, nine-
teen were Sammatiya, two were Theravada, three were Mahasanghika,
one was Lokkotaravadin, five were Mahayana-Theravada, and sixteen
were only said to by Hinayanist with no further information supplied.

The above numbers suggest that in the first half of the seventh cen-
tury, the Hinayana orders were very influential in India. The Sarvasti-
vadin and Sammatiya schools were especially powerful. The only men-
tions of schools of the Mahasanghika lineage were the three locations
where the Mahasanghika School itself was followed and the single place
identified as Lokottaravadin.

When Hsiian-tsang mentioned five places that followed the Mahaya-
na-Theravada School, he was probably referring to a branch of the Sri
Lankan Theravada School that had adopted many elements of Maha-
yana thought (7" 51:918b, 929a, 934a, 935c, 936¢). In the seventh cen-
tury, there were two main branches of Sri Lankan Buddhism: the
Mahavihara-vasin, which represented the orthodox Theravada School,
traditionally said to have been brought to Sri Lanka by Mahinda; and
the Abhayagiri-vihara-vasin, which adopted many elements of the
Vetulyaka branch of Mahayana teachings. When Fa-hsien traveled to
Sri Lanka in 410, he reported that five thousand monks belonged to the
Abhayagiri-vihara-vasin, three thousand to the Mahavihara-vasin, and
two thousand to the Cetiyapabbatavihara. While he was in Sri Lanka,
Fa-hsien obtained a number of texts of the Mahi§asaka School, includ-
ing its Vinaya, Ch’ang a-han (corresponding to the Pali Digha-nikdya), Tsa
a-han (corresponding to the Pali Khuddaka-nikaya), and the Tsa-tsang (T
745, Ksudrakasatra). Hsian-tsang was unable to go to Sri Lanka because
of wars on the island during the time he was in India. However, he did
note that “the Mahavihara-vasin reject the Mahayana and practice the
Hinayana, while the Abhayagiri-vihara-vasin study both Hinayana and
Mahayana teachings and propagate the Tripitaka” (T 51:934b). Thus
Hsiian-tsang probably called the Abhayagiri-vihara-vasin a Mahayana-
Theravada group because they followed some Mahayana teachings
while relying primarily on Theravada teachings.

By the time of Hslian-tsang, Indian Buddhism was already beginning
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to decline. Hsilian-tsang described the general state of Buddhism at
Gandhara when he wrote that its stupas were largely ‘‘overgrown
ruins.” Also, ‘“although there were over one thousand monasteries,
they were dilapidated and deserted ruins, overgrown with weeds. There
were also many temples belonging to non-Buddhist religions” (7T
51:879c¢). His description reveals further that Hinduism was gradually
gaining in strength.

Although the Sarvastivadin School had been the strongest school of
Nikaya Buddhism, by Hsiian-tsang’s time the Sammatiya School had
become the most influential. For example, inscriptions from Sarnath
reveal that although the monastery at the Deer Park had belonged to the
Sarvastivadin School during the Kusana dynasty, by the fourth century
it was controlled by the Sammatiya School. One of the main reasons for
this change may have been that the Sammatiya School’s affirmation of a
‘“person” (pudgala) was closer to the Hindu doctrine of Self (atman) than
it was to the dharma theory of the Sarvastivadin School.

When I-ching traveled to India in 671, he spent most of his time
studying at the great Buddhist university at Nalanda. According to his
travel diary, Nan-hat chi-kuei nei-fa chuan (T 2125, A Record of the Buddhist
Religion as Practiced in India and the Malay Archipelago), the distinction
between Hinayana and Mahayana monks was not very clear. Both
observed the 250 “Hinayana” precepts and practiced in accordance
with the Four Noble Truths. Those who read Mahayana texts and wor-
shipped bodhisattvas were Mahayanists, while those who did not do
either were Hinayanists (7" 54:205c). Among the Mahayanists, only the
Madhyamika and Yogacara schools were mentioned. I-ching generally
emphasized the way Mahayana and Hinayana practices were mixed.

I-ching described Hinayina Buddhism as being dominated by
the Mahasanghika, Theravada, Milasarvastivadin, and Sammatiya
schools. In Magadha all four schools were practiced, although the Sar-
vastivadin School was particularly strong. In Sindh and Lo-ch’a (San-
skrit name unknown) in western India, the Sammatiya School was
dominant, although the other three were present to a lesser extent. In
southern India, the Theravada School was powerful and the other
schools had only a minor presence. Sri Lanka was completely domi-
nated by the Theravada School, and the Mahasanghika School had
withdrawn from the island. In eastern India, all four schools were
present. Southeast Asia was dominated by the Milasarvastivadin
School, with the Sammatiya School maintaining a small presence. Only
Mo-lo-yu (the Malay peninsula?) exhibited Mahayana influence.

The travel records cited above indicate that Indian Buddhism in the
sixth and seventh centuries was dominated by the Sarvastivadin, Sam-
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matiya, and Theravada schools. When Hslian-tsang visited India, he
noted the existence of Sarvastivadins, but made no mention of the
Mulasarvastivadins. Fifty years later, I-ching noted the existence of the
Mulasarvastivadins, but did not mention the Sarvastivadins. The term
‘“Mulasarvastivadin” occurs primarily in sources from the Tibetan
tradition, such as the works of Bhavya and Taranatha and the Mahavyut-
paiti. The differences between the two terms and the reasons they came
to be used are not completely clear. However, the distinction was proba-
bly made when the Sarvastivadin School in central India dramatized its
differences with the school in Kashmir by calling itself the Mulasarvas-
tivadin School.

Sarvastivadin teachings are said to have been passed along a lineage
consisting of Mahakasyapa, Ananda, Sanakavasi, Upagupta, and so
forth. Both Sanakavasi and Upagupta lived in Mathura. Upagupta
received King Afoka’s patronage; Madhyantika, an able disciple of
Sanakavasi, established the school in Kashmir. However, Madhyantika
was not listed in the lineages of the school. For example, a biography of
Asoka (A-yi-wang chuan, T 50:121a, 126a) includes the following lin-
eage: MahakaSyapa, Ananda, Sanakavasi, Upagupta, and Dhitika.
The same lineage is found in the fortieth fascicle of the Ken-pen-shuo-i-
ch’ieh-yu-pu p’i-na-yeh tsa-shih (T 24:411b), a work containing miscellane-
ous information on the Mulasarvastivadin vinaya, indicating that the
lineage was accepted by the Mulasarvastivadins. In contrast, in another
work on ASoka, the seventh fascicle of the A-yii-wang ching (T 50:152c¢),
the following lineage was included: Mahakasyapa, Ananda, Madhyan-
tika, Sanakavasi, and Upagupta. Madhyantika was probably inserted
in the lineage at the insistence of the Sarvistivadins of Kashmir. The
central Indian Sarvastivadins did not accept the lineage, however.
Later, when the power of the Kashmir school declined, the central
Indian school asserted its claims to preeminence by calling itself the
Maulasarvastivadin School.

The Theravada Tradition of Sri Lanka

The island of Sri Lanka, off the southern tip of India, has an area of
approximately 25,000 square miles and a population of thirteen million
people. In the past, it has been called Tambapanni, Simhala, Lanka-
dipa, and Ceylon. Theravada Buddhism is practiced by many of the
inhabitants, a tradition that is also followed in Thailand, Burma, Laos,
and Cambodia.

Buddhism was first brought to Sri Lanka by ASoka’s son Mahinda,
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four other monks, and Mahinda’s servants. The king of Sri Lanka,
Devanampiya Tissa, had a temple constructed in the capital city of
Anuradhapura for Mahinda and his followers to practice in. The temple
was later called the Mahavihara and became the base for the Mahavi-
haravasin sect in Sri Lanka. The Cetiyapabbatavihara monastery was
built in Mihintalée, the port at which Mahinda had arrived. Mahinda’s
younger sister, the nun Sanghamitta, also went to Sri Lanka. She
brought a cutting from the bodhi-tree and established the order of nuns
on the island. Buddhism subsequently flourished on Sri Lanka, with
many monks and nuns joining the order and with imperial support con-
tributing to the construction of monasteries.

The construction of the Abhayagiri-vihara in the first century B.C.E.
is especially noteworthy, since this monastery became the base for a sec-
ond major sect of Theravada Buddhism in Sri Lanka. The struggle
between the monks of the Abhayagiri-vihara and the monks of the
Mahavihara continued to influence Sri Lankan religious history for the
next several centuries. In 44 B.c.E., Vattagamani Abhaya became king
of Sri Lanka; however, he was forced to flee shortly thereafter by the
Tamils. Fifteen years later he regained the throne and ruled for twelve
years (29-17 B.c.E.). In 29 B.c.E. he had the Abhayagiri monastery
built and presented it to the elder Mahatissa—whom the Mahavihara
monks had previously expelled from their monastery. When Mahatissa
went to reside in the Abhayagiri monastery, he was accompanied by a
number of monks from the Mahavihara, thus leading to a split between
the two groups.

During the reign of Vattagamani Abhaya, the Buddhist canon, which
had traditionally been transmitted through memorization and recita-
tion, was finally written down. Five hundred monks from the Mahavi-
hara sect participated in the copying sessions. They did not receive any
assistance from the king since he supported the Abhayagiri sect. The
monks would recite the works they had memorized and other monks
would then verify their accuracy. Next, the recitations were edited and
written down. At this time, the canon consisted of the Tripitaka (sutra,
vinaya, and abhidharma) and commentaries. The decision to put the
canon into written form was a major step in arriving at a definite formu-
lation of its contents.

Meanwhile, the Abhayagiri sect had welcomed an elder of the Vajji-
puttaka School in India named Dhammaruci and his disciples to their
monastery. The Abhayagiri sect is consequently sometimes known as
the Dhammaruci sect. During subsequent years, the Abhayagiri sect
maintained close relations with Indian Buddhists and adopted many
new teachings from India. In contrast, the Mahavihara sect has care-
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fully maintained the Vibhajjavada tradition of Theravada Buddhism
until the present day.

During the reign of Voharika Tissa (269-291), a number of Indian
adherents of the Vetullavada sect of Mahayana Buddhism came to Sri
Lanka and were allowed to stay at the Abhayagiri-vihara by the monks;
but the king quickly expelled the Indian monks from Sri Lanka. The
Vetullavada monks later reasserted their influence at the Abhayagiri-
vihara. In protest, a group of monks from Abhayagiri left the monas-
tery and established a third sect at Dakkhinagiri during the reign of
Gothabhaya (309-322). This group, known as the Sagaliya sect, was
associated with the Jetavana monastery. King Gothabhaya had sixty of
the Vetullavada monks arrested, expelled from the order, and deported
to India. Later, King Mahasena (r. 334-361) suppressed the Mahaviha-
ra sect, which then entered a long period of decline. The Abhayagiri
sect, in contrast, prospered. During the reign of Siri Meghavanna (362-
409) a relic of the Buddha, one of his teeth, was brought to Sri Lanka
from Kaliniga in India and enshrined in the Abhayagiri monastery.

In the fifth century during the reign of Mahanama (409-431), the
great commentator Buddhaghosa came to Sri Lanka. He lived at the
Mahavihara monastery, where he wrote commentaries on the Tripitaka
and general expositions on Buddhist doctrine and practice. According
to the Calavamsa (37:215-246), Buddhaghosa was a Brahman who had
come from the vicinity where the Buddha had attained enlightenment
in central India. According to Burmese sources, he was a native of Tha-
ton, Burma, who traveled to Sri Lanka 943 years after the Buddha’s
death in the reign of King Mahanama. Recent scholarship has revealed
that Buddhaghosa was probably a native of South India. Whatever the
case may be, it is certain that Buddhaghosa did come to Sri Lanka from
a foreign country, resided at the Mahavihara, and supported the
Mabhavihara tradition. In addition, he wrote the Visuddhimagga (Path of
Purification) and a series of detailed commentaries on the Buddhist
canon based on older works in the Theravada tradition. According to
some sources, he translated the old Sinhalese commentaries into Pali.
After he completed his writings, he returned to his native country.
Buddhaghosa’s formulation of Theravada doctrines has remained the
standard one until the present time.

The rivalry between the Mahavihara and Abhayagiri sects continued
through the centuries. In general, more rulers seem to have supported
the Abhayagiri sect. The Mahavihara sect, however, successfully
endured its many hardships and preserved a purer form of Theravada
doctrine and monastic discipline. During the first half of the eighth cen-
tury, Mahayana and Esoteric Buddhism were practiced in Sri Lanka.
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Two of the monks responsible for promulgating Esoteric Buddhism in
China, Vajrabodhi and Amoghavajra, visited the island.

In the first half of the eleventh century during the reign of Mahinda
V, when Sri Lanka was invaded by the Saivite Chola dynasty of South
India, the capital city and the Buddhist monasteries were reduced to
ruins. After a half century of fighting, the Sri Lankan king Vijayabahu
1(1059-1113) forced the Cholas to leave the island, restored the monar-
chy, and invited Buddhist elders from Burma to restore Buddhism in Sri
Lanka.

In the twelfth century, King Parakkamabahu I (1153-1186) de-
frocked the decadent monks in the Mahavihara, Abhayagiri, and
Jetavana sects and purified the Buddhist orders in Sri Lanka. The
orthodox Theravada Buddhism of the Mahavihara sect subsequently
received government support, and the Abhayagiri sect was completely
banned, never to regain influence. This marked the end of the ten cen-
turies of rivalry between the sects. The Mahavihara sect and its ortho-
dox Theravada tradition have continued to dominate Sri Lankan Bud-
dhism until the present day.

In subsequent centuries, the island was invaded by the Cholas, Por-
tuguese, Dutch, and British. In the eighteenth century, King Kittisiri
Rajasimha invited ten monks from Thailand to help restore the Bud-
dhist order. Afterward, Southeast Asian monks were periodically
invited to Sri Lanka to strengthen the order. Today Sri Lankan Bud-
dhism is divided into a number of fraternities tracing their origins to
these missions from Southeast Asia. The major fraternities are the
Siyam, Kalyani, Amarapura, and Ramarnfia.



CHAPTER 9

Abhidharma Literature

The Establishment of the Abhidharma-Pitaka

THE LITERATURE by which the schools of Nikaya Buddhism are differ-
entiated is called the abhidharma. The term “abhidharma” (P. abhi-
dhamma) means ‘‘the study of the dharma.” The term “dharma’ refers to
the doctrines preached by the Buddha; it may also refer to the truths
revealed by those teachings. Consequently, abhidharma may be inter-
preted as meaning studies of the Buddha’s teachings or research into the
truths revealed by the Buddha.

Even before the contents of the Satra-pitaka had been finalized, the
Buddha’s disciples were analyzing his teachings with methods similar to
those employed later in abhidharma. These early analyses were often
incorporated into sutras. After the Sitra-pitaka had been established and
its contents determined, abhidharma investigations were considered to be
a separate branch of literature. Abhidharma studies were later compiled
into a collection called the Abhidharma-pitaka, which was combined with
the Sutra-pitaka and Vinaya-pitaka to make up the “Three Baskets” or
Tripitaka (P. Tipitaka) of the early Buddhist canon. The canon was lim-
ited to these three baskets or collections. In the Theravada School, the
term “‘Pali” (or Pali) is used with the meaning of “scripture” to refer to
the Tripitaka, but not to refer to the commentaries on the Tripitaka.!

The Sarvastivadin School argued that the abhidharma was preached by
the Buddha. Sarviastivadins thus believed that the entire 77ipitaka was,
in a broad sense, the Buddha’s preaching.? However, the similarities in
the texts of the Sutra-pitakas and Vinaya-pitakas followed by the various
schools reveal that the basic contents of these two collections were deter-
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mined before the divisions of Nikaya Buddhism had occurred. In con-
trast, the contents of abhidharma literature varies with each of the
schools, indicating that this class of literature was compiled after the
basic divisions of the schools had occurred. The Abhidharma-pitakas of
most of the schools were probably compiled during a period beginning
in 250 B.c.E. (after the first major schism) and ending around the start
of the common era.

From Sutra-pitaka to Abhidharma-pitaka

With the increase in the volume of abhidharma literature, a special divi-
sion of the canon, an Abhidharma-pitaka, was established. Before this, the
canon went through a transitional phase in which material was placed
in a “mixed basket” (Ksudraka-pitaka) of the canon.® The Ksudraka-pitaka
was the repository for materials that had been left out of the four Agamas
(the Dirghagama, Madhyamagama, Samyuktagama, and Ekottaragama) and
thus included both early and later texts. The Mahi§asaka, Dharmagup-
taka, and Mahasanghika were among those schools that included the
Ksudraka-pitaka in their canon.

The only extant example of such a division of the canon is found in
the Theravada Tipitaka, where it is called the Khuddaka-nikaya rather
than the Ksudraka-pitaka. The term “ksudraka” (P. khuddaka) means
“small” or “mixed”’; but the meaning “mixed” is more appropriate.
However, a “mixed agama” (Tsa a-han ching, or literally, ksudrakagama,
cf. Abhidharmakosabhasya, p. 466) is included in the Chinese canon (7" 99
and 101). Since this work corresponds roughly to the Pali Samyutta-
nikdya and not to the Khuddaka-nikdya, the term “Khuddaka-nikaya” is
translated into Chinese for convenience as Asiao-pu or “small section.”
The Khuddaka-nikaya is not small, however, as it is the largest of the five
Nikayas.

Fifteen works are included in the Pali Khuddaka-nikdya. Among them
are very old writings such as the Dhammapada (Words of the Doctrine),
Suttanipata (Collections of Suttas), Theragatha (Verses of the Elder
Monks), and Therigatha (Verses of the Elder Nuns). Other texts included
in the Khuddaka-nikaya were composed at a later date; among these are
the Niddesa (Exposition) and the Patisambhidamagga (Way of Analysis).
In both style and content the latter two works are similar to fully devel-
oped abhidhamma literature, and thus represent a literary stage between
the Nikayas and the works of the Abhidhamma-pitaka.* Both texts were
compiled around 250 B.c.E., a date that would make them forerunners
of abhidhamma literature.
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The Niddesa is divided into two parts: the “Mahaniddesa” and the
“Cullaniddesa.” The first part is a commentary on the “Atthaka,” the
fourth chapter of the Suttanipata. The second part consists of commenta-
ries on two parts of the Suttanipata: on the fifth chapter (“Parayana’)
and on the Khaggavisana-sutta, which is contained in the first chapter.
Since the five chapters of the Suttanipdta are not explained in the order in
which they are found today in the Pali canon, the Suttanipata was obvi-
ously not edited into its modern format of five chapters until after the
Niddesa was compiled. Many elements of the Niddesa, such as its method
of defining doctrines and its technical terms, are similar to those found
in abhidhamma texts.

The Patisambhidamagga (Path of Discrimination) contains discussions
of the practical applications of many of the topics found in abhidhamma
literature. At the beginning of the text is a list of fifty-five topics that are
discussed in the work. These topics are called matika, a term characteris-
tically used in Theravada abhidhamma texts. The list of matika in the Pat:-
sambhidamagga is not as refined or as well organized as those in later
Theravada abhidhamma texts.

The Niddesa and Patisambhidamagga are found only in the Theravada
canon. No texts representing this transitional phase from sitra to
abhidharma are found in extant Sarvastivadin literature.

The Theravada Abhidhamma-pitaka

The Theravada Abhidhamma-pitaka is composed of seven treatises com-
piled successively between 250 and 50 B.c.E. The oldest of these is the
Puggalapariiiati (Designation of Human Types). The next oldest text is
the first part of the Dhammasargani, which consists of lists of 122 matika
(matrices or topics) in the ‘“Abhidhamma-matika” and 42 in the
“Sutta-matika.” These lists function as tables of contents for the work.
The previously mentioned Puggalapasiniati has its own list of matika, while
most of the other treatises of the Pali Abhidhamma-pitaka are based on the
lists in the Dhammasangani (Buddhist Psychological Ethics). The various
dhammas are differentiated on the basis of these lists. The Vibhariga, how-
ever, contains its own list of topics, the “Sutta-bhajaniya”; this list
appears to be early. Thus the Puggalapansiat: and the lists at the begin-
ning of the Dhammasarngan: and Vibhariga (Book of Analysis) constitute
the oldest parts of the Pali Abhidhamma-pitaka. Before the abhidhamma
texts were compiled, the determination of lists of matika was an impor-
tant issue among early Buddhist scholars. The analysis of dhkammas in
the seven treatises of the Abhidhamma-pitaka therefore primarily focuses
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on the 122 elements of the “Abhidhamma-matika” of the Dhammasarigan:.
The men who memorized the mdtikd were known as matika-dhara.

The remaining portions of the Dhammasangani and Vibharga were
compiled next. This literature consisted of analyses of Buddhist doc-
trine through the examination of dhammas from various perspectives.
The last works of the Abhidhamma-pitaka to be compiled were the Dhatu-
katha (Discourse on Elements), Yamaka (Book of Pairs), and Patthana
(Conditional Relations). These three treatises contain more detailed
analyses of doctrines, including the dynamics of the relations and inter-
actions of the various dhammas. The Kathavatthu (Points of Controversy),
a work containing criticisms of the heretical teachings of other schools,
also was compiled during this later period.

The works of the Pali Abhidhamma-pitaka are not arranged in the order
of their composition. Rather, they are found in the following sequence,
which was determined by Buddhaghosa.

1. Dhammasatigani (Enumeration of Dhammas or Buddhist Psycholog-
ical Ethics)

. Vibhariga (The Book of Analysis)

. Kathavatthu (Points of Controversy)

. Puggalapansiati (Description of Human Types)

. Dhatukatha (Discourse on Elements)

. Yamaka (Book of Pairs)

. Patthana (Conditional Relations).

OO e WON

Many other abhidhamma works exist in Pali, but they are considered to
be extracanonical and are not included in the Abhidhamma-pitaka.

The contents of the three major sections of the Theravada canon—
the Sutta-, Vinaya-, and Abhidhamma-pitakas—were finally determined
around the first century B.c.E. As the study of Buddhist doctrine and
practice continued, commentaries (afthakathd) were written. A number
of texts survive that are representative of the transitional period
between works included in the Abhidhamma-pitaka and full commenta-
ries. They are the Milindapasiha (Questions of King Milinda), the Nett:-
pakarana (The Guide), and the Petakopadesa (Pitaka-Disclosure).® (These
three works are included in the Khuddaka-nikaya of the Burmese version
of the Theravada canon.) The Petaka was also probably of this genre,
but unfortunately it has not survived. These works were written in
approximately the first century c.E., after the contents of the Abh:-
dhamma-pitaka had already been established.

The Milindapaiiha is based on discussions of Buddhist doctrine
between a Greek king Milinda (or Menandros, r. ca. 150 B.c.E.), who
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ruled in northern India, and a Buddhist monk named Nagasena. The
text exists in both Pali and Chinese (Na-hsien pi-ch’tu ching; T 1670).
Several schools besides the Theravada used the text. The Petaka also
seems to have been studied in a number of schools. (The term “p’i-le”
referred to in the second fascicle of the 7a-chih-tu lun [T 25:70b, Maha-
prajiiaparamitopadesa] may refer to the Petaka.)

The Abhidharma-pitaka of the Sarvastivadin School

The Abhidharma-pitaka of the Sarvastivadin School is composed of seven
treatises. The major treatise is the Jignaprasthana (Source of Knowledge)
by Katyayaniputra; it was compiled approximately three hundred years
after the death of the Buddha in the first or second century B.c.E. Since
this work systematized Sarvastivadin doctrine in an authoritative way, it
was highly regarded by Sarvastivadin thinkers. Consequently, the other
six treatises were called “feet” (pada) or auxiliary texts while the Jiana-
prasthana was known as the “body” (Sarira) or main text. (The terms
“body” and “legs” were applied by later monks.) Although the Jidna-
prasthana was the most important of the seven texts, it was not the ear-
liest.

The six “feet” texts do not all date from the same time. The earliest is
the Sangitiparyaya, followed by the Dharmaskandha. These two treatises
reflect the same stage of development as Pali texts dating from the early
to the middle of the period when the Abhidhamma-pitaka was being com-
piled. The Vinanakaya, Dhatukaya, Prajraptisastra, and Prakaranapada all
display more advanced doctrines and are similar in development to the
later texts of the Pali Abhidhamma-pitaka. (The first chapter of the Praka-
ranapada, on doctrines expressed as sets of five elements, apparently cir-
culated as an independent text at an early date. The fourth chapter, on
sets of seven, also seems to have been an independent text, suggesting
that the Prakaranapdda may have been a collection of independent texts.)
The Prajriaptisastra and Jrianaprasthana both include more advanced doc-
trines than the texts of the Pali Abhidhamma-pitaka. Such doctrinal treat-
ments as the classification of dharmas into five major types (Ch. wu-wer),
the systematization of the mental faculties, the teaching that dharmas
exist in all three time periods (past, present, and future), the four (or
sometimes three) aspects of dharmas (origination, subsistence, decay,
and extinction), and the classification of the four conditions and six
causes are all unique to the Sarvastivada School.

With the exception of the Prajiiaptisastra, the “body and six feet” of
the Sarvastivadin Abhidharma-pitaka are all extant in complete Chinese
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translations. The Chinese version of the Prajiiaptisastra is a partial trans-
lation, containing only the section on causes; but a seemingly complete
Tibetan translation (Peking nos. 5587-5589) exists with sections on the
cosmos, causes, and karma. The other five “feet” and the Jaanapra-
sthana were not translated into Tibetan. The Jaanaprasthana, its six
“feet,” and the authors to whom the texts are attributed are listed
below.

1. Jhdnaprasthana (T 1543-1544) Katyayaniputra
2. Prakaranapada (T 1541-1542) Vasumitra

3. Vijnanakdya (T 1539) Devasarman

4. Dharmaskandha (T 1537) Sariputra

5. Prayriaptisastra (T 1538) Maudgalyayana
6. Dhatukaya (T 1540) Parna

7. Sangitiparyaya (T 1536) Mahakausthila

The names of the authors of the seven treatises listed above are from
YaSomitra’s Sphutartha Abhidharmakosavyakhya (p. 11), where the classifi-
cation of the seven treatises as “body” and “feet” is also found (p. 9).
The Chinese translations have a slightly different list of authors.

Many other Sarvastivadin abhidharma treatises exist. Some Sarvas-
tivadins seem to have believed that the Abhidharma-pitaka should not
have been limited to the above seven texts. However, since the above
list has traditionally been highly regarded by Buddhists (for example,
see the Abhidharmakosavyakhya), these seven works should probably be
considered as the Sarvastivadin Abhidharma-pitaka.

Besides the Chinese and Tibetan translations mentioned above, a
number of fragments of Sanskrit abhidharma texts discovered in Central
Asia are extant. Fragments of texts such as the Sangitiparydya and the
Prakaranapada have been published by Waldschmidt and others.® The
existence of a fragment of the Dharmaskandha has also beer announced.’

Abhidharma-pitaka from Other Schools

The Sarvastivadin and Pali Abhidharma-pitakas are extant in their com-
plete forms. In addition, several abhidharma works falling outside these
two traditions should also be mentioned. The She-li-fu a-p’i-t’an lun (T
1548, Sariputrabhidharmasastra?) in thirty fascicles, which probably be-
longed to the Dharmaguptaka School, is particularly important.?
Although it does not display the advanced doctrinal development of the
Pali and Sarvastivadin traditions, it is valuable because it is one of the
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few extant longer abhidharma works from another tradition. A short,
three-fascicle, incomplete translation of a Sammitiya work also sur-
vives, the San-mi-ti-pu lun (T 1649, Sammitiya-sastra?). The pudgalavadin
(personalist) position is presented in this work. The date of composition
of the text has not been clearly determined.

The Ch’eng-shih lun (T 1646, Tattvasiddhisastra?) by Harivarman was
probably composed between 250 and 350, and thus was compiled too
late to be included in an Abhidharma-pitaka. The text, which seems to
reflect a Sautrantika point of view, was translated into Chinese by
Kumarajiva and studied widely in China during the fifth and sixth cen-
turies.

When the Chinese pilgrim Hsiian-tsang returned from India, he
brought both Hinayana and Mahayana sitras and sdstras with him.
According to his travel diary, among the Hinayana texts were sixty-
seven works from the Sarvastivadin School, fourteen Theravada works,
fifteen Mahasanghika works, fifteen Sammatiya works, twenty-two
Mahisasaka works, seventeen Kasyapiya works, and forty-two Dhar-
maguptaka works. Hsilian-tsang’s figures indicate that the canons of
these schools included Abhidharma-pitakas. However, since Hstian-tsang
translated only the Sarvastivadin texts, the works from the other schools
are no longer extant. I-ching, in his travel diary, notes that the Sarvas-
tivadin, Sammatiya, Theravada, and Mahasanghika schools each had a
canon of approximately 300,000 verses.

Commentarial Literature

Only the commentaries on the Abhidharma-pitakas of the Sarvastivada
and Theravada schools are extant. A number of commentaries were
composed in Sinhalese in the first and second centuries c.E. by monks
of the Sri Lankan Theravada School. Among these commentaries were
Mahatthakatha, Andhakatthakatha, Mahapaccari, Kurundatthakatha, Sarikhepa-
tthakatha, and Uttaraviharatthakatha. In the fifth century a new group of
commentators appeared, which included Buddhaghosa, Buddhadatta,
and Dhammapala. They produced new commentaries based on the
ones composed several centuries earlier. Since their new commentaries
supplanted the older ones, the earlier commentaries were subsequently
lost. The Uttaraviharatthakatha is a work of the Abhayagiri-vihara sect of
the Theravada School. The Chinese translation of Upatissa’s (fl. second
century) Vimuttimagga, the Chieh-t’o-tao lun (T 1648), also expounds the
positions of the sect.

The most important commentator in the Theravada tradition was
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Buddhaghosa (fl. fifth century). One of his major works, the Vissudh:-
magga (Path of Purification), explains the doctrines of the Mahavihara
sect of the Theravada School. Buddhaghosa also extensively utilized the
old Sinhalese commentaries to write new commentaries (aithakatha) in
Pali on the Theravada canon. Buddhaghosa’s voluminous commenta-
ries are considered to be the culmination of three centuries of Sri
Lankan scholarship. The most famous of his commentaries are as fol-
lows:

Samantapasadikai—commentary on the Vinaya
Sumargalavilasini—commentary on the Digha-nikaya
Paparicasidani—commentary on the Majjhima-nikaya
Saratthappakasini—commentary on the Samyutta-nikaya
Manorathapurani—commentary on the Ariguttara-nikaya
Atthasalini—commentary on the Dhammasangan:

In addition, Buddhaghosa wrote the Dhammapadatthakatha, which is a
commentary on the Dhammapada, and the Paramatthajotika, which in-
cludes commentaries on the Sutlanipata and the Khuddakapatha. Bud-
dhaghosa managed to write commentaries on virtually the entire
Theravada canon. His Atthasalini and Visuddhimagga are among the most
important expositions of Theravada doctrine. His commentary on the
Kathavatthu, the Kathavatthuppakaranatthakatha, is important because it
identifies the positions held by the Hinayana schools in doctrinal con-
troversies. Elements of Mahayana doctrine are also found in these com-
mentaries and would make a fruitful subject for further research.

The Sri Lankan chronicles must also be mentioned here, although
they are not canonical commentaries. The Dipavamsa relates the story of
the Buddha’s birth, the history of central India, the transmission of
Buddhism to Sri Lanka, and the subsequent history of Sri Lanka until
the reign of Mahasena (r. 325-352). The identity of the author is not
known; however, since Buddhaghosa was familiar with the Dipavamsa, it
was apparently compiled during the first half of the fifth century. The
chronicle is a valuable source, for it relates secular political history as
well as Buddhist history. Because the literary style of the Dipavamsa was
awkward, it was rewritten as the Mahdvamsa by Mahanama during the
reign of Dhatusena (r. 460-478). Although the subject matter of the
Mahavamsa is the same as that of the Dipavamsa, the Mahavamsa is more
detailed. The Culavamsa is a long chronicle, based on the Mahdvamsa,
that relates Sri Lankan history up to the eighteenth century. The
Sasanavamsa, composed in Burma by Pafifiasimin, is also an important
historical source. It traces the history of central India until the time of
the Third Council and then relates the missionary activities of monks in
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various lands. The section concerning Burma (known in the chronicle
as Aparantarattha) in the sixth chapter is especially valuable. Although
the Sasanavamsa, compiled in 1861, is a relatively recent work, it is based
on much older sources.

After the time of Buddhaghosa, Sri Lankan Buddhism declined for
several centuries. In the eleventh century, the Mahavihara sect reas-
serted itself, and many scholarly monks appeared. Among them was
Anuruddha, author of the Abhidhammatthasarigaha, an outline of Thera-
vada Buddhist doctrine.

In India the Sarvastivadin School flourished in both Gandhara and
Kashmir. The two groups, however, differed on certain points of doc-
trine. The Gandhara group was the more progressive, and eventually
the Sautrantika School arose out of it. Since the Kashmir group was
more conservative, Kashmir remained a Sarvastivadin stronghold.
After the Jaanaprasthana and its six auxiliary treatises were composed, a
school of commentators (vatbhasika) arose. The results of two hundred
years of scholarship by these commentators was compiled into the 4-p’i-
ta-mo ta-p’i-p’o-sha lun (T 1545, Abhidharma-mahavibhasa-sastra?; hereafter
cited as the Mahavibhasa). This work was compiled as a commentary on
the Jianaprasthana, but it is much more than a commentary. It contains
discussions of new developments in Sarvastivadin doctrine and harsh
criticisms of the doctrines of other groups of monks, including the
Mahasanghikas, Darstantikas, and Discriminators. Heterodox doc-
trines held by some Sarvastivadin monks are also criticized.

The Mahavibhasa is extant only in Chinese. A two-hundred-fascicle
translation of the text was done by Hsiian-tsang (7" 1545). (Earlier, dur-
ing the Northern Liang dynasty [397-439], a hundred-fascicle transla-
tion was completed by Buddhavarman and others, but part of it was
burned in a fire during the frequent wars of that period so that only the
first sixty fascicles of that translation are extant [A-p’i-t’an p’i-p’0-sha
lun, T 1546].) According to an afterword by Hsiian-tsang, four hundred
years after the Buddha’s death King Kaniska (r. 132-152) assembled
five hundred arhats and had them compile the canon (7" 27:1004a). The
Sarvastivadin Abhidharma-pitaka is said to date from that time. Modern
scholars call this the Fourth Council. (According to Hshan-tsang’s
travel diary, the Hsi-yu chi [T 51:882a], Par$va presided over the meet-
ing.) Since Kaniska’s activities are mentioned in the Mahdvibhasa, some
scholars believe it should be dated after Kaniska’s reign. The work is
enormous, however, and is certainly a compilation of several centuries
of scholarship. Thus, it was probably compiled into its final form as a
Sastra sometime in the third century, while the essential parts of the work
date back to the second century c.E., before the time of Nagarjuna.

In the Mahavibhasa, the positions of many Sarvastivadin scholars are
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quoted and criticized. Particularly important are the comments and
criticisms of four scholars known as ‘“‘the four critics of the Vibkasa”
(Abhidharmakosabhasya, p. 296; Abhidharmadipa, p. 259): Ghosaka, Dhar-
matrata, Vasumitra, and Buddhadeva. They represent the orthodox
Sarvastivadin position, but even their views are sometimes criticized in
the Mahdvibhdsa. Ghosaka is credited with the authorship of the
Abhidharmamytarasasastra (T 1553), a handbook of abhidharma, but it is not
clear whether the author of the handbook is identical with the person
mentioned so often in the Mahdvibhdsa. A number of figures named
Dharmatrata are known: the one mentioned in the Mahavibhasa, the
compiler of the Uddnavarga, the author of the Wu-shih p’i-p’o-sha lun (T
1555, Panicavastukavibhasasastra?), and the author of the Tsa a-p’i-t’an-hsin
lun (T 1552, Abhidharmasdrapratikirnakasastra?). The author of this last
work lived in the fourth century and thus cannot be identified with the
Dharmatrata of the Mahavibhasa.

Figures named Vasumitra are mentioned frequently in abhidharma
literature, including the scholar referred to often in the Mahdvi-
bhasa and the author(s) of the Prakaranapada(T 1541-1542), Samayabhedo-
paracanacakra (T 2031-2033), and Tsun p’o-hsi-mi p’u-sa so-chi lun (T
1549). Determining whether all of these figures are identical or not is
extremely difficult; there were probably at least two people named
Vasumitra.

Buddhadeva was a Darstantika thinker. The name ‘“Buddhadeva”
appears in an inscription on a pillar with a lion-capital (Konow,
Kharosthi Inscriptions, p. 48). Some scholars have argued that the
inscription refers to the same man named in the Mahdvibhdsa. Pariva
was another influential Vaibhagsika.

The compilation of the Mahavibhasa was a major achievement and
marked the end of one phase of Sarvastividin abhidharma studies.
Because the work was so large, it did not offer a systematic view of
abhidharma theory. Consequently, during the period when the Mahavibha-
sa was being completed, Sarvastivadin scholars began writing shorter
works outlining abhidharma theory. Among these are the Pi-p o-sha lun (T
1547, Vibhasasastra®) by Sitapani(?), the A-p’i-t’an hsin lun (T 1550,
Abhidharmahydayasastra?) by Dharmasri(?), the Tsa a-p’i-t’an hsin lun (T
1552, Samyuktabhidharmahrdayasastra?) by Dharmatrata, and the Ju a-p’i-
t’a-mo lun (T 1554, Abhidharmavatarasastra#f) by Skandhila. Later, Vasu-
bandhu compiled his monumental work, the Abkidharmakosabhasya. Two
Chinese translations (7" 1558 by Hslian-tsang and 7 1559 by Paramar-
tha) and one Tibetan translation of this work exist. In addition, the
Sanskrit text of the verses was published by V. V. Gokhale in 1953 as
the Abhidharmakosakarika. The Sanskrit text of both the verses and prose
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commentary by Vasubandhu was published in 1967 by P. Pradhan as
the Abhidharmakosabhasya.

Some scholars place Vasubandhu’s life from ca. 320 to 400, but a date
of around 450 seems more reasonable. To explain the various problems
concerning Vasubandhu’s dates, Erich Frauwallner has suggested that
two men named Vasubandhu might have played key roles in Buddhist
history. The earlier Vasubandhu would have lived around 320-380 and
been the younger brother of Asanga, while the latter would have been
the author of the Abidharmakosa with dates of 400-480. However,
Frauwallner’s argument has not gained wide acceptance. It is more rea-
sonable to view Vasubandhu as a single figure with dates of around
400-480.°

Vasubandhu’s Abhidharmakosa is a skillful and systematic presentation
of the Sarvastivadin position. However, because Vasubandhu some-
times criticized Sarvastivadin doctrines from the Sautrantika point of
view, Sanghabhadra wrote a treatise, the A-p’i-ta-mo shun-cheng-li lun (T
1562 [Abhidharma) Nyayanusarasastra?), presenting the position of the
Kashmiri Sarvastivadin School. In his work, Sanighabhadra refuted the
teachings of the Abhidharmakosa and defended orthodox Sarvastivadin
doctrines; but even Sanghabhadra was influenced by the Abhidharmakosa
and advanced some new doctrines that differed from the traditional
positions maintained by Sarvastivadins. Consequently, his teachings
are referred to as doctrines of ‘“the new Sarvastivadin (School).”
Sanghabhadra also wrote the A-p’i-ta-mo-tsang hsien-tsung lun (T 1563,
Abhidharmakosasastrakarikavibhasyaf).

The Abhidharmakosa profoundly influenced subsequent Buddhism.
After it was written, the study of the Abkidharmakosa became the major
activity of later abhidharma researchers, and a number of commentaries
on it were written. Gunamati (480-540) and Vasumitra are both cred-
ited with commentaries on the Abhidharmakosa, but neither commentary
is extant. Sthiramati’s (510-570) commentary, the Zattvartha, survives in
a complete Tibetan translation (Peking no. 5875) and in fragments in a
Chinese translation (7" 1561). Later, Ya$omitra wrote the Sphutartha
Abhidharmakosavyakhya, which exists in Sanskrit and Tibetan (Peking
no. 5593). A commentary by Samathadeva is also extant in Tibetan.
Recently the Sanskrit (no Chinese or Tibetan translation exists) text of
the Abhidharmadipa, an abhidharma work that follows the Abhidharmakosa,
was published. In addition, subcommentaries by Parnavardhana and
others exist in Tibetan.

The basic Sarvastivadin abhidharma literature is completely extant in
Chinese translation and includes the seven treatises of the Abhidharma-
pitaka, the Mahavibhasa, the Abhidharmakosa, and many other texts. Tibe-
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tan translations of abhidharma material are primarily concerned with the
Abhidharmakosa and its commentaries. In recent years, Sanskrit texts of
such works as the Abhidharmakosa, Sphutartha Abhidharmakosavyakhya, and
Abhidharmadipa have been found, adding to our understanding of the
abhidharma tradition. Among the texts discovered by a German expedi-
tion to Central Asia were some on abhidharma. Several of these have
been mentioned earlier.!?

Abhidharma Texts from Other Schools

Few texts from schools other than the Theravada and Sarvastivada are
extant. Texts such as the She-li-fu a-p’i-t’an lun (T 1548, jdﬁputrdbhidhar—
masdstra?), San-mi-ti-pu lun (T 1649), and Ch’eng-shih lun (T 1646, Tattva-
siddhisdstra?) have already been discussed. Other abhidharma texts should
also be mentioned. The Ssu-ti {un (T 1647, Catuhsatyasastra?) in four fas-
cicles contains citations from a text called the A-p’i-t’an-tsang lun or
Tsang lun (Petaka?) and from Sautrantika sources. Although it is clearly a
text compiled by the monks of one of the schools of Nikaya Buddhism,
scholars have not determined which school produced the Ssu-t lun. The
P’i-chih-fo yin-yiian lun (T 1650) in two fascicles is a commentary on the
verses on the rhinoceros in the Suttanipita. The Fen-pieh kung-te lun (T
1507) in five fascicles is a commentary on the Ekottaragama (T 125).
These texts, too, were composed by monks from the Nikaya schools.

The Mahavibhasa (T 1545), Kathavaithu, and Buddhaghosa’s commen-
tary on the Kathdvatthu also contain numerous references to the doc-
trines of Nikaya Buddhism. The best systematic account of Nikaya doc-
trine in a primary source is Vasumitra’s Samayabhedoparacanacakra (T
2031-2033 and Tibetan translation, Peking no. 5639). This text has
long been a subject of research in East Asia and is usually read with
K’uei-chi’s (632-682) commentary, the I-pu-tsung-lun-lun shu-chi (Zokuzo-
kyo part 1, vol. 83, fasc. 3). (The Ibushirinron jukki hotsujin edited by
Oyama Ken’ei is a valuable reference.) Chi-tsang’s (549-623) San-lun
hsiian-i also contains useful information on Nikaya doctrine, as do the
Ch’eng-yeh lun (T 1609, Karmasiddhiprakarana#), Wu-yun lun (T 1612,
Pancaskandhaprakarana#), and Vyakhya-yukti, all by Vasubandhu.!! In
addition, Mahayana sources contain passages critical of the schools of
Nikaya Buddhism, which sometimes yield information about doctrine.
However, even when all of these sources are consulted, a comprehen-
sive view of Nikaya doctrine is still difficult to formulate.



CHAPTER 10

The Organization of the Dharmas
in the Abhidharma

Abhidharma and Matrka

UNLIKE THE TERM “dharma,”” which was in use before the time of the
Buddha, the term “abhidharma” (P. abhidhamma), is peculiar to Bud-
dhism. In the Agamas it is used in the sense of “referring to the dharma.”
Later it also came to have the meaning of “research into the dharma.’
The element “abhi” in the word abhidharma has the meaning of “refer-
ring to,” but it can also mean ‘“‘superior.” Consequently, abhidharma is
sometimes interpreted as meaning ‘“superior dharma.” In Sarvastivadin
texts, it is usually found with the sense of “referring to the dharma,”
while in Pali texts it is most often used with the meaning of “superior
dharma.”!

The early stages of the analysis of the Dharma (the Teachings of the
Buddha) can be found in the Agamas. In these passages, often called
abhidharma-katha (discussions of abhidharma), the Buddha’s words were
collected and classified. In analyses called vibhariga, his Teachings were
explained in simpler words or examined and applied to other situations.
The critical analysis of teachings was an important aspect of the Bud-
dha’s enlightenment. Thus some of the texts in the Agamas are devoted
to detailed analyses of doctrine. For example, the Middle Path consisted
of an analytical process of choosing the Middle Way from a synthesis of
two extreme positions. In other texts the teaching is arranged according
to the number of elements in the doctrine or the subject matter under
discussion.

Once the contents of the Sutra-pitaka had been firmly determined,

’
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abhidharma studies could no longer be included in it, and a new way of
organizing the results of these analyses was needed. Studies of the
dharma were compiled into the Abhidharma-pitakas. Among the important
aspects of studying abhidharma were the selection of topics for research
and the subsequent analysis of those topics (dharma-pravicaya). These
topics were called matrka (P. matika), which may be translated as
“matrices” or “lists.”? The people who devoted themselves to these
studies were called matikadhara in Pali. Matrka are not clearly listed in
the Sarvastivadin abhidharma texts, but such lists of topics played a cen-
tral role in the development of the Pali abhidhamma texts. In the begin-
ning of the earliest Pali abhidhamma treatise, the Puggalapaninatts (Human
Types), is a table of contents called the matika-uddesa, which lists the fol-
lowing six topics (pasifiatti) that correspond to matika: khandha (aggre-
gates), ayatana (sense organs and their objects), dhatu (sense organs,
sense objects, and sense-consciousnesses), sacca (truths), indriya (facul-
ties), and puggale (human types). The last category is subdivided into
sections that extend from one person to ten persons. Many additional
matika are contained within these divisions. The main subject of the Pug-
galapannatti is the analysis of these numerical groups of human types.

The contents of the Sariputrabhidharmasistra (T 1548) are arranged in
the following order: dyatana, dhatu, skandha, the Four Noble Truths, and
indriya. It thus includes most of the same matrka listed in the Pali Puggala-
panitatti. However, the topics of the S‘driputm‘bhidhannafdstm are not called
matrka even though they would seem to correspond to matrka. Moreover,
a variety of other topics has been inserted between the end of fascicle
five, where the discussion of indriya (bases of cognition) ends, and the
beginning of fascicle eight, where the discussion of pudgala (persons)
begins.

At the beginning of the Pali abhidhamma work entitled the Dhamma-
sarigant (Compendium of Dhammas) is a section called the “Abhidhamma-
mattka” where twenty-two threefold doctrinal topics and one hundred
twofold topics are listed. (A threefold doctrinal topic is a teaching
divided into three parts, such as the Three Jewels: the Buddha, his
Teaching, and the Buddhist order.) These lists are followed by a supple-
mentary list of forty-two twofold topics entitled the “Suttantika-matika.”
The explanations of the matikd that constitute the main part of the text of
the Dhammasarnigan: are placed after the lists of topics. The process by
which these matiké were chosen and collected by members of the
Theravada School is not clear, but of the forty-two twofold topics listed
in the “Suttantika-abhidhamma,’’ thirty-one are also included in a list of
thirty-three twofold topics found in a sutta, the Sarngitisuttanta (DN, no.
33). Since the order of the designations listed in the two works is very
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close, the list of dhammas in the Sarigitisuttanta apparently provided the
basis for the matika. The Pali Sarigitisuttanta corresponds to two works in
the Chinese canon: the Chung-chi ching in the Ch’ang a-han ching (T 1,
Dirghagama) and the Ta-chi-fa-men ching (T 12, Sasgitisutra®). This sutra
eventually influenced the Sarvastivadin abhidharma treatise the Sargitipa-
ryaya (T 1536).

Matika are explained in two other works of the Pali Abhidhamma-
pitaka, the Vibhatiga and the Patthana, indicating that the term matika was
used often in Theravada Buddhism. In the Sariputrabhidharmasastra (T
1548), topics identical to matrka are discussed, but are not referred to as
matrka. Matrka are not mentioned in the seven treatises of the Sarvas-
tivadin Abhidharma-pitaka, however, some of these Sarvastivadin trea-
tises, such as the Sangitiparyaya (T 1536) and the Dharmaskandha (T
1537), are commentaries based on matrka. Consequently, in the Sarvas-
tivadin treatise Shun-cheng-li lun (T 1562, Nydyanusarasastra?), the term
“matrka” is explained (7°29:330b), and a number of examples of matrka
are listed. Among the examples are elements of the thirty-seven acquisi-
tions that lead to enlightenment (saptatrimsad-bodhipaksika-dharmah) such
as the four mindfulnesses (catvar: smrtyupasthanani) and the four right
efforts (catvari samyakprahanani). According to the text, “Beginning with
the Sangitiparyaya, Dharmaskandha, and Prajiiaptisastra, all such works are
called matrka” (T 29:330b). Thus the texts themselves were considered
to be matrka. Elsewhere in the Shun-cheng-li lun (T 29:595b), the term
“upadesa,” one of the twelve divisions of the teaching, is explained as
being equivalent to matrka and abhidharma.

In the A-yi-wang chuan (T 2042, Asokarajavadana*) a division of the
canon called the Matrka-pitaka (Ch. mo-te-le-ch’ieh tsang) is mentioned
instead of an Abhidharma-pitaka (T 50:113c). Its contents are said to
begin with the four types of mindfulness, the four right efforts, and
other elements of the thirty-seven acquisitions that lead to enlighten-
ment, and are thus close to the explanation in the Shun-cheng-li lun. Simi-
lar explanations are found in such works as the A-yi-wang ching (T
50:152a, Asokarajasutra?) and the Ken-pen yu-pu-lii tsa-shih (T 24:408b,
Mulasarvastivada vinayaksudrakavastu#). Thus matrka were known within
the Sarvastivadin and Maulasarvastivadin schools. The thirty-seven
acquisitions leading to enlightenment were a particularly important
example of matrka for these schools. However, the term “matrka’ is not
found in the seven treatises of the Sarvastivadin Abhidharma-pitaka,
instead, the term “abhidharma’” is used. Consequently, the compilers of
the Mahavibhasasastra and the Abhidharmakosa did not discuss the term
maltrka.

Matrka were not only used for the classification of dkarmas, they were
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also employed in vinaya texts. Although matrka are not found in the Pali
Vinaya, they are used in Sarvastivadin vinaya texts. The title of the Sa-
b o-to-pu p’t-ni mo-te-lo ch’ieh (T 1441, Sarvastivadavinayamatrka®) suggests
that it is a collection of matrkd from the Vinaya. A commentary on the
Dharmaguptaka vinaya, the P’i-ni mu ching (T 1463, Vinayamatrkdsitra?)
has a similar title.

As the matrkd used to explain the Dharma developed, they were
gradually incorporated into the various Abhidharma-pitakas. The term
“matrka’ is still preserved in the treatises of the Theravada Abhidhamma-
pitaka, but it has been expunged from the Sarvastivadin Abhidharma-
pitaka and the Sariputrabhidharmasastra and replaced with the term
“abhidharma.”’ As the matrkd system was elaborated, explanations and
commentaries concerning the meanings of key words were developed
and doctrines were explicated in detail. Gradually, a branch of Buddhist
studies arose that was primarily concerned with the explanation of doc-
trine. This tradition was called ““studies of the Dharma’ or abhidharma.

One meaning of the word “abhi” is “facing.” If this definition is
used, then abhidharma can be interpreted as ‘“‘facing or viewing the
Dharma” and was thus occasionally translated into Chinese as “tui-fa.”’
However, as noted earlier, “abhi” also has the meaning of “superior,”
and abhidharma may also be interpreted as meaning “superior or incom-
parable Dharma” (Atthasalini, 1. 2; The Expositor, vol. 1, p. 4; dham-
matireka, dhammavisesattha, Mahavibhasa, T 1545, fasc. 1, intro.). The lat-
ter interpretation suggests that the abhidharma tradition is superior to
and transcends the earlier, unanalyzed Dharma. In the Mo-ho-seng-chi lii
(T 22:475c, Mahasanghikavinaya?), abhidharma is said to be the ninefold
teaching (navariga-sasana), and it is interpreted as meaning ‘‘superior
Dharma.” The Buddha’s teaching was thus sometimes seen as abhi-
dharma.

The major characteristic of abhidharma is its emphasis on analysis
(vibhariga). Problems are examined from a variety of perspectives to
arrive at a comprehensive understanding of issues. In Buddhaghosa’s
Atthasalini (1. 3; The Expositor, vol. 2, p. 4) these investigations are called
analysis of satras (suttanta-bhdjaniya), analysis of abhidharma (abhidhamma-
bhajaniya), and analysis through questions and answers (panha-pucchaka-
naya). In the Sarvastivadin School analyses of dharmas involved a variety
of perspectives such as whether the dharma is visible (sanidarsana) or not,
impenetrable (pratigha) or not, influenced (sasrava) by the defilements or
not; whether scrutiny (vicara) and investigation (vitarka) can be applied
to it or not; which of the three realms (desire, form, and formless) it
exists in; and whether it is morally good, bad, or neutral. These catego-
ries were called the “gates of analysis.”
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Dharma and Abhidharma

The term ‘“Dharma’ refers to the Teachings preached by the Buddha.?
Since the Buddha’s Teachings concerned the facts of human existence,
Dharma can be interpreted as referring to the true nature of human
existence. Human existence is made up of constantly changing phe-
nomena and of the basic entities that constitute phenomena. Examples
of phenomenal existence are the body, the mind, and the external
world. However, phenomenal existence can be analyzed further. For
example, within the body are elements such as the visual, auditory, and
gustatory faculties. Since the visual and auditory faculties perform dif-
ferent functions, they have different qualities. The various types of per-
ception and the organs that are the bases of those perceptions are called
indriya. The body is analyzed into visual, auditory, olfactory, gustatory,
and tactile organs. The “tactile organ” refers to the skin, flesh, muscles
and other parts of the body without the other four sense organs.

The mind, too, is analyzed into components such as judgments,
memories, and emotions. These components are analyzed further,
revealing many mental faculties. For example, a list of defilements
(klesa) might include lust (raga), hatred (dvesa or pratigha), pride (mana),
doubt (victkitsd), and wrong views (drsti). Other mental faculties were
also included in such lists. Some pairs of mental faculties or qualities
seem to be mutually exclusive. Such pairs include love and dislike, lust
and hatred, and good and bad. Consequently, some abhidharma thinkers
argued that it was unreasonable to believe that all such mental faculties
were attributes of a single entity called the mind. Rather, the mind was
composed of many mental faculties acting in concert. Mental faculties
such as doubt, faith, lust, and hatred were considered to be independent
entities, and the activities and changes of the mind were understood in
terms of their interactions. The elemental entities of which phenomenal
existence was composed were called “dharmas,” a usage of this term
that is particularly important in Nikaya Buddhism. When the term
“dharma’ is used in the abhidharma tradition, it often refers to the entities
that make up phenomena.

Ultimate Existence (Paramartha-sat) and
Conventional Existence (Samuorti-sat)

In the Abhidharmakosa (T 29:166b; Abhidharmakosabhasva, p. 334, 11. 1-2),
existence is divided into two categories: ultimate existence (paramartha-
sat) and conventional existence (samovrti-sat). Dharmas are classified as
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paramartha-sat.* The difference between the two categories can be illus-
trated with the following examples. A vase can be destroyed by smash-
ing it and is therefore said to exist in a conventional sense. A piece of
cloth would be classified in the same manner. A human being, a con-
glomeration of various physical and mental elements, exists in a con-
ventional sense (samorti-sat). However, if the vase had been green, then
that green color would continue to exist even though the vase had been
smashed. Even if the vase were reduced to the smallest elements, to
atoms (paramdnu), the green color would still exist. Items that do not
depend on other items for their existence, which exist in and of them-
selves (or have self-nature [svabhava]) are said to be ultimately existent
and are called dharmas. Mental functions, such as lust, may also be
called dharmas since they cannot be analyzed into more basic elements.
Dharmas are also analyzed in terms of their powers. Thus the dharma
called “lust” has the power of causing lust to arise in the mind.

Any element that cannot be analyzed further is ultimately existent. It
is a dharma and has its own self-nature (sa-svabhava). It is a real existent
(dravyatah sat, Abhidharmakosavyakhya, p. 524, 1. 29). In the Miulamadhya-
makakarika, self-nature (svabhava) is defined as “‘that which exists in and
of itself” (svobhavah), ‘‘something that is not made” (akrtrima), and
“something not dependent on other things for its existence” (nir-apeksa,
Prasannapada, p. 262, 11. 11-12).

A dharma is also defined as something that has its own distinctive
mark (svalaksanadharanad dharmah, Chii-she lun, T 29:1b; Abhidharmako-
Sabhasya, p. 2, 1. 9; atthano lakkhanam dharentiti dhamma, Visuddhimagga,
chap. 15, par. 3; Harvard Oriental Series, vol. 41, p. 48, 1. 17). The
color green of a dharma of green would be the distinctive mark (sva-
laksana) of that dharma. In contrast, self-nature (svabhdva) would refer to
the existent called green, which is made up of atoms. Strictly speaking,
since self-nature itself is equivalent to being a dkarma, it is not correct to
say that something having self-nature is a dharma. Something that has a
self-nature and is made up of dharmas has conventional existence. Thus
self-nature—in other words, that which has a distinctive mark—is a
dharma. However, the terms ‘“‘self-nature” and “distinctive mark” are
sometimes used interchangeably without the above distinction.

Conditioned Dharmas (Samskrta Dharma) and
Unconditioned Dharmas (Asamskrta Dharma)

As was explained above, dharmas have a real existence as elements.
However, phenomena are constantly changing, so that although dhar-
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mas are real existents, they are not necessarily eternal real existents.
Consequently, dharmas were classified as either conditioned (transitory)
or unconditioned (eternal) dharmas. This classification of dharmas is
found in the Agamas, but was not systematically explained until the rise
of Nikaya Buddhism.

Nirvana is an example of an unconditioned (asamskrta) dharma. It is a
real existent, transcending time. When the Buddha attained enlighten-
ment, he was one with nirvana. In the Sarvastivadin abhidharma system,
ntrvana is called analytical cessation (pratisarikhya-nirodha)—the cessation
attained through the analytical power of wisdom. In other words,
through the power of wisdom, the defilements are cut off and will never
arise again. The Sarvastivadin abhidharma system also recognized non-
analytical cessation (apratisarikhya-nirodha) and space (akasa) as uncondi-
tioned dharmas, making a total of three types of dharma in this category.
Nonanalytical cessation (apratisarikhya-nirodha) refers to cessation that
occurs because the necessary conditions for the production (of defile-
ments and so forth) are not present and will not be present in the future.
This type of dharma of cessation does not rely on the analytical power of
wisdom to arise. Nirvana is recognized by the Sarvastivadins as being
the supreme dharma. In the Abhidharmakosa (Chii-she lun, fasc. 1), only
nirvana is referred to as a dharma in the ultimate sense (paramar-
thadharma).

In certain cases, even the characteristics of dharmas (dharmalaksanah)
are considered to be dharmas (Abhidharmakosabhasya, p. 2, 1. 5). A dharma
is something with its own distinctive mark or characteristic. Nirvana is
thus considered a dharma. Conditioned dharmas also have their own
marks even though they are impermanent. Both the Theravada and
Sarvastivadin schools explain the impermanence of conditioned dharmas
by noting that although each dharma has its own mark, the mark exists
for only a very short period in the present. According to the Abhidharma-
kosabhasya (p. 193, 1. 1), “Conditioned dharmas cease each instant (sam-
skrtam ksantkam).” According to the Visuddhimagga (chap. 11, par. 41;
Harvard Oriental Series 41, p. 308, 1. 29), “They are dhammas because
they each have their own characteristic and maintain it for an appropri-
ate length of time (khananurapadharanena).” Conditioned dharmas are real
existents, but because they cease in an instant, they cannot be clung to
or grasped. If this point had been pursued, it might have led to the posi-
tion that dharmas were nonsubstantial; however, the existence of the
dharmas was emphasized by the schools of Nikaya Buddhism. The prob-
lem of the nonsubstantiality of dharmas was eventually taken up by
Mahayana Buddbhists.

If the phrase ‘“everything is impermanent” (sabbe sarikhdra anicca,
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Dhammapada, v. 277) is interpreted literally, it would mean that condi-
tioned dharmas cease instantaneously. This position was held by the
Sarvastivadin School. Although mental faculties clearly do seem to
cease instantaneously, some schools noted that the dharmas that consti-
tuted the phenomena of the outside world such as mountains, earth,
and our bodies seemed to last for a longer time. The Vatsiputriyas and
Sammatiyas recognized the principle that dharmas cease instantaneously
but insisted that the dharmas that constituted the outside world persisted
for a time (S. kalantara-vasa?). According to the I pu-tsung lun lun (T
49:16¢c, 17b, Samayabhedoparacanacakra§, hereafter Samaya), besides the
Sarvastivadins, the Mahi§asakas and the Kasyapiyas maintained the
position that dharmas arose and ceased instantaneously.

Abhidharma as Absolute Truth and Conventional Truth

As was explained above, nirvana was considered to be the highest of the
various dharmas. Since the study of these dharmas is called abhidharma, the
wisdom (prajsid) that arises along with an understanding of the dharmas
may also be called abhidharma. The wisdom that knows nirvdna is one
with nirvdna; it is the wisdom of enlightenment. Thus according to the
Abhidharmakosa, ‘“‘Pure wisdom and its accompaniments are called
abhidharma.” Thus the pure wisdom of enlightenment and the various
physical and mental dharmas that function in concert with that wisdom
are all called “abhidharma” or ‘‘abhidharma as absolute truth” (para-
marthiko ‘bhidharmah, Abhidharmakosabhasya, p. 2,1. 5; T'19:1b).

The term “abhidharma’ also refers both to the texts that enable the
practitioner to realize the absolute truth and to the knowledge still influ-
enced (sdsrava) by the defilements through which the practitioner studies
the abhidharma texts. These definitions of the term are sometimes
referred to as “abhidharma as conventional truth” (sanketiko ‘bhidharmah).

When abhidharma refers to the wisdom with which nirvana is known,
monks stressed that abhidharma was the Buddha’s preaching. If the term
was used to mean superior or incomparable Dharma, the texts usually
referred to abhidharma as absolute truth. Abhidharma texts thus employed
the term “abhidharma’ in two senses that corresponded to absolute and
conventional truth.

Unconditioned Dharmas and the Body of the Buddha

One of the most basic ways to classify dharmas is according to whether
they are conditioned or unconditioned. In the Sarvastivadin tradition
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since the compilation of the Dharmaskandha (T 26:505a), three uncondi-
tioned dharmas have been recognized: analytical cessation (pratisarkhya-
nirodha), nonanalytical cessation (apratisarikhya-niredha), and space (aka-
s$a). In the Theravada tradition, only one unconditioned dharma, nirvana,
is recognized (Dhammasangani, p. 244), a position also maintained in the
Agamas and by the Vatsiputriya School. According to the Samaya (T
49:15c), the Mahasanghika, Ekavyavaharika, Lokottaravadin, and
Kaukutika schools all recognized the following nine unconditioned dhar-
mas. (1) analytical cessation, (2) nonanalytical cessation, (3) space, (4)
the realm of the infinity of space (@kdsanantyayatana), (5) the realm of the
ness (akimcanyayatana), (7) the realm of neither consciousness nor uncon-
sciousness (naivasamjia-nasamjnayatana), (8) the law of Dependent Origi-
nation (Ch. yiian-chi chih-hsing), and (9) the law of the noble path (Ch.
sheng-tao chih-hsing).® The Mahi§asaka School also recognized nine
unconditioned dharmas; but its list differed somewhat from that of the
Mahasanghika School and included such items as immovability (Ch.
pu-tung), the eternal law of good dharma (Ch. shan-fa chen-ju), the eternal
law of bad dharma (Ch. e-fa chen-ju), the eternal law of indeterminate
dharma (Ch. wu-chi chen-ju), the eternal law of the path (Ch. tao-chih chen-
Jju), and the eternal law of Dependent Origination (Ch. yian-chi chen-ju).
The law of Dependent Origination was included in the list of uncondi-
tioned dharmas because it was regarded as an unchanging principle. The
Sarvastivadins disagreed with this position and did not recognize the
existence of a principle of Dependent Origination separate from condi-
tioned dharmas. For the Sarvastivadins, the law of Dependent Origina-
tion itself was conditioned.

For the Mahi§asakas, the path to nirvana was recognized as an uncon-
ditioned dharma because the practices established by the Buddha were
considered to be eternal truths. The Sarvastivadins opposed this posi-
tion by maintaining that although nirvdna was unconditioned, the wis-
dom the Buddha had realized was conditioned and not eternal. This
issue was closely related to the debate about whether the Buddha’s body
is eternal or not. According to the Sarvastivadin and Theravadin posi-
tions, the Buddha had entered parintrvana in Kusinagara when he was
eighty years old. Thus both the body of the Buddha and his wisdom
were not eternal. The Buddha was considered to be a conditioned
entity, existing only in the form of a normal human being. According to
the Samaya, the Mahasanghika and related schools disagreed with this
interpretation. They maintained that ‘“Buddhas are all supermun-
dane. . . . The physical bodies [Ch. shih-shen; S. ripakaya] of the Bud-
dhas are limitless. . . . The knowledge that he has already mastered the
Four Noble Truths and that there is nothing more that he must accom-
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plish is always present in a Buddha until the time of his parimirvana” (T
49:15b-c). The Buddha’s existence, consequently, extended beyond the
eighty years of life of the historical Buddha, Sakyamum Although this
conception of the Buddha was not as developed as Mahayana ideals of
the sambhogakdya (body of bliss), it still recognized the eternal aspect of
the historical Buddha. Consequently, the adherents of these schools rec-
ognized the noble path to salvation as unconditioned.

In terms of the Four Noble Truths, the Sarvastivadins and Therava-
dins viewed only the Third Noble Truth—the truth of nirvana or the
extinction of suffering—as unconditioned. In contrast, followers of the
Mahasanghika, Mahi§asaka, and related schools considered both the
Third (nirvana) and the Fourth Truth (the path) to be unconditioned.
Furthermore, by considering the law of Dependent Origination to be
unconditioned, they argued that an unchanging truth could be found in
the world of delusion represented by the first two Noble Truths (suffer-
ing and its cause). These theories later developed into the concept that
delusion and enlightenment were fundamentally the same since both
were nonsubstantial. It was also close to the position that the mind was
inherently pure, but had been tainted with impurities According to the
Samaya, the Mahasanghikas had argued, in fact, that the mind was
essentially pure (7" 49:15c). According to the Sariputrabhidharmasastra,
which may be a Dharmaguptaka text, the mind had a pure nature, but
was tainted by external defilements (T28:697b). Implicit in such a posi-
tion were the beliefs that the basic nature of the mind was eternal and
unconditioned and that the essential nature of conditioned dharmas was,
in fact, unconditioned. These positions had much in common with the
doctrine that the law of Dependent Origination was unconditioned.

According to the Sanputrabhzdharmasastra (T 28:526¢), there were nine
unconditioned dharmas that were objects of the mind (dharmayatana):

1. Cessation through wisdom (pratisanikhyd-nirodha), which perma-
nently eliminates the defilements
2. Cessation through factors other than wisdom (apratisarikhyd-
nirodha) by which dharmas lose the possibility of being produced
because the necessary conditions for production are not present
3. Determination (niydma or niyata) of the family (gotra) of practition-
ers to which a person belongs (once a person’s family has been
determined to be that of sravakas, pratyekabuddhas, or bodhisattvas,
it cannot be changed.)
. Dependent Origination seen as an eternal truth (dharma-sthiti)
. The unchanging quality of mutual dependence or conditioning
(pratyaya; the text lists ten types of pratyaya)

(S0
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6. Knowledge of the infinity of space (akasanantyayatana-jiana)
Jnana)

8. Knowledge of the realm of nothingness (akimcanydyatana-jriana)

9. Knowledge of the realm of neither perception nor nonperception
(naivasamjna-nasamyfiayatana-jriana)

Of the nine, only the first and the third were unconditioned dharmas
pertaining to the realization of nirvana. All nine were included in the cat-
egory of mental objects. It is significant that pratyaya is considered to be
an unconditioned dharma since this position is consistent with maintain-
ing that Dependent Origination is unconditioned.

According to the Mahavibhasa (T 27:116c), the Discriminators (fen-
pieh-lun che) also argued that Dependent Origination was uncondi-
tioned. The views on unconditioned dharmas of many of the schools of
Nikaya Buddhism are introduced and discussed in the Mahavibhasa and
the Kathavatthu, indicating that unconditioned dharmas were clearly one
of the most controversial subjects in Nikaya Buddhism.

Impure (Sasrava) and Pure (Andsrava) Dharmas

Impure dharmas are those tainted with defilements (klesa; P. kilesa). Pure
dharmas are untainted. Because Buddhas and arhats have eliminated the
defilements through the wisdom obtained in enlightenment, such wis-
dom is called pure. Since unconditioned dharmas do not combine with
defilements, they too are pure. In the Abhidharmakosa (T 29:1b), the
term “sasrava” (impure) is defined as “all that is conditioned except the
path to salvation.” Both the cause of this world of illusion (desire, the
Second Noble Truth) and the effect (suffering, the First Noble Truth)
are said to be impure.

When defilements taint other dharmas, the dharmas harmonize with
each other and increase the strength of the defilements (anusayita). This
occurs in two ways. The first way occurs when dharmas associate and
taint each other (samprayogato ‘nusayita). For example, if lust and wisdom
function simultaneously, then wisdom will be tainted or colored by lust.
The second way occurs when defilements influence events through
objects of cognition (dlambana ‘nusayita). For example, when a beautiful
object is seen, defilements or passions arise and taint the object of cogni-
tion. A Buddhist story relates how a Brahman woman’s passions were
aroused when she saw the Buddha. Through this story, Sarvastivadins
argued that even the Buddha’s physical body could become an object of
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defilement. For the Sarvastivadins, since all of the dharmas that can
cause the defilements to arise are impure dharmas, all physical bodies,
including that of the Buddha, are impure.

The adherents of the Mahasanghika School criticized this view by
arguing that all Buddhas are free of any impure dharmas. When a person
looks at the Buddha'’s beautiful body, since the flames of his passions are
quieted, the body of the Buddha cannot be an object of defilement. This
debate was related to a more general problem in Nikaya Buddhism of
whether physical elements were necessarily impure or whether some of
them might be pure.

The Varieties of Dharmas

The Sarvastivadin system described above is sometimes characterized
by the phrase “the first fifteen elements (dhatu) are all influenced by the
defilements.” In other words, out of the eighteen elements, the five
sense organs (eye, ear, nose, tongue, body), the five sense objects
(forms, sounds, smells, tastes, and tangible objects), and the five corres-
ponding sense-consciousnesses are all tainted. These fifteen elements
would be tainted even for a Buddha. Only the mind, mental objects,
and mental consciousness may be untainted, that is, free of any influ-
ence from the defilements.

Three major classifications of dharmas are found in the Agamas: the
five aggregates (pasica-skandhah), the twelve bases of cognition (dvadasa-
ayatanani), and the eighteen elements (astadasa-dhatavah). Their relation-
ships are diagrammed in Figure 1 in chapter three.

Matter

The Sanskrit term for matter, rdpa, is used in two senses in Buddhist
texts. When it is included in lists such as the five skandhas (aggregates),
it is used in a broad sense. In such cases, it refers to ten of the twelve
bases of cognition (ayatana): the five sense organs (indriya: eye, ear, nose,
tongue, and body) and the five sense objects (visaya: forms, sounds,
smells, tastes, and tangible objects). In its narrow sense, the term
“rapa” refers only to form (samsthana) and color (varna), the objects of
vision. Besides classifying the five sense organs and sense objects in the
aggregate of matter (ridpa-skandha), the Sarvastivadin School classified
unmanifested matter (avijiiapti-ripa) as a form of matter, making a total
of eleven types of matter.
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When the Buddhist notion of matter is reconciled with the eighteen
elements (dhdtu), the five sense organs and five sense objects are classi-
fied as matter. Since unmanifested matter is classified as a mental
object, part of the base of cognition (@yatana) or element (dhatu) of men-
tal objects is included in the aggregate of matter. When matter is con-
sidered in light of the twelve bases of cognition, only the mind and some
mental objects are not classified as matter. In the classification of the
eighteen elements, the mind, mental objects except unmanifested mat-
ter, and the six consciousnesses are not matter. But in the Sarvastivadin
list of seventy-five dharmas, only eleven dharmas are matter.

The varieties of matter can be classified into more precise categories.
Although the five sense organs are not analyzed further, the sense
objects are examined in detail. For example, visual objects are classified
into four basic colors (blue, yellow, red, and white) and eight basic
shapes (long, short, square, round, high, low, even, and uneven).
Other categories such as clouds and smoke are added to make a total of
twenty-one visual categories. In addition, there are eight types of
sounds (including pleasant and unpleasant), three (or sometimes four)
types of smells (good, bad, excessive, and not excessive), and six types
of tastes (sweet, sour, salty, pungent, bitter, and astringent). There are
eleven tactile objects, including such qualities as heaviness, lightness,
and coldness. The four elements (mahabhata)—earth, water, fire, and
wind—are also listed as tactile objects because they can be perceived
only with the body. Thus, when a person looks at fire or water, he may
see red or blue, but the essence of the element, such as the heat of fire
and the wetness of water, can be perceived only with his body. The
essence of earth is hardness and the essence of wind is movement.

All matter other than the four elements is called bhautika or “that
which is composed of the four elements.” The five sense organs, five
sense objects (except that part of the category of tangible objects that
includes the four elements), and unmanifested matter are all bhautika. In
contrast the four elements are called ““that which makes up form.”

Although the five sense organs and five sense objects are composed of
atoms (paramanu), bhautika matter is not directly constituted of atoms of
the elements. Rather, the elements and bhautika matter are each formed
from different atoms. All of the basic types of bhautika matter necessary
for the formation of “molecules” (forms, smells, tastes, and tangible
objects) must arise simultaneously and be accompanied by the elements
in various combinations. In fluids the water element is dominant, in
solids the earth element predominates, and in hot objects the fire ele-
ment is prevalent. The minimum state in which material objects exist is
a “molecule” of at least eight atoms that arise concomitantly. These
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eight atoms are the four elements and four bhautika atoms of form,
smell, taste, and touch. If any one of these varieties of atoms is absent,
the “molecule” cannot exist. For sound, nine varieties of atoms are
present. In the “molecules” of the sense organs, the number of varieties
of atoms increases.

Sense organs, such as the eyes, are said to be different from other
parts of the body because they are delicate organs, having the function
of cognition. They are made of a subtle or pure form of matter (ripa-
prasada). Unmanifested matter (avyriapti-ripa), although classified as
matter, is not composed of atoms and is thus called a mental object. As
the term “unmanifested” implies, it is a type of matter that cannot be
seen. Unmanifested matter is discussed in chapter twelve.

Correspondences between Different Systems of Dharmas:

Matter is given special attention in most of the early classification sys-
tems of dharmas such as the twelve bases of cognition or the eighteen ele-
ments. In the twelve bases only the mind and mental objects are not
matter. Of the eighteen elements only the mind, mental objects, and the
six consciousnesses are not matter. However, the mind and its functions
were analyzed further by early Buddhists. For example, four of the five
aggregates (sensation, perception, mental formations, and conscious-
ness) are not matter. Sensations and perceptions are each considered to
be psychological functions. Sensations (vedana) refer to the sensations
received by the sense organs. Perception (samyaa) is the mental process
of forming images or notions in the mind.

In the Sarvastivadin tradition, the various mental or psychological
functions are regarded as real entities or dharmas. They are called con-
comitant mental faculties (caitastka-dharma), a term also found in Pali
Theravada abhidhamma texts (cetasika-dhamma).® In Sarvastivadin texts,
all of the concomitant faculties except sensation and perception are
included in the fourth aggregate, namely mental formations (samskara).
Those dharmas called “‘forces that are neither mental nor material”
(citta-viprayukta-samskara dharmah) are also included in the fourth aggre-
gate. In the systems of twelve bases (dyatana) and eighteen elements
(dhatu), the aggregates of sensations, perceptions, and mental forma-
tions are included in the category of mental objects.

The fifth aggregate, consciousness (vijfiana), is the subjective aspect of
cognition. Sometimes the consciousness or mind (citta) is compared to a
king (Ch. Asin-wang) and the concomitant mental faculties (Ch. Asin-so)
are compared to the retainers dependent upon the king. In the classifi-
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cation of the twelve bases, the mind corresponds to the mana-ayatana or
mental base. In the classification of the eighteen elements, the mind
corresponds to the element of the mind (manovyfiagnadhatu) and the six
consciousnesses. The three unconditioned (asamskrta) dharmas are not
included in the five aggregates. Only conditioned dharmas correspond to
the aggregates. However, in the classifications of the twelve bases and
eighteen elements, unconditioned dharmas are included in the category
of mental objects.

Since the correspondences between the various classification systems
are complex, a brief review may be helpful. Matter corresponds to the
form aggregate. In the twelve bases it corresponds to the five internal
and five external bases of sense cognition and to part of the base of men-
tal objects. In the eighteen elements, it corresponds to the five sense
organs, the five sense objects, and part of the category of mental
objects. The mind corresponds to the consciousness aggregate. In the
twelve bases, it corresponds to the mental base. In the eighteen ele-
ments it corresponds to the mind and to the six consciousnesses. Thus
the various dharmas considered to be the objects of the mind are not ana-
lyzed to a high degree in the Agamas. In the abhidharma literature, how-
ever, they are analyzed extensively. Consequently, much of abhidharma
philosophy focuses on the concomitant mental faculties, the forces that
are neither mental nor material, and the unconditioned dharmas.

Defilements (Klesa)

Many of the defilements mentioned in abhidharma literature as concomi-
tant mental faculties were originally found in the Agamas. Among the
lists in the Agamas are the three poisons of lust (rdga), hatred (dvesa), and
delusion (moha), the four violent outflows (ogha) of desire, wrong views,
ignorance, and attachment to existence; the five hindrances (nivarana) of
lust, hatred (pratigha), sloth and torpor (styana-middha), restlessness and
worry (auddhatya-kaukrtya), and doubt (vicikitsd), the five fetters (samyo-
Jana) that bind a person to the desire realm, namely, belief in a Self,
doubt, the belief that rituals will lead to salvation, lust, and anger; the
five fetters that bind a person to the form and formless realms, namely,
attachment to form, attachment to the formless, pride, restlessness, and
ignorance; and the seven fetters of desire, hatred, wrong views, doubt,
pride, attachment to existence in the form and formless realms, and
ignorance. In addition, the Agamas include mentions of individual
defilements such as being unashamed of one’s wrong actions (ghrikya) or
lack of any embarrassment over one’s wrong actions in front of others
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(anapatrapya). (For examples of such lists see the Sargitisutta, no. 33 of
the Dighanikaya.) Most of the major defilements discussed in the
abhidharma literature are found in the above lists.

In the Sarvastivadin abhidharma treatise the Dhatukaya (T 26:614b)
defilements are categorized into such groups as the ten general func-
tions of defilement, the ten minor functions of defilement, the five
defilements, and the five wrong views. In later texts these groups are
organized further. Finally, in the Abhidharmakosa (T 29:19c), eighteen
defilements are listed and divided into the following three groups.

General functions of defilement (klesamahabhamika dharmah)
. Delusion (moha)

. Negligence (pramada)

. Indolence (kausidya)

. Disbelief (@sraddhya)

. Torpor (styana)

. Restlessness (auddhatya)

S O WO N =

Minor functions of defilement (parittaklesabhimika dharmah)

. Anger (krodha)

. Resentment (upanaha)

. Flattery (Sathya)

. Jealousy (irsya)

. Rejection of criticism (pradasa)

. Concealment of wrongdoing (mraksa)
. Parsimony (matsarya)

. Deceit (maya)

. Conceit (mada)

. Causing injury (vihimsa)
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—

General functions of evil (akusalamahabhimika dharmah)

1. Absence of shame (@hrikya)
2. Absence of embarrassment (anapatrapya)

In addition to the above defilements, eight dharmas are said to be inde-
terminate functions (antyata). They are as follows:

1. Remorse (kaukrtya)
2. Drowsiness (middha)
3. Investigation (vitarka)
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. Scrutiny (vicara)
. Lust (raga)

. Hatred (pratigha)
. Pride (mana)

. Doubt (victkitsa)

(ool Mo I

With the exception of investigation and scrutiny, all of the indetermi-
nate dharmas can be considered defilements. Moreover, lust, hatred,
and doubt can be considered grave defilements. Consequently, the
Abhidharmakosa’s system of classification of indeterminate dharmas is not
completely satisfactory.

In the Abhidharmakosa (T 29:98b) the defilements are called proclivi-
ties (anusaya), and a chapter is devoted to these proclivities. Six of them
are listed: lust, hatred, pride, ignorance, wrong views, and doubt. The
category of wrong views is sometimes expanded to a list of five proclivi-
ties: belief in a Self, clinging to extreme positions such as annihila-
tionism or eternalism, disbelief in causation, clinging to wrong views,
and the belief that rituals will lead to salvation. When the category of
wrong views is replaced by these five beliefs, a list of ten proclivities is
the result. These ten proclivities are analyzed according to criteria of
which of the three realms (desire, form, and formless) they occur in and
which of the Four Noble Truths or meditation may be used to eliminate
them. A list of ninety-eight defilements is thereby produced. The pur-
pose of religious practice is to cut off these defilements.

In addition to the ninety-eight defilements, the following list of ten
bonds (paryavasthana) is included in the “Chapter on Proclivities” in the
Abhidharmakosa: lack of shame over one’s own wrongdoing (ahrikya), lack
of embarrassment before others over wrongdoing (anapatrapya), jealousy
(irsya), parsimony (matsarya), distraction (auddhatya), remorse (kaukrtya),
torpor (styana), drowsiness (middha), anger (krodha), and concealment of
wrongdoing (mraksa). When these ten are added to the ninety-eight pro-
clivities, the resulting list is called the ‘108 defilements.”

The categorization of defilements in the Abhidharmakosa has not been
completely systematized since their treatment varies in different chap-
ters. The defilements listed under such categories as the six general
functions of defilement, ten minor functions of defilement, two general
functions of evil, and six of the eight indeterminate functions are not
completely consistent, particularly in the case of indeterminate func-
tions.

In the Theravada abhidhamma text the Dhammasargant (p. 76), a num-
ber of mental functions are discussed. The mind is classified under
three categories: good, bad, and neutral types of consciousness. Thirty



156 NikAva BuppHism

types of mental faculties contribute to the production of a bad type of
consciousness, including wrong views, wrong intention, lack of shame,
lack of embarrassment before others, lust, ignorance, and dullness.
However, the Theravada view on defilements was still not completely
systematized in the seven canonical abhidhamma treatises since no cate-
gory for defilements alone was established. A later noncanonical
abhidhamma text, the Abhidhammatthasarigaha, lists the following fourteen
mental functions of evil: ignorance (aviya), lack of shame over one’s
wrongdoings (ahirika), lack of embarrassment before others over one’s
wrongdoings (anottappa), brooding (kukkucca), craving (lobha), wrong
views (diftht), pride (mdna), hatred (patigha), jealousy (issa), parsimony
(macchariya), restlessness (uddhacca), torpor (thina), drowsiness (middha),
and doubt (vicikiccha). When these mental functions of evil act concom-
itantly with the mind and other mental faculties, the result is a defiled or
evil type of consciousness.

The Analysis of the Mind:
Concomitant Mental Faculties (Citta-samprayukta-samskara)

Because a major objective of Buddhist practice was to cut off the defile-
ments (klesa), a wide variety of passions was discussed in the Agamas.
But only the most basic mental functions other than the defilements
were mentioned in the Agamas. Among the mental functions mentioned
in these early texts were sensation (vedana), perception (samjsia), volition
(cetand), attention (manaskdra), contact (between the sense organ, object,
and consciousness [sparsa]), mindfulness (smrti), investigation (vitarka),
scrutiny (vicara), and desire (chanda). With the development of abhi-
dharma literature, other mental functions were added, giving a much
more detailed view of the activity of the mind. To cut off the passions,
the relationship of the defilements to the other mental functions had to
be investigated and described.

In the Sarvastivadin tradition, the process of categorizing and
describing the mental functions began with the abhidharma work the
Dhatukaya (T 1540). The culmination of these efforts is found in the
Abhidharmakosa’s list of forty-six dharmas classified into the following six
categories (7' 29:19a; Abhidharmakosabhasya, p. 55, 1. 13):

1. General functions (mahabhimika), ten dharmas
2. General functions of good (kusalamahabhimika), ten dharmas
3. General functions of defilement (klesamahabhamika), six dharmas
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4. General functions of evil (akusalamahabhimika), two dharmas
5. Minor functions of defilement (parittaklesabhimika), ten dharmas
6. Indeterminate functions (aniyata), eight dharmas

In the Sarvastivadin system, the mind is called citta-bhami or the
mind-ground, a term that appears in the Dhatukaya (T 26:41b). The use
of the term “bhami”’ suggests that the mind is viewed as the base upon
which the mental faculties are manifested. The citta-bhami also has the
power to produce the mental faculties. The mind may also be thought of
as the base for the functioning of the mental faculties. However, since a
good mind cannot function with a base that is not good, the existence of
five types of grounds (bham:) or bases, each with its own particular men-
tal qualities, is postulated. (Although six types of mental faculties are
said to exist, indeterminate functions are not considered to be a bhum.)
For example, the klesabhami is considered to be the base from which the
defilements arise. Defilements such as lust and anger are not always
present in the mind; they arise when circumstances are favorable to the
production of defilements. Consequently, a ground or base where they
exist in a latent form is thought to be present. Other states of mind,
such as a good mind, have their own bases. The base for mental func-
tions such as embarrassment before others over one’s wrong actions
(apatrapya), shame over one’s actions (hri), and assiduous striving (virya)
is called the “good ground” (kusalabhimi). This type of speculation
eventually led to the Sarvastivadin School’s division of mental faculties
into five types of mental grounds: general functions, general functions
of good, general functions of defilement, general functions of evil, and
minor functions of defilement. A sixth category of indeterminate func-
tions included those mental functions not limited to any particular
ground(s).

The forty-six mental functions are listed below.

A. The ten general functions are those that arise in mental states,
whether they are good, evil, or indeterminate, and in the mental states
of the three realms (desire, form, and formless):

. Sensation (vedana)
. Intention (cetana)

. Perception samyna)
. Desire (chanda)

. Contact (sparsa)

. Wisdom (prajria)

. Mindfulness (smrti)

N O OON =
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8. Mental application (manaskdra)
9. Ascertainment (adhimoksa)
10. Concentration (samddhz)

B. The ten general functions of good are always present in good men-
tal states. When the following ten mental functions are present in the
mind, a “‘good mental state” exists:

. Belief (sraddha)

. Earnestness (apramada)

. Suppleness (prasrabdhi)

. Equanimity (upeksa)

. Shame (hri)

Embarrassment (apatrapya)

. Refraining from craving (alobha)

. Refraining from hatred (advesa)

. Refraining from causing injury (avihimsa)
. Assiduous striving (virya)

—

C. The six general functions of defilement are always present in
defiled minds. They are listed along with the dharmas in the following
three categories in the section on defilements in this chapter:

D. The two general functions of evil
E. The ten minor functions of defilement
F. The eight indeterminate functions.

The Abhidharmakosa states only that “‘investigation, scrutiny, remorse,
drowsiness, and so forth” are indeterminate functions, and does not list
eight dharmas. However, since the dharmas of lust, hatred, pride, and
doubt are not included in any other categories, the Chinese commen-
tator P’u-kuang added them to the list of indeterminate functions to
make a total of eight (Chi-she-lun chi, T 41:78b). The Indian com-
mentator Ya$omitra also states that there are eight dharmas in the
category of indeterminate functions, suggesting that the tradition of in-
cluding eight dharmas in this category originated in India (Abhidharma-
kosabhasya, p. 132, 11. 21-22). However, YaSomitra added four other de-
filements to the four already found in the Abhidharmakosa. Regardless
of which list is followed, sources are in agreement that eight dharmas
are included in this category, making a total of forty-six mental func-
tions.
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The Concomitant Arising of the Mind and Mental Functions

As was discussed earlier, the Sarvastivadins maintained that mental fac-
ulties were independent entities. Such faculties as lust and hatred
seemed to perform such directly opposed functions that they had to be
distinct dharmas. However, even though many faculties were contained
in the mind, each person appeared to have a certain unity that marked
him as an individual. The Sarvastivadins had to explain that unity. If
the mental faculties were all completely independent entities, then that
unity would be difficult to account for. The Sarvastivadins solved this
problem by arguing that the mind (citta, in other words, consciousness
and judgment) and mental faculties arise at the same time and work
cooperatively. For example, when a good mind arises in the desire
realm, it involves the mind as well as the ten general mental faculties
(mahdbhimika), the ten general faculties of good (kusala-mahabhamika),
investigation (vitarka), and scrutiny (vicara). Thus the mind and twenty-
two faculties would simultaneously arise. In the case of an unvirtuous
mind, the mind, the ten general faculties, the six general faculties of
defilement (klesa-mahabhimika), the two general faculties of evil (akusala-
mahabhamika), investigation, and scrutiny, a total of twenty mental fac-
ulties, all would arise simultaneously. For a mind morally neutral and
obscured (that is, one that does not perceive religious truth [nivrta-avya-
krta]), the mind, the ten general faculties, the six general faculties of
defilement, investigation, and scrutiny, a total of eighteen faculties,
would all arise simultaneously. For a mind neutral and not obscured,
the six general functions of defilement would not arise; thus, only the
mind and twelve mental faculties would arise simultaneously. In more
specific cases, such as when lust, anger, or repentance occur, the num-
ber of concomitant mental faculties would vary.

In the form and formless realms, the mind is in a meditative state.
From the second dhyana (trance) upward, both investigation and scru-
tiny cease. In addition, anger does not arise in these higher realms. As a
person progresses in these meditative states, the number of concomitant
mental faculties decreases.

The Sarvastivadins explained the unity of the activity of the mind by
using a theory of the concomitant arising of mind and mental faculties.
This cooperative functioning is called samprayukta (concomitance).
According to the Abhidharmakosa (T 29:22a), the mind and mental facul-
ties arise concomitantly in five ways: both depend on the same base
(asraya) or sense organ, both have the same object (@lambana), the way in
which the object is perceived is the same for both (akara), both function
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at the same time (4alz), and both maintain their own identities as sub-
stances (dravya).

The Theravada School also has developed a theory of the concomit-
ance of the mind and mental faculties, but its contents differ slightly from
that of the Sarvastivadin School (Visuddhimagga, chap. 17, par. 94).

In the Sarvastivadin School, the term samprayukta has the meaning
samprayuktaka-hetu (concomitant cause). For example, according to the
Abhidharmakosa, a good mind in the desire realm requires the concomi-
tant arising of the mind and at least twenty-two mental faculties. None
of the required mental faculties may be absent. If one of them is lack-
ing, then the other twenty-one mental faculties cannot arise; thus, that
one dharma is necessary for the remaining twenty-one to arise. It is
because of this type of interdependence that the mind and the various
mental faculties are described as being concomitant causes for each
other. A similar relationship is found among form (ripa) dharmas. Dhar-
mas of the four elements and secondary matter (bhautika) arise simulta-
neously to constitute matter. However, the relationship of the various
dharmas of ripa that arise at the same time is not called ‘“‘concomitant
cause,” but “simultaneous cause” (sahabhi-hetu). The four elements of
earth, water, fire, and air always arise simultaneously. If one element is
missing, the other three cannot arise independently. Thus, each element
acts as a cause for others. This type of relationship is called “simultane-
ous and mutual cause and effect.” The term ‘“concomitant cause”
refers only to psychological phenomena and is a special type of simulta-
neous cause.

The Mental Faculties According to Theravada Buddhism

In the Theravada tradition, consciousness is classified into eighty-nine
types on the basis of its qualities. Eighty-one are varieties of mundane
consciousness, distributed among the three realms as follows: fifty-four
types for the desire realm, fifteen for the form realm, and twelve for the
formless realm. The remaining eight types of consciousness are supra-
mundane, making a total of eighty-nine varieties.

According to another Theravada classification system, the eight types
of supramundane consciousness can each exist in any of the first five
trances (jhana), making a total of forty types of supramundane con-
sciousness. When these are added to the eighty-one types of mundane
consciousness, the result is a list of 121 types of consciousness. How-
ever, the list of eighty-nine varieties is the most common.
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An early example of this style of classification is found in the Patisam-
bhidamagga. The system was fully formulated in the Dhammasarigan: and
was accepted as established doctrine during the period when commenta-
ries on the Abhidhamma-pitaka were being compiled. The classification of
consciousness into good, bad, and neutral types is found in the Agamas.
Other schools of Nikaya Buddhism further classified the types of con-
sciousness into lists of ten and twelve according to whether they were
mundane or supramundane and according to which of the three realms
(desire, form, and formless) they belonged. However, the detail found
in the Theravada list of eighty-nine types of consciousness is not found
in the doctrines of other schools.

The term ‘cetasika” (mental functions) has long been used in
Theravada Buddhism. For example, in the Dhammasarigani (p. 9ff.), the
mental faculties that arise in each of the eighty-nine types of conscious-
ness are specified. In the discussion of the first type of good conscious-
ness of the desire realm, fifty-six mental faculties are mentioned. How-
ever, the repetitions are frequent, and when the mental faculties are
enumerated, a total of only twenty-nine actually come into play in the
various types of consciousness. The mental faculties in different types of
consciousness are also discussed in the Kathavatthu, but only eighteen
mental faculties are mentioned, indicating that the number of mental
faculties had still not been determined in a definitive way when the trea-
tises of the Theravada Abhidhamma-pitaka were being compiled. Finally,
Buddhadatta, a contemporary of Buddhaghosa, listed fifty-two mental
faculties in his Abhidhammavatara. The fifty-two mental faculties were
accepted as the orthodox number in the Theravada School, though later
works do not always agree completely on which should be included.
According to the Abhidhammatthasarigaha there are:

Thirteen neutral mental faculties
1. Seven universal faculties (found in every consciousness)
2. Six particular faculties (found only in some states of conscious-
ness)
Fourteen mental faculties of evil
1. Four universal faculties (found in every evil consciousness)
2. Ten particular faculties
Twenty-five mental faculties of good and purity
1. Nineteen universal faculties of good
2. Three faculties of abstinence
3. Two faculties of unlimitedness
4. One faculty of wisdom
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The universal neutral mental faculties (sabbacittasadharana) arise in all
types of consciousness. They correspond to the general faculties
(mahabhamika) of the Sarvastivadin School. The Theravadins, with fifty-
two mental faculties, have a longer list than the forty-six mental facul-
ties of the Sarvastivadins. The difference arises because the Therava-
dins classify as mental faculties some dhammas that the Sarvastivadins
did not recognize as mental faculties. Among these are life force (jivitin-
driya; a similar dharma is classified as a force not concomitant with the
mind by the Sarvastivadins), tranquility of mental faculties (kdyapasad-
dhi, opposes restlessness), lightness of mental faculties (kayalahuta,
opposes drowsiness and torpor), pliancy of mental faculties (kayamuduta,
opposes pride and wrong views), adaptability of mental faculties (kaya-
kammasifiatd, produces serenity in propitious things), proficiency of men-
tal factors (kayapagurifiata, opposes disbelief), and rectitude of mental
factors (kayujjukata, opposes deception). In addition, right speech (sam-
mavaca), right action (sammakammanta), and right livelihood (samma-
ajiva) are considered to be mental factors by the Theravadins, but are
not included in Sarvastivadin lists of dharmas. There are also other dif-
ferences between the Theravadin and Sarvastivadin views of mental
faculties.

The Concomitant Mental Faculties as Presented in
Other Schools

The She-li-fu a-p’i-t’an lun (T 1548, §driputrdbhideafdstra?) belongs to
neither a Theravadin nor a Sarvastivadin lineage. Concomitant mental
faculties are mentioned in various places throughout the text. When
these faculties are systematically collected, a list of thirty-three is pro-
duced. Mentions of concomitant mental faculties are found scattered
throughout the text of Harivarman’s Ch’eng-shik lun (T 1646, Tattvasid-
dhisastra?). When these are systematically collected, they total thirty-six
dharmas according to some authorities and forty-nine dharmas according
to others. Although concomitant mental faculties are discussed in the
Ch’eng-shih lun, they are not considered to be distinct and real entities.
The Sautrantika School is famous for its refusal to recognize the inde-
pendent existence of concomitant mental faculties. According to the
A-p’t-ta-mo shun-cheng-li lun (T 29:284b, Nyayanusarasastra?) by Sangha-
bhadra, the Sautrantikas recognized only sensation, perception, and
volition as concomitant mental faculties. The Darstantikas, who be-
longed to the same lineage as the Sautrantikas, also did not recognize
concomitant mental faculties. According to the Kathavatthu (bk. 7, sec.
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3), neither did the Rajagiriya and Siddhattaka schools, both of the
Mahasanghika lineage. The adherents of these schools emphasize the
unitary nature of the mind. When sensation is occurring, the entire
mind is sensation. When perception is occurring, the whole mind is per-
ception. The varieties of psychological phenomena are thus viewed as
manifestations of a unitary mind.

The Unity and Continuity of the Personality

The Sarvastivadins explained the no-Self theory in a mechanical fash-
ion, considering each of the mental functions to be separate entities. But
this type of interpretation did not sufficiently explain the organic unity
of the mind. Consequently, the Sarvastivadins advanced the theory of
the concomitant arising of the mind and mental functions. Since the
mind and mental functions arose and ceased in an instant, the theory of
concomitance still did not sufficiently explain the unity of the mind. To
solve this problem, the Sarvastivadins described the mind as a ground
or base (citta-bhumi). The Yogacarin branch of Mahayana Buddhism
explained the unity of the mind by postulating a realm of the uncon-
scious, the dlaya-vijfiana, from which both the conscious mind and its
objects arose. The Sarvastivadins did not acknowledge this type of con-
sciousness, but did recognize five types of citta-bhum: from which psy-
chological phenomena arose.

The defilements (klesa) are also called anusaya. The Sarvastivadins
interpreted anusaya as meaning ‘‘something that gradually becomes
stronger,” while the Sautrantikas interpreted it as “something sleep-
ing” or dormant. The word ‘“anusaya’ may be translated as meaning
“proclivity to do wrong.” Even when hatred and lust are not manifest
in the conscious mind, they are still believed to be present in the con-
scious mind in a dormant state. Although the citta-bhami was said to be
the locus of these proclivities, the doctrine of citta-bhami still did not
enable the Sarvastivadins to describe the continuity of the mind ade-
quately. To this end, they argued for the presence of a dharma of life-
force (jivitendriya), which would explain the obvious continuities of a
person during his lifespan. In addition, the Sarvastivadins discussed the
continuum of mind (citta-samtana), the way in which former and latter
instants of mind constituted a stream of consciousness. In the end,
because the Sarvastivadin view of mental faculties was insufficient to
provide a convincing explanation of the continuity of the mind, the
Sarvastivadins were still faced with solving problems such as how mem-
ory could function when the mind was arising and ceasing each instant.
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Other schools did not recognize the mind-ground doctrine and thus
had to find different ways to explain the continuity and unity of the per-
sonality. For example, the Theravada School used the idea of a subcon-
scious dimension of mind (bhavanga-vifinana or bhavarnga-citta) to explain
these problems. The term “bhavariga’ is found in the Pali abhidhamma
text Patthana (vol. 1, p. 163f.) and in the Milindapaniha (bk. 4, chap. 8,
sec. 36). When no mental functions are present in consciousness (that
is, when a person is unconscious), bhavanga-viifiana is still present.
When stimuli from the outside world or from within the mind activate
the consciousness, however, the mind changes from its subconscious
state to a consciousness directed toward sense objects. This process is
called “‘adverting the mind” (avajjana). Cognition is explained as con-
sisting of twelve processes, including reception (sampaticchana), judging
an impression (santirana), and determination (votthappana). In addition,
the Theravada School developed a list of fifty-two mental faculties, a
detailed analysis of the mind comparable to that found in Sarvastivadin
texts. The list of twelve processes that occur during cognition is a theory
peculiar to the Theravada School. Although Buddhism generally paid
more attention to psychological analysis than other religious traditions,
the Theravada School carried such analyses farther than the other
schools within Buddhism. The Theravada treatment of the bhavariga
(which served as both a subconscious and a life-force) is similar to posi-
tions adopted in the Yogacara tradition.

The Sautrantika School explained the continuity of the mind by
using the concept of mental seeds (b77a). Seeds were the mental experi-
ences of the past preserved in the mind in a latent state. The conti-
nuities and changes of psychological phenomena were described by
referring to the changes that seeds went through with terms such as con-
tinuity (santat;), transformation (parinama), and distinction (visesa, the
last in the series of changes the seeds underwent). To elucidate the con-
tinuity or identity of each individual, the Sautrantikas used the concept
of a true person or pudgala (paramartha-pudgala). The Sautrantikas also
recognized the existence of a subtle form of the mental skandhas (ekarasa-
skandha) that would continue from earlier rebirths to later ones, a posi-
tion so distinctive that the Sautrantikas were consequently sometimes
called by another name, Sankrantivadin (the school that maintains the
transmigration of the skandhas). This special form of the skandhas was
similar to a subtle consciousness (siksma-manovyiana) that continually
existed and was not cut off by death, but continued on to the next life.
Perception continued to exist in this subtle consciousness, but only to a
minute degree, thus making subtle consciousness similar to the uncon-
scious. The subtle consciousness was said to continue to function
behind man’s grosser, everyday consciousness.
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The Vatsiputriyas and Sammatiyas are famous for maintaining that a
pudgala (person) existed that transmigrated from one existence to
another. The pudgala was criticized by other Buddhist schools as being
equivalent to an eternal soul (dtman). However, the Vatsiputriyas
argued that the pudgala was neither identical to nor separate from the
skandhas. If it were identical to the skandhas, then the Buddha'’s teaching
that no eternal Self could be found in the skandhas would have been
violated. If the pudgala were separate from the skandhas, then it would
have been impossible to recognize it. The pudgala was thus a metaphysi-
cal entity, somewhat similar to the dtman or eternal Self, which Bud-
dhists generally did not recognize. However, the Vatsiputriyas acknowl-
edged the existence of an atman or Self in a different sense than that
advocated by many of the non-Buddhist traditions. The pudgala was an
entity that provided the continuity in a person’s existences, but was nei-
ther identical to nor separate from the skandhas. The Vatsiputriyas sug-
gested a new category of phenomena to which this Self belonged, the
inexplicable (Ch. pu-k’o-shuo tsang). This category was added to four
other categories recognized by the Sarvastivadins (conditioned dharmas
in the past, present, and future and unconditioned dharmas), making a
total of five categories of existence recognized by the Vatsiputriyas. The
Vatsiputriya view of a Self was vehemently criticized in the ninth chap-
ter of the Abhidharmakosa.

Various views of a “self” that would explain the continuity between
births and rebirths were proposed by other schools. According to the
first fascicle of the She ta-sheng lun (T 31:134a, Mahayanasargraha#), the
Mahasanghikas postulated the existence of a ‘“‘basic consciousness”
(Ch. ken-pen shih), and the Mahisasakas maintained that a skandha in a
subtle way persisted through births and deaths (Ch. ch’iung sheng-ssu
yiin). According to the Mahavibhasa (T 27:772c, 774a), the Darstantikas
and Discriminators recognized the existence of a subtle (Ch. hsi-hsin) or
continuing subconscious mind. These ideas served as the basis for the
development of Mahayana doctrines of dlaya-vijiiana. Finally, the doc-
trine that the mind is originally pure, which was maintained by the
Mahasanghikas and the authors of the Sariputrabhidharmasastra (T 28:
697b), was based on the position that there was a continuing pure men-
tal substratum.’

Forces Not Concomitant with the Mind
(Citta-viprayuktah Samskarah)

Functions that do not arise concomitantly with the mind are neverthe-
less classified as part of the aggregate of mental formations (samskara-
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skandha). As was explained above, mental faculties are dharmas that arise
concomitantly with the mind and are part of the samskara-skandha. In the
classifications of ayatanas (bases) and dhatus (elements), they are in-
cluded as part of the dharma-ayatana or dharma-dhdatu (mental objects).
However, other forces (samskara), which do not arise concomitantly with
the mind, are also included in the samskara-skandha. The Sarvastivadins
established a group of fourteen dharmas that fit into this group. They are
neither physical nor mental. Some of them have a physiological aspect,
but others do not.

The fourteen forces that do not arise concomitantly with the mind are
as follows:

Possession (prapti)
Dispossession (apraptz)
Similarity of being (nikaya-sabhaga)
Birth and existence in a heaven without perception (asamynika)
Absorption without perception (asamjnisamapattt)
Absorption of cessation (nirodhasamapattt)
Life-force (jivitendriya)
. Origination (jati)
9. Subsistence (sthiti)
10. Decay (yara)
11. Extinction (anityata)
12. Words (namakaya)
13. Sentences (padakaya)
14. Syllables (vyarijanakaya)

Life-force is the lifespan viewed as a dharma. Absorption without per-
ception is a2 meditation in which the mental functions up to and includ-
ing perception cease. The absorption of cessation is an even deeper
meditation in which the mental functions up to and including sensation
cease. Because both are unconscious states, they are included in the cat-
egory of forces neither mental nor material. The above three dharmas are
objectifications of certain aspects of living or existence. When a person
who has entered an absorption without perception dies, he is reborn in a
realm of no perception. Because this realm is devoid of perception, the
dharmas of which it is composed are included among the forces that are
not concomitant with the mind.

Similarity, the dharma used to explain how sentient beings are distin-
guished into groups, is present in all sentient beings. A being exists as a
horse or a cow because it possesses a horse or cow dharma of similarity.

The dharmas of possession (prapti) and dispossession (aprapti) are
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related to the process of eliminating defilements. Although defilements
may not actually be arising in the mind of an ordinary person at a par-
ticular moment, the defilements are still present in a latent form and
still have not been eliminated. Prapti is the force that links the defile-
ments to a person. Thus a person’s continuum (which is constantly
changing) is said to “possess” defilements. Even though the defilements
themselves may not be manifest, the prapti of the defilements is present
within the continuum. In contrast, because an arkat has eliminated his
passions, even if a worldly mind should arise in him, the prapt: of the
defilements would not become a part of his continuum. Thus, if the
same ordinary thought were to arise both in an ordinary man and in an
arhat, the results would be very different in terms of the arousal of the
defilements. When the defilements are cut off, the dharma of aprapt: or
dispossession keeps the defilements away. The dharmas of prapti and
aprapti are required as part of the Sarvastivadin explanation of a contin-
ually changing person. But even the dharmas of prapti and aprapti them-
selves arise and cease each instant and are dependent on other dharmas
and a part of the continuum that makes up a personality.

Other dharmas considered not concomitant with the mind were the
forces that give significance to words (namakaya), sentences (padakaya),
and syllables (vyasijanakaya). These forces are viewed as real entities.

The four characteristics—origination (jati), subsistence (sthit;), decay
(7ara), and extinction (anityata)—are particularly controversial catego-
ries among the dharmas not concomitant with the mind.® In the Sarvas-
tivadin system, they are the forces behind the instantaneous nature of
phenomena, the forces that cause the impermanence of everything.
These four forces were considered to be separate entities from the phe-
nomena they affected. Because all of the instantaneously appearing
dharmas originated, subsisted, decayed, and became extinct at the same
instant, the forces behind impermanence came to be considered as real
existences in and of themselves, as forces neither mental nor material.

Forces not concomitant with the mind (citta-viprayuktah samskarah) are
also discussed in the Sariputrabhidharmasastra (T 28:547b), indicating that
such dharmas must have been recognized by the school that produced
that text. A chapter devoted to the subject is included in the Tattvasid-
dhisastra (T 32:289a), discussing approximately the same group of dhar-
mas found in Sarvastivadin sources. An important difference exists,
however, in the manner in which citta-viprayuktah samskarah are treated in
these traditions. Although the Sarvastivadins considered these dharmas
to be real entities (dravya), the author of the Tattvasiddhisastra considered
them to be only expediently posited entities. According to Buddhagho-
sa’s commentary on the Kathavatthu (bk. 11, chap. 1; bk. 14, chap. 6),
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the Sammatiyas and the Purvasailas recognized forces not concomitant
with the mind. In Vasumitra’s Samaya (T 49:15¢, 16c), the Mahisasakas
are said to maintain that the “nature of the proclivities (anusaya) is that
they are not concomitant with the mind.” The Mahasanghikas are said
to hold the position that “the anusayas are neither the mind (citta) nor
mental faculties (caitasika-dharma).” Dormant passions were thus con-
sidered to be dharmas not concomitant with the mind by the Maha-
sanghikas and MahiS§asakas.

Many of the schools of Nikdya Buddhism recognized the existence of
dharmas not concomitant with the mind. The Theravada School, how-
ever, does not recognize them, but does include a number of dharmas
that concern such issues as lifespan or physical qualities in their list of
fifty-two mental states or faculties (cetasika). Consequently, the Therava-
dins do not use the term “dharmas not concomitant with the mind.” The
relationship between physiology and psychology is subtle. For example,
because the heartbeat is a physiological function but is easily influenced
by psychological factors, the Theravadins could consider lifespan to be
a mental function.

The Seventy-five Dharmas in Five Groups

Various types of dharmas or elements of existence discussed within the
abhidharma tradition have been reviewed above. The Sarvastivadin
School classified these dharmas into five groups: form (ripa), mind (citta),
mental faculties (cattasika), forces not concomitant with the mind (citta-
viprayuktah-samskarah), and unconditioned dharmas (asamskrta). This clas-
sification system first appears in the Prakaranapada (T 26:692b). In this
text, form dharmas are presented first. Next, the mind that takes form as
an object is discussed. Third, the mental faculties that arise concom-
itantly with the mind are described. Fourth, the forces not concomitant
with the mind are presented. These four groups are all conditioned dhar-
mas. The fifth group, unconditioned dharmas, is contrasted with the first
four. When the Prakaranapada was compiled, this classification of the ele-
ments of existence was the clearest exposition available of the types of
dharmas. Later, the contents of each group of dharmas were definitively
determined in the Abhidharmakosa in the following manner:

1. Form: eleven dharmas (the five sense organs, five sense objects,
and unmanifested matter)

2. The mind: one dharma

3. Mental functions: forty-six dharmas (listed earlier in the discus-
sion of the analysis of the mind)
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4. Forces not concomitant with the mind: fourteen dharmas (listed
earlier in the discussion of this topic)

5. Unconditioned dharmas. three dharmas (analytical cessation, non-
analytical cessation, space)

The classification of dharmas into five groups was used in India only
by the Sarvastivadins. Later in China, the Ch’eng-shih (Tattvasiddhisas-
tra) School adopted a list of eighty-four dharmas divided into the same
five groups (fourteen form dharmas, one mind, forty-nine mental facul-
ties, seventeen forces not concomitant with the mind, and three uncon-
ditioned dharmas). (See the Yuimakyiogisho anraki, Dainihon Bukkyo zensho,
vol. 5.) Chinese monks organized the dharmas of the Tattvasiddhisastra
into a system similar to that of Sarvastivadin texts; but nothing corres-
ponding to this arrangement is found in the text of the Tattvasiddhisastra
(T 1646).

No attempt to make a comprehensive list of all the dharmas is found in
Theravada Buddhism. In the Abhidhammatthasarigaha, lists of 89 and 121
types of consciousness, fifty-two mental faculties, and eleven and
twenty-eight types of form are found; but no comprehensive list of all
the dharmas is included. Thus, a comprehensive list of all dharmas would
seem to be unique to the Sarvastivadin School.

In Early Buddhism, the elements of existence were classified into
groups such as the five aggregates, twelve bases, and eighteen elements,
but these early classifications fell short of the needs of abhidharma schol-
ars in a variety of ways. Unconditioned dharmas were not included in the
five aggregates (skandha). Moreover, from the point of view of the
abhidharma specialist, the two aggregates of sensation (vedana) and per-
ception (samjna) could be included in the aggregate of mental formations
(samskara). Thus, the five aggregates did not provide a good model for
the classification of dharmas. In many passages in the Agamas, all exis-
tence is said to be encompassed by the twelve bases (d@yatana) of cogni-
tion. Both conditioned and unconditioned dharmas are included in the
twelve bases and eighteen elements (dhatu). However, a large number of
dharmas such as the mental functions, forces not concomitant with the
mind, and unconditioned dharmas are included in the one base or ele-
ment of mental objects. In contrast, ten bases and ten elements are
devoted to form (7apa). This type of analysis is clearly out of balance and
not suitable for the classification of dharmas. Thus, the Sarvastivadin
classification of five groups was a significant new departure in the anal-
ysis of dharmas.



CHAPTER 11

Buddhist Cosmology and
the Theory of Karma

The Three Realms

BuppHIsST cosMoLOGY! has played an important role in China, Japan,
and other Buddhist countries. For example, it was influential in Japan
until the Meiji period (1866-1912). Modern geography and astronomy
have invalidated the view of the universe drawn in traditional Buddhist
works. However, since many Buddhist doctrines are illustrated through
cosmology, it cannot be dismissed as irrelevant simply because its view
of the physical universe is not supported by modern scholarly disci-
plines. The description of Buddhist cosmology in the following pages is
based on the ‘““Chapter on the World” from the Abhidharmakosa.
Buddhist cosmology shares many of its elements with other Indian
traditions. In Vedic India, people believed that hell (Naraka, Niraya)
was located beneath the earth and that the god of death, Yama, resided
there. Yama was said to have originally resided in heaven but to have
moved underground to hell. Buddhist thinkers adopted and syste-
matized such views. According to Buddhist sources, there were sixteen
hells, eight hot ones and eight cold ones. The surface of the earth was
dominated by a huge mountain in the center called Sumeru (also known
as Meru or Neru). Around Mount Sumeru were four continents— Jam-
budvipa in the south (where human beings were thought to reside),
Parvavideha in the east, Avaragodaniya in the west, and Uttarakuru in
the north—surrounded by an ocean. A range of mountains around the
edge of the world kept the water from spilling out. In addition, Mount
Sumeru was surrounded by other mountain ranges and oceans. Alto-
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gether there were a total of eight oceans and nine mountain ranges. The
last mountain range marked the outer boundaries of the world and was
called the Great Iron Mountains. This system was described as a “con-
tainer-world” (bhajana-loka) for sentient beings.

Above the world were heavens inhabited by gods and other heavenly
beings. The heavens were divided into two groups: the Desire Heavens
and the Form Heavens. There were six Desire Heavens. The lowest
was situated on a platform on the top of Mount Sumeru and was inhab-
ited by four heavenly kings responsible for guarding the four directions.
The next heaven, in the middle of the platform, was the abode of
the thirty-three Vedic gods. The four remaining heavens floated above
the top of Mount Sumeru. Beginning with the lowest they were as fol-
lows:

1. Yamanam sthanam—heaven of Yama

2. Tusita—Heaven where future Buddhas reside before their final
birth

3. Nirmana-rataya—Heaven where beings create their own objects
of pleasure

4. Para-nirmita-va$a-vartin—Highest Desire Heaven (The plea-
sures of all the other Desire Heavens can be enjoyed from this
heaven.)

The heavens of the form realm were divided into Four Meditation
(dhyana) Heavens, with the Fourth Meditation Heaven occupying the
highest place. The Four Meditation Heavens were, in turn, subdivided
into seventeen heavens as follows:

First Meditation Heavens
1. Brahmakayika—Heaven of Brahma’s followers
2. Brahmapurohita—Heaven of Brahma’s retainers
3. Mahabrahman—Heaven of Brahma himself

Second Meditation Heavens
1. Parittabha—Heaven of lesser light
2. Apramanabha—Heaven of unlimited light
3. Abhasvara—Heaven of universal light

Third Meditation Heavens
1. ParittaSubha—Heaven of lesser purity
2. Apramana$ubha—Heaven of unlimited purity
3. Subhakrtsna—Heaven of universal purity
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Fourth Meditation Heavens
1. Anabhraka—The cloudless heaven
. Punyaprasava—Heaven where the fortunate are born
. Brhatphala—Heaven where worldlings with great deeds are born
. Avrha—Heaven for the rebirth of the sage without passions
. Atapa—Heaven without the heat of passion
. Sudr§a—Heaven of perfect manifestation
. Sudar§ana—Heaven of perfect vision
. Akanistha—Highest (form) heaven

W3O O ON

Variations in the list of heavens exist. The Sarvastivadin School of
Kashmir maintained that the heaven of Brahma’s ministers and the
heaven of Brahma himself should be combined since the ministers were
Brahma’s retainers, thus making sixteen heavens. The Sarvastivadin
teachers in the west argued in favor of the list of seventeen Form Heav-
ens. The Sautrantika School claimed that there were eighteen Form
Heavens. In the Shih-chi ching of the Ch’ang a-han ching (T'1, Dirghagama),
a text that was probably used in the Dharmaguptaka School, the names
of twenty-two heavens in the form realm are listed. The twenty-two
Form Heavens are also mentioned in the Sariputrabhidharmasastra (T
28:601c). Although differences existed between the positions held by
various schools, all of them agreed that the highest heaven of the form
realm was called Akanistha. In the Mahayana tradition, the heaven was
also known as the peak or bhavagra (Ogihara, Bonwa daijiten, s.v. akanis-
tha).

The formless realm (aripya-dhatu) was a world without bodies or
places, a spiritual realm consisting of four levels: unlimited space,
unlimited consciousness, nothingness, and neither perception nor non-
perception.

The desire, form, and formless realms collectively were called the
three realms. They made up the world where sentient beings were
reborn. In the desire realm, sexual differences were present. Conse-
quently, it was a realm with sexual and other desires. Struggles over
material objects led to desire, anger, and fights. Since Vedic times the
gods have been considered to be differentiated sexually, and stories have
been told of their jealousies and battles. The Buddhists incorporated
these gods into their cosmology and placed them in such places as the
Heaven of the Thirty-three (Trayastrims$a), one of the six Desire Heav-
ens. Of the gods, only Brahma resided in a heaven of the form realm,
the First Meditation Heaven. Brahma received this honor because the
meditations on the four unlimited minds (catvdry apramanani)—amity,
compassion, sympathetic joy, and equanimity—were also called the
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four brahma-viharas (abodes of Brahma). They were considered to be
practices that might result in rebirth in Brahma’s heaven. Because
Brahma’s heaven was so closely connected with these meditations,
Brahma was said to reside in the First Meditation Heaven.

The Four Meditation Heavens were worlds modeled after medita-
tions. If a practitioner meditated and attained one of the four medita-
tions, but died without attaining enlightenment, then he could not enter
nirvana; he would, however, be reborn in a heaven that corresponded to
the meditation he had attained, not in a bad destiny. Because a person
experienced physical happiness or bliss in meditation, his rebirth was
said to be in the form realm, where he would have a body with which to
experience bliss. However, while he was deep in meditation, he would
experience neither hunger nor sexual desire and would not perceive the
outside world. No conflicts or any other type of interaction with other
people would occur. Consequently, in the form realm no sexual distinc-
tions existed. Food was unnecessary and anger unknown. Buddhist
descriptions of the inhabitants of the Meditation Heavens thus reflected
the experiences of people in deep meditation. As an individual rose to
higher levels in the form realm, his body became larger and his lifespan
longer.

A complex system of hot and cold hells was located under the earth.
The hells, the four great continents, the sun and moon, the six Desire
Heavens, and Brahma’s heaven together made up one world. The
world itself floated in space, where it was supported by circles of various
substances. Directly beneath the world was a circle of metal. This circle
rested on a circle of water that, in turn, rested on a circle of wind (vayu-
mandala), a whirlwind of air that kept the system floating in space.
Countless numbers of such worlds existed floating in space. One thou-
sand worlds made up one small chiliocosm. One thousand small chi-
liocosms made up one middle chiliocosm, and one thousand middle chi-
liocosms made up one great chiliocosm. A Buddha could preach
through one great chiliocosm. Sarvastivadins believed that two or more
Buddhas would never appear at the same time in the same great chi-
liocosm. Since the Buddhas had finite lifespans and their teachings
lasted only a limited time, past Buddhas had appeared before Sakya-
muni Buddha, and in the future, Maitreya Buddha was expected to
appear.

Since many great chiliocosms existed simultaneously throughout the
universe, monks began to consider the problem of whether a number of
Buddhas could appear at the same time. The Sarvastivadins denied that
many Buddhas could appear at the same time, but the Mahasanghikas
argued that many Buddhas might appear at the same time in different
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regions of the universe. This issue is discussed in the Kathdvatthu. In the
Mahavastu, the position is maintained that many Buddhas might appear
at the same time in various parts of the universe.

A description of the universe similar to the above account is found in
several satras, including the Shih-chi ching in the Ch’ang a-han ching (T 1,
Dirghagama), the Ta lou-t’an ching (T 23, Lokasthana?), and the Ch’i-shih
yin-pen ching (T 25). Cosmological theory was developed further in
abhidharma works such as the Lt shih a-p’i-t’an lun (T 1644, Lokaprajriap-
tyabhidharma?). These theories were systematized in Sarvastivadin texts
such as the Mahavibhasa (T 1545) and the Abhidharmakosa (T 1558). In
addition, a number of doctrinal differences were found in the cosmolog-
ical theories of the various schools of Nikaya Buddhism.

The Jainas presented a view of the universe that differed in many
ways from Buddhism. Hindu theories about the universe were devel-
oped further in the Puranas. These sources can be compared with those
from the Buddhist tradition.

The Destruction and Formation of the World

Since even the world is impermanent, it eventually must decay. All the
worlds in a great chiliocosm are produced at the same time. Likewise,
the destruction of all the worlds of a great chiliocosm occurs at the same
time. The destructive process begins with the development of morally
good minds in sentient beings. After a long time, the sentient beings in
the hells are all reborn in higher realms. The hells, emptied of all senti-
ent beings, would serve no purpose. The destruction of a world thus
begins with the hells. After a time, animals and then men are reborn in
the heavens and the earth is emptied. The three calamities (disasters
brought about by wind, fire, and water) begin to destroy the world
through storms, fires, and floods. Eventually the world and heavens up
to and including Brahma’s heaven are destroyed.

The physical world is called the “container-world” because it con-
tains sentient beings and depends upon the collective karma of those
sentient beings for its maintenance. If those sentient beings cease to
exist in the container-world, the karmic forces that hold matter together
vanish, and the world decays into atoms that float in space. The period
from beginning to end during which the world is destroyed is called the
Period of Destruction; it lasts twenty eons (kalpas). Next is a Period of
Emptiness, in which matter floats in space as atoms; it, too, lasts twenty
eons. Finally, the sentient beings reborn in the Second Meditation
Heaven and above begin exhausting the good karma that led to their
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rebirths in heaven. Their karma matures, causing their rebirth in the
First Meditation Heaven (Brahma-heaven) and below. This karma
causes a great wind that becomes the circle of wind on which the world
will rest. The container-world is progressively formed during the Period
of Formation, which lasts twenty eons. It is followed by a Period of
Maintenance that also lasts twenty eons, during which the world is
maintained. Then the world decays again. The universe continues in
this fashion forever, repeating the stages of formation, maintenance,
destruction, and emptiness.

Rebirth

Sentient beings repeat the cycles of life and death (samsara) within the
world described above. The following five destinies (gati) or births are
open to a sentient being: denizen of hell (nareka, niraya), hungry ghost
(preta), animal (tiryasic), human being (manusya), or god (deva). Needless
to say, rebirth in hell would involve the most suffering and rebirth in
heaven would be the most pleasant. Some schools of Buddhism recog-
nize a sixth destiny, the asuras or demons who constantly fight with the
gods for control of heaven. According to the Mahavibhasa (T 27:868Db),
the Sarvastivadin School recognized only five destinies and criticized
the positions of schools that maintained that there were six destinies as
contradicting the satras. According to the Kathavatthu (bk. 8, sec. 1), the
Theravada School also recognized only five destinies. In his commen-
tary on the Kathavatthu, Buddhaghosa identified the schools that recog-
nized six destinies as the Andhakas and the Uttarapathakas, both of
Mahasanghika lineage. In the 7Za-chih-tu lun (T 25:135¢, Mahaprajna-
paramitopadesa), the Vatsiputriya School is said to maintain that there are
six destinies. Because the 7a-chih-tu lun also follows the six-destiny doc-
trine, the six-destiny doctrine is generally held to be the orthodox posi-
tion in China and Japan although most of Nikaya Buddhism adopted
the five-destiny theory.

Sentient beings may be born in four different ways. Birds and reptiles
are born from eggs, animals from wombs, insects from moisture, and
the gods through transformation. A sentient being’s life cycle is divided
into four stages: birth, the time between birth and death, death, and the
time between death and the next birth (antardbhava). During the period
between death and the next birth, a being is said to exist as a spirit com-
posed of subtle types of the five skandhas (aggregates). It is called a gan-
dharva and must wander and search for the place of its next birth.

The Sarvastivadin School recognized the existence of the antarabhava,
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" however, the majority of the schools of Nikaya Buddhism argued
against the recognition of a state between lives. The antarabhava is
rejected in the Kathavatthu (bk. 8, sec. 2). In his commentary on the
Kathavatthu, Buddhaghosa stated that the Sammitiya and the Pubbase-
liya schools accepted the existence of the gandharva. According to the
Mahavibhasa (T 27:356¢), the Discriminators rejected it. The Mahifa-
~ sakas are also said to have rejected it. The Samayabhedoparacanacakra (T
2013) lists the Mahasanghika, Ekavyavaharika, Lokottaravadin, and
Kaukutika as schools that do not recognize gandharvas. In the Saripu-
trabhidharmasastra (T 28:608a), the existence of the antardbhava is denied.
In the Tattvasiddhisastra (T 32:256b-c), arguments both for and against
the doctrine are presented. The status of the antardbhava apparently
inspired considerable controversy among the schools of Nikaya Bud-
dhism. B

‘The instant when the antardbhava enters the mother’s womb is called
pratisamdhi. It corresponds to the third link, namely consciousness, in
the twelve-link doctrine of Dependent Origination. Five stages in the
development of the fetus in the mother’s womb (pafica garbha-avasthah)
are enumerated: kalala (first week of development), arbuda (second
week), pesin (third week), ghana (fourth week), and prasikhd (the thirty-
four weeks extending from the fifth week until birth). Five stages of
development after birth (pafica jata-avasthih) are also enumerated: infant
or toddler (birth to five years old), childhood (six to fourteen years),
youth (fifteen to twenty-nine years), mature adulthood (thirty to thirty-
nine years), old age (above forty years until death). In this manner,
cycles of birth, life, death, and antarabhava repeat. No beginning of the
cycles exists.

Rebirth and Karma Interpreted through the Twelve Links
of Dependent Origination

The function of karma in rebirth can be explained using the twelve links
of Dependent Origination. The first two links, ignorance (avidya) and
mental formations (samskara), relate how the past actions in a person’s
previous lives affect his present situation. Ignorance concerns the defile-
ments that a person had in the past (piurva-klesa). Mental formations rep-
resent the karma resulting from the good and bad actions of a person in
the past (pirva-karman) that determine many aspects of his present life.
“The third link, consciousness (vijigna), represents the consciousness
that enters a mother’s womb at the beginning of a person’s present life.
The other aggregates are also present in very subtle forms at this
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moment, but since consciousness is the dominant aggregate, it is used
to represent this stage in a person’s life. This method of explanation of
Dependent Origination in which the links are classified according to a
time or stage in a person’s life is called the dvasthika interpretation. In
this type of exegesis, the dominant aggregate during a particular stage is
sometimes singled out for emphasis.

The fourth link, name and form (ra@maripa), corresponds to the fetus
growing in the mother’s womb and the development of its body and
mind. The completion of the fetus’s sense organs corresponds to the
fifth link, the six sense organs (saddyatana). The child from birth until
one or two years of age is equated with the sixth link, contact (sparsa)
between sense organ and object. The sense organs, objects, and con-
sciousness are all present, but the infant still cannot properly discrimi-
nate between suffering and pleasure. The stage at which a child is able
to differentiate between suffering and pleasure but does not yet have
any sexual desires corresponds to the seventh link, sensation (vedana).
The emergence of sexual lust corresponds to the eighth link, desire
(trsna). Striving for fame and fortune is represented by the ninth link,
grasping (upadana). A person thus accumulates karma that will bear
fruit in the future. This stage corresponds to the tenth link, becoming
(bhava).

The links of desire and grasping in the present are similar to the link
of ignorance of the past, since all result in the formation of karma. In a
similar way, the link of becoming in the present is similar to the link of
mental formations in the past, since both can be equated with karma.
The third through the tenth links are all explained as referring to a per-
son’s present life. The five links from consciousness to sensation are
called the five fruits of the present, which were caused by actions of the
past. The three links of desire, grasping, and becoming are called the
three present causes, which will bear fruit in the future.

A person’s future birth is determined by the three present causes.
Future births are represented by the eleventh link, birth (atz). Thus, jat:
is similar to consciousness at the moment of conception in the present
life, in other words to the third link, consciousness. The result of future
birth is old age and death (jaramarana), the twelfth link. It corresponds
to the links of name and form through sensation in the present life.

When the twelve links are distributed among three lifetimes, two
links concern past causes, five links present effects, three links present
causes, and two links future effects. The cycle of cause and effect is
repeated twice. Consequently this explanation is referred to as ““the two
cycles of cause and effect over the three time periods.”

Ignorance, desire, and clinging are all defilements (klesa). The karma
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arising from these defilements is represented by the links of mental
formations and becoming. The phenomena (vastu) arising from karma
are represented by the remaining links, from consciousness to sensation
and birth, old age, and death. Thus phenomena arise from karma.
Later, those same phenomena serve as the basis for additional karma.
The twelve links of Dependent Origination thus illustrate how existence
can be characterized as endless cycles of defilement, karma, and phe-
nomena. Moreover, since phenomena are characterized by suffering,
these cycles may also be characterized as defilement, karma, and suffer-
ing. In this manner, the twelve links may be explained as an illustration
of karmic cause and effect.

The above description has been called an “embryological interpreta-
tion” by some modern scholars because of its emphasis on the physical
development of an individual. Although this explanation probably
departed from the original intent of the teaching of the twelve links, it
eventually became very influential because it linked rebirth with
Dependent Origination. The Sarvastivadin School stressed it (4bhidhar-
makosa, T 29:48a). It also appears in Theravada texts. Buddhaghosa
explained it along with a number of other interpretations of Dependent
Origination (Visuddhimagga, chap. 17, sec. 284; Harvard Oriental
Series, vol. 41, p. 495).

The Four Interpretations of Dependent Origination

Sarvastivadins used the twelve links of Dependent Origination to
explain rebirth and karma. However, they did not ignore other types of
explanations. Four interpretations are discussed in the Chii-she lun (T
29:48c; Abhidharmakosabhasya, p. 132, 1. 24ff.): instantaneous (ksanika),
prolonged (prakarsika), serial (sambandhika), and a set of stages (avas-
thika). According to the interpretation of Dependent Origination as
instantaneous, all twelve links are present in the five aggregates at the
same instant. This explanation stresses the interdependence and simul-
taneous existence of the twelve links.

The second explanation, the interpretation of Dependent Origination
over a prolonged period of time, concerns the causal relationships
between dharmas, which arise at different and sometimes widely sepa-
rate times. The third interpretation, serial, concerns the manner in
which the twelve links instantaneously arise and cease in continuous
series. In the fourth interpretation, Dependent Origination as a set of
stages, each link is considered to represent a stage in the processes of
rebirth and karma.



CosMoLoGY AND THE THEORY OF KArRMA 179

The Six Causes (Hetu), Four Conditions (Pratyaya),
and Five Effects (Phala)

In their discussions of Dependent Origination (pratityasamutpada), the
Sarvastivadins analyzed causation into six causes, four conditions, and
five fruits (or effects). The four conditions are said to have been first
preached by the Buddha and to have appeared in the Agamas, but are
not found in the extant versions of the Agamas. A list of ten conditions
appears in the Sdriputrdbhidharmafﬁstra (T 28:679b-c), in which the Sar-
vastivadin four conditions are included. The four conditions are also
included in the list of twenty-four conditions found in the Theravada
abhidhamma text the Patthana (p. 1ff., section on Conditional relations).
Thus it appears that the Sarvastivadin doctrine of the four conditions
probably arose out of the early studies of conditions (pratyaya) conducted
by the schools of Nikaya Buddhism. In the Sarvastivadin tradition, the
four conditions are first mentioned in the Vijianakayapadasastra (T 26:
547b) and later in the Mahavibhdsa (T 1545) and the Abhidharmakosa (T
1558).

In contrast, the doctrine of six root causes (hetu) appeared later and
was discussed for the first time in the Jaanaprasthana (T 26:920b). Con-
sequently the six root causes are unique to the Sarvastivadin School.
These doctrines are explained below in accordance with the Abhidharma-
kosa (T'29:30a).

The Sarvastivadins explained existence by classifying it into seventy-
five dharmas. Cause and effect were discussed mainly in terms of the sev-
enty-two conditioned dharmas that function as causes. Thus, the Sarvas-
tivadins considered Dependent Origination itself to be conditioned (in
contrast to some other schools in which it was considered to be an
unconditioned dharma). The causal characteristics of dharmas have been
compared to water behind a dam. The water has the potential to
produce electricity as it flows over the dam, but once it flows over the
dam it loses that potential. In the same way existents (dharmas) will have
different potentials depending upon their position. For the Sarvastiva-
dins, root causes describe the potential or power of dharmas, not the rela-
tions between dharmas. The Sarvastivadins classified the causal potential
of dharmas (which is different from the intrinsic nature of dharmas) into
six categories: cause that serves as the reason of being (karanahetu),
simultaneous cause (sahabhuhetu), homogeneous cause (sabhagahetu), con-
comitant cause (samprayuktakahetu), universal cause (sarvatragahetu), and
cause of fruition (vipakahetu).

The first category, karanahetu (cause as the reason of being), refers to
cause in its broadest sense. For any single dharma, all other dharmas serve
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as kdranahetu. In other words, all other dharmas assist in the production of
any given dharma. Even if they do not function in a positive way, they
are said to help because they do not prevent the arising of the dharma in
question; this type of root cause is called a powerless karanahetu. Even
unconditioned dharmas have this characteristic, since they do not pre-
vent the arising of conditioned dharmas. Dharmas that have the positive
potential to produce other dharmas are said to be “empowered”’ karana-
hetu.

The second category, sahabhihetu (simultaneous cause), refers to dhar-
mas that simultaneously serve as the cause and effect of each other. They
are interdependent. For example, the four elements (earth, water, fire,
and wind) must all arise simultaneously in a molecule. If one is miss-
ing, the others cannot arise. Thus they serve as auxiliary causes for
each other. Two explanations of simultaneous cause were advanced in
which the concept was explained by using the model of a tripod. In the
first explanation, the term refers to the relationship among the three
legs. Each leg is a simultaneous cause for the other two (Ch. chi-yu-
yin hu-i-kuo). According to the second explanation, the three legs
are called simultaneous causes because they cooperate in support-
ing something separate from themselves, the effect (Ch. chi-yu-yin t’ung-
1-kuo).

The third category, sabhagahetu (homogeneous cause), refers to the
manner in which a good cause leads to a good result or a bad cause leads
to a bad result. In this case, dharmas of a particular type would be the
cause for the arising of other dharmas of that same type. A homogeneous
cause gives rise to a concordant effect (nisyanda-phala).

The fourth category, samprayuktakahetu (concomitant cause), is de-
scriptive of the concomitant relationship between the mind (citta) and
mental faculties (caitasika). It 1s not used to describe the relationship
between dharmas of matter or material objects. Concomitance refers to
five ways in which the mind and mental faculties correspond: they
depend on the same sense organs, they have the same sense object, they
take the same aspect of that object, they function at the same time, and
they harmoniously act to produce one type of thought (that is, they have
the same essence). Because the concomitant cause describes the simul-
taneous and mutual relationship between the mind and mental func-
tions, it is considered to be a special instance of cause as the reason of
being (karanahetu,).

The fifth category, sarvatragahetu (universal cause), is descriptive of a
special instance of homogeneous cause. In this case, a particularly pow-
erful type of defilement, universal proclivity (sarvatraganusaya), influ-
ences the mind and the mental defilements in its own sphere (bhuma),
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including all the defilements, regardless of which of the Four Noble
Truths or meditation might be used to eliminate them. Universal causes
thus taint both the mind and mental faculties. Eleven types of such
defilements exist. The sarvatragahetu concerns causes and effects that
arise at different times.

The sixth category, vipakahetu (cause of fruition), refers to the case in
which cause and effect are of different types. For example, a good cause
may produce a pleasant effect. A bad cause may produce suffering or
unhappiness. Thus a good or bad fruitional cause leads to a fruit of re-
tribution (vipakaphala) that is pleasant, unpleasant, or neutral. The
cause of fruition differs from the homogeneous cause (sabhagahetu), in
which the cause and effect are similar. Through these two categories of
cause, the moral law of cause and effect is explained. For example, a
good dharma would have the potential to give rise to another good dharma
and thus act as a homogeneous cause or to give rise to pleasure and thus
act as a cause of fruition. In the latter case, pleasure (or suffering) is not
considered to be good (or bad) and thus the cause is said to differ from
the effect.

Five effects or fruits (phala) relating to the six causes are described:
fruit of retribution (vipakaphala), dominant effect (adhipatiphala), concor-
dant effect (nispandaphala), anthropomorphic effect (purusakaraphala),
and separative effect (visamyogaphala). The fruit of retribution is the
result of the cause of retribution. The dominant effect is the result of the
aggregate of causes as reasons of being (kdranahetu). Homogeneous
(sabhagahetu) and universal causes (sarvatragahetu) both result in concor-
dant effects (nisyandaphala). In other words, the cause and effect are sim-
ilar. Simultaneous (sehabhihetu) and concomitant causes (samprayuktaka-
hetu) both result in anthropomorphic effects (purusakaraphala). The term
“purusakara” literally means “human activity,” but in this case, it is
interpreted as referring to the way in which dharmas can simultaneously
be both causes and effects of each other. However, if the term purusa-
karaphala is interpreted literally as the “effects of human activity,” then
dominant and concordant effects could also be said to be varieties of
purusakaraphala.

The above four effects can be matched up with all of the six causes.
However, the Sarvastivadins recognized a fifth effect, a separative effect
(visamyogaphala). This effect is identified with enlightenment, that is,
with cessation through analysis (pratisarikhya-nirodha) and nirvana. It is
realized through religious practice. However, since pratisarikhyd-nirodha
is an unconditioned dharma, it cannot be produced by conditioned dhar-
mas. Yet because nirvana is realized through practice, pratisarikhya-nirodha
is categorized as an effect without a cause. Religious practice could be
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classified as a cause in the sense of functioning as a reason for being
(kdranahetu), but the Sarvastivadins did not recognize the possibility of a
conditioned dharma serving as the cause of an unconditioned dharma.
Consequently, separative effect was said to have no cause.

In addition to the list of six types of cause, the Sarvastivadins had
another list of five aspects of cause, which described the relationship
between the four elements and secondary matter (bhautika). The ele-
ments were said to be the causes of the origin, transformation, support,
duration, and development of bhautika matter. In the previously dis-
cussed system of six causes, these five aspects would all be classified
under the category of cause as a reason for being (karanahetu).

The Sarvastivadins sometimes added four more effects to the five dis-
cussed earlier, making a total of nine. The four additional effects are
effect depending on a base, as trees depend on the earth (pratisthaphala);
effect arising from the religious practices of a worldling (prayogaphala);
effect arising from the harmonious activity of a number of causes
(samagriphala); and effect arising from meditation while on the path for
nobles (bhavanaphala).

The four conditions (pratyaya) are causal condition (hetupratyaya),
immediately preceding condition (samanantarapratyaya), condition of the
observed object (alambanapratyaya), and predominant condition (adhipati-
pratyaya). The category of causal condition encompasses all of the six
causes except cause as a reason of being. Immediately preceding con-
ditions refer only to the mind and mental functions, not to mate-
rial things. In the stream of continually arising dharmas of mind and
mental functions, the dharmas of one instant must cease before the dhar-
mas of the next moment can arise. Only after a “place” exists for these
dharmas can they appear. Thus the dharmas of the preceding instant
are called the “immediately preceding condition.” The third cate-
gory, the condition of the observed object, refers to objects of percep-
tion. For example, for eye-consciousness and its concomitant mental
faculties, all forms function as conditions of the observed object. In a
similar manner, for ear-consciousness and its concomitant mental facul-
ties, all sounds serve as conditions of the observed object. The fourth
category, predominant condition, is identical to cause as a reason for
being.

The relationships among the six causes, four conditions and five
effects are diagrammed in Figure 4.

Only the causal and predominant conditions are concompassed by
the six causes. Consequently, the four conditions cover a broader range
than the six causes. In the Siriputrabhidharmasastra (T 28:679), the fol-
lowing ten types of conditions are enumerated.
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Figure 4. Relationships among the Six Causes, Four Conditions,

and Five Effects
Four Conditions Six Causes Five Effects
Predominant —————— Reason for being ————— Dominant
Simultaneous

Anthropomorphic

Concomitant ———

Causal Homogeneous

Concordant

Universal

Retributive ————— Retributive
Immediately preceding Separative

Observed object

. Causal (hetu-pratyaya)

. Proximity (anantara-pratyaya)

. Object of cognition (alambana-pratyaya)
. Dependence (nisraya-pratyaya)

. Karmic (karma-pratyaya)

. Retribution or fruition (vipaka-pratyaya)
. Conascence (sahajdta-pratyaya)

. Differentiation (anyonya-pratyaya)

. Repetition (asevana-pratyaya)

. Predominance (adhipati-pratyaya)
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In the Theravada abhidhamma text Patthana (p. lf., Conditional rela-
tions), the following twenty-four types of conditions are enumerated.

. Cause (hetu)

. Object (arammana)

. Predominance (adhipatz)
. Proximity (anantara)

. Contiguity (samanantara)
. Conascence (sahajata)

. Mutuality (afiiamanna)

. Dependence (nissaya)
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9. Strong dependence (upanissaya)
10. Prenascence (purejdta)
11. Postnascence (pacchdjata)
12. Repetition (dsevana)
13. Karma (kamma)
14. Retribution (vipaka)
15. Nutriment (ahara)
16. Faculty (indriya)
17. Meditation (jhana)
18. Path (magga)
19. Association (sampayutia)
20. Dissociation (vippayutta)
21. Presence (attht)
22. Absence (nattht)
23. Disappearance (vigata)
24. Nondisappearance (avigata)

The lists of four, ten, and twenty-four types of conditions and the list of
six types of causes have many elements in common.

In conclusion, in order to use the twelve links of Dependent Origina-
tion to explain the circumstances of rebirth, the schools of Nikaya Bud-
dhism devised an explanation that distributed the twelve links over the
past, present, and future in two cycles of cause and effect. In addition,
they analyzed the various conditions that might affect Dependent Origi-
nation and compiled lists like those above. But they may have become
so engrossed in analysis that they lost sight of the overall significance of
the doctrine of Dependent Origination.



CHAPTER 12

Karma and Avijhapti-riipa

Dharmas and Karma

To A LARGE EXTENT, abhidharma thought is a systematization of the doc-
trine of karma (S. karman,; P. kamma).' Since Buddhism does not recog-
nize the existence of a creator god, Buddhist thinkers often employ the
doctrine of karma to explain the creation of the world. However, it
should be noted that dharma, not karma, is the most basic concept in
Buddhism. The Buddha (the enlightened one) attained enlightenment
by understanding dharmas. The world and its inhabitants are composed
of dharmas. Moreover, since individual existences can be explained by
referring to dharmas, people are said to have no real and substantive
identity apart from dharmas. Consequently, Buddhists advocate a no-
Self (anatman) doctrine. Once a person has understood dharma theory,
the view that he is a substantive entity separate from other existences
vanishes. The world of dharmas is a world of causal connections where
everything is interrelated. The self is only a provisionally recognized,
constantly changing entity, dependent upon other existences.

Since the world is composed of dharmas, even gods are composed of
dharmas. Consequently, Buddhism has no place for a creator god who
transcends dharmas. Although all existence is composed of dharmas, the
ordinary person (prthagjana) mistakenly clings to the view that he is an
independent, substantive entity. He believes that he is separate from
others and bases his actions on that wrong view. He grows attached to
those things that he perceives as his own and develops rivalries with
other people. Arguments arise as he becomes proud of himself and jeal-
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ous of others. He covets more and more material things. These defile-
ments (klesa) are all based upon a fundamental ignorance (moha) of dhar-
mas and causation.

Although a person does not have a permanent and real Self, he still
clings to the idea of a Self. The ordinary person’s actions are profoundly
influenced by this misconception. Although no Self actually exists, the
psychological attitudes based on clinging to the idea of a Self are real.
Theft and murder are committed because of such attitudes. If a person
commits murder, he may then fear retaliation or punishment, and his
psychological attitudes such as fear and guilt will also be real. Thus, the
psychological states based on the concept of a Self, such as coveting
things, fearing retaliation, or feeling guilty, all bring about results that
are somehow appropriate to those attitudes. Even though no real Self
exists, the relationship between actions and their consequences is estab-
lished as if there were a Self. The world of dharmas is transformed into a
world of karma.

From the point of view of absolute truth no Self exists, yet a world
governed by karmic cause and effect based on misconceptions about
such Selves is established. With enlightenment, however, that world
vanishes. Consequently, the Darstantikas argued that even the karma
that would plunge one into deepest hell could be transformed. In other
words, the karmic consequences of even the most heinous acts, such as
patricide or matricide, could be obviated. Such a belief was based on
the understanding that karma was essentially nonsubstantial. However,
the ordinary person could not completely deny the effects of karma just
as he could not readily eliminate his tendency to cling to the idea of a
Self even though he tried to do so. For the ordinary person, a denial of
karma would be tantamount to nihilism.

The Three Types of Action

The original meaning of “karma” is “action.” In the Mahavibhasa (T
27:587b), three definitions of karma are distinguished. The first is
“action,” karma in its broadest sense. The second meaning is “ritual.”
Included in this usage are the administrative procedures of the Buddhist
order. If a part of an administrative procedure is omitted or if the
proper order is not followed, an administrative action or ritual is ren-
dered invalid. Since rituals and administrative action are particularly
important types of actions, they are chosen for special treatment in Bud-
dhist thought. East Asian Buddhist texts distinguish between these two
uses of the term karma by using different characters to write them even
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though the original Sanskrit term in both cases is the same. Karma as
ritual action is transliterated into Chinese as chieh-mo and read in Japa-
nese as either katsuma or konma. The Chinese character yeh (Japanese
reading go) is used to refer to karma in its broader sense as action.

The third meaning concerns the results of actions. Good and bad
actions entail results or fruits. In this case karma refers to those fruits. A
force that cannot be perceived remains after a good or bad action has
been completed. That force is also called karma. For example, the
words of even the most solemn promise vanish after an instant. When a
person is killed, the act of killing quickly ends. Although various pieces
of evidence of the killing may remain, that evidence is different from the
act itself. And the evidence will also vanish eventually. Yet even after the
action has ended, a force that cannot be perceived remains. Although
the moment it takes to make a promise quickly passes, a person may
still feel responsible for fulfilling that promise even after many years
have passed. After a person has been killed, the guilt or responsibility
for the death may follow the killer for years. Thus, although an action is
quickly completed, the force of that action continues. In a similar way,
actions may have long-term legal or economic consequences, but for
Buddhists it is the moral force of the action that is called karma. Bud-
dhists were particularly interested in the further analysis of this type of
karma.

The Origins of the Theory of Karma

The theory that good and bad actions affect a person in the future
appears in the early Upanisads. In the Brhadaranyaka Upanisad (111.2.13),
a man is said to “become a good man through good action and a bad
man through bad action.” In the Chandogya Upanisad (V.10.7) a person
is said to be reborn through a good womb through good conduct (carana)
and a bad womb through bad conduct. Both of these statements are rep-
resentative of theories that accept the karmic effects of actions. How-
ever, theories of karma in India were still in a state of flux during the
period when the Buddha appeared, and many other explanations of
karma were being advanced.

A variety of theories of karma is found in the Agamas. The Buddha is
said to have been a proponent of karma. According to the Ariguttara
Nikaya (vol. 1, p. 287), “The Buddha is an advocate of karma (kammova-
din), an advocate of the position that actions have effects (kiriyavadin),
and an advocate of concerted action (viriyavadin).” The acknowledg-
ment of karma is directly related to spiritual endeavor, since religious
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endeavor is usually based on the recognition of free will. The view that
a person receives the fruits of his actions is possible only if he has a free
will. Beliefs that man’s destiny is determined by the gods or by fate or is
a matter of chance leave no room for free will. A person cannot be held
responsible for his actions according to such theories.

If karma is interpreted in a very mechanical manner, it, too, can be
seen as a fatalistic teaching. Fatalistic interpretations of karma were
advocated by a number of non-Buddhist groups. Buddhists, by inter-
preting karma through the teaching of Dependent Origination, af-
firmed free will and the value of religious practice. If the Self is consid-
ered to be a permanent and substantial entity, then it cannot change
and cannot be affected by the fruits of a person’s actions. If the causal
relations that affect a person are not acknowledged, then the causal laws
governing karma also cannot be recognized. Consequently, Buddhists
applied the Middle Way between annihilationist and eternalist positions
and their teachings concerning Dependent Origination to karma and
thereby refuted fatalistic theories of karma.

During the time of the Buddha, most of the Six Heretical Teachers
denied the efficacy of karma. Although the Jaina teacher Mahavira rec-
ognized the efficacy of karma, he emphasized its results by focusing on
the three punishments (danda) for physical, verbal, and mental bad
actions. In contrast, the Buddha emphasized the motive behind an
action in his theory of karma. Instead of the three punishments, he dis-
cussed the three types of karma (physical, verbal, and mental) and
emphasized mental karma in particular. A large number of teachings
concerning karma is found in the Agamas. Many of these stress the inev-
itable repercussions of a person’s actions, as is illustrated by the follow-
ing passage from the Fa-chii ching (T 4:565a, Dharmapada): ‘“There is no
place where one can flee from bad karma.”

Only a few passages concerning karma are found in the Suttanipata,
but the following is significant for its use of the term “vipaka”: “The
wise who perceive dependent origination correctly understand action
and its differently maturing (vipaka) fruit” (v. 653). The term “vipaka™
may be translated “fruitional” or “maturing.” However, since the term
has the prefix “vi,” meaning “different,” it came to mean ‘“differently
maturing” and was thus translated i-shu in Chinese. While karma (the
action or cause) is good or bad, its result is pleasure or suffering. The
results of karma are neutral in the sense that they are neither good nor
bad. The results of karma are thus said to mature in a way that makes
them qualitatively different from their karmic causes. Later, during the
period when abhidharma treatises were being compiled, the relationship
between good and bad causes and morally neutral results was codified
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through rules concerning ‘‘differently maturing cause and effect”
(vipdka-hetu, vipaka-phala). The term vipaka is found frequently in the
Agamas.

In addition, early in Buddhism good karma was said to bring a good
result and bad karma to bring a bad result. In abhidharma treatises this
relationship was described as homogeneous cause (sabhdga-hetu) and
concordant effect (nispanda-phala). Early texts also stated that good
actions led to fortune while bad actions led to misfortune. Pleasure and
suffering are the psychological equivalent of fortune and misfortune.
Terms such as “meritorious (punya) karma’ and “merit”’ appear fre-
quently in the Agamas. The terms “white karma” (suklakarman) and
“black karma’’ (krsnakarman) were sometimes used in the Agamas to refer
to good and bad actions.

The Nature of Karma

Theravada teachings on karma are organized and explained in Bud-
dhaghosa’s Atthasalini (chap. 3, 1. 92-136). Sarvastivadin theories of
karma are presented in detail in the chapter on karma of the Abhidharma-
kosa.

In Buddhism, actions are generally divided into three categories:
physical, verbal, and mental. Of these three, mental actions consist
solely of mental constituents. In contrast, physical and verbal actions
consist of a mixture of mental constituents, such as the motive and deci-
sion to do something, and verbal or physical constituents, such as call-
ing out with the voice or movements of the body. Because both physical
and mental constituents play roles in karma, abhidharma scholars
devoted considerable energy to determining whether the essential
nature of karma was mental or physical.

According to the Theravada School, the essence of all three types of
action is volition (cetand). Cetand is explained as the power to create a
type of consciousness. The Theravada School thus stresses the mental
aspect of action.

The Sautrantika School also maintained that volition was the essence
of karma. Actions were considered to be the functioning of volition. To
demonstrate their relation to volition, actions were analyzed into three
stages: consideration of the appropriateness of the action (Ch. shen-li
ssu), arrival at a decision (Ch. chiieh-ting ssu), and direction of the body
or mouth to perform the action (Ch. tung-fa sheng-ssu).? Physical and
verbal actions were manifested in the last stage.

In the Theravada School, the actions of the body are called kayavirisiati
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(physical expressions) and fall under the category of physical karma. In
other words, physical actions are expressions of the volition that is the
essence of karma. In a similar manner, inflections and changes of the
voice are called verbal expressions. Volition is thus expressed through
verbal acts such as cursing or indistinct prattling. The essence of any
action is volition. Physical and verbal actions have no good or bad
qualities in and of themselves. The moral quality of actions is deter-
mined by the mind through intention.

In contrast, the Sarvastivadins did not consider the essence of physi-
cal and verbal karma to be volition. Without bodily actions and speech,
physical and verbal karma cannot exist. Consequently, the essence of
physical karma is said to be the configuration of the body (samsthdna) at
the instant when a physical act is completed. In a similar manner, the
essence of verbal karma is the last sound when a verbal act, such as
lying or swearing, is completed. According to a classification found in
the Agamas, karma could be divided into two major categories: karma
limited to mental processes (cetana karma) and karma in which the men-
tal processes are expressed through physical or verbal actions (cetayitva
karma). Sarvastivadins argued that physical and verbal karma should be
classified in the latter category and not the former.

Manifested and Unmanifested Activity

As was explained earlier, actions can be divided into two categories:
those that can be perceived or heard and those that cannot be perceived.
These two categories are called manifested activity (virapti-karman)
and unmanifested activity (avyjfiapti-karman) by Sarvastivadin thinkers.
Since mental activity is never manifested outside one’s mind, these cat-
egories are not applied to mental activity. But they are applied to physi-
cal and verbal actions. Physical actions can be perceived by the eye and
verbal actions by the ear. These aspects of man’s actions are conse-
quently called manifested actions. Such actions end in an instant, yet
they still retain the potency to produce a karmic effect. Since that poten-
tial cannot be perceived, it is called unmanifested activity. Manifested
activities have a physical existence in the sense that they can be per-
ceived by the eyes or ears, but such manifested activity can then
produce unmanifested (avyfapti) karma. Because unmanifested karma
has a physical aspect, often originating in manifested karma, it is called
avyAapti-ripa (unmanifested matter). Avijiapti-karman can be thought of
as manifested action that has ended but has produced a force or poten-
tial that continues to exist. When conditions are suitable, that potential
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will produce an effect. Avijiapti-karman thus serves as an intermediary
between cause and effect.

The Sarvastivadins argued that avynapti-karman has a physical exis-
tence. Since it cannot be seen, they did not classify it as a visual object,
but as a mental object, one that was not composed of atoms. The other
schools of Nikaya Buddhism disagreed with the Sarvastivadin position.

The Sautrantikas, maintaining that the essence of physical, verbal,
and mental karma was volition, did not recognize the distinction
between manifested and unmanifested karma. However, since the men-
tal faculty of volition lasted only an instant, they had to recognize that
some intermediary between an action and its karmic result must exist.
For the Sautrantikas, the seeds (bija) of volition serve this function.
Seeds rise and cease in a continuous stream (semfati) that gradually
changes (parinama) until at last the seeds have sufficient power to
produce a result (visesa). This type of intermediary force between an
action and its karmic result was called “accumulation” (upacaya) by the
Mabhasanghikas and “indestructible” (avipranasa) by the Sammatiyas.
The term “avyfiapti,” translated into Chinese in several ways, is also
discussed in the Ch’eng-shih lun (T 32:290b, Tattvasiddhisastra?) and the
She-li-fu a-p’i-t’an lun (T 28:526¢, 581a, Sdﬁputrdbhidhamafdstra?). The
schools of Nikaya Buddhism generally recognized some imperceptible
force that served as an intermediary between karmic cause and effect,
although the name they gave this force varied.

The Essence of the Precepts:
A Special Type of Unmanifested Activity

One of the major reasons for the Sarvastivadin insistence that unmani-
fested matter existed was their interest in a type of avijfiapti-ripa called
the “essence of the precepts.”’® The essence of the precepts resembles
unmanifested activity or karma as the force that joins actions with their
karmic results, but is different in certain ways. These differences can
probably be attributed to developments within Sarvastivadin doctrine.
Sarvastivadin thinkers argued that when a person is ordained with
the precepts, he is physically endowed with a force that helps him
refrain from doing wrong. This power is called the “‘essence of the pre-
cepts.” For example, when a layman accepts the five lay precepts, he
vows not to take life. This vow helps him regulate his actions after the
ordination and leads him to refrain from wrongdoing that might result
in killing. In the same manner, a person who vows not to drink alcoholic
beverages may be able to refrain from partaking of them even though he
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wants to drink them. Such resolve is due to the power of his vow. This
power that discourages wrongdoing is instilled within a person at the
time of his ordination. It continues to exist in a physical sense even
when the persons forgets about the precepts, is asleep, or is thinking
about wrongdoing. However, if a person does not perform all the
proper actions of the ceremony or if he neglects to recite some of the
words of his vows at his ordination, then the essence of the precepts is
not instilled in him. The essence of the precepts is thus thought of as a
power created by physical actions but invisible to the eye. It is therefore
classified as avijriapti-ripa (unmanifested matter).

The essence of the precepts provided a concept that was used to clas-
sify Buddhist adherents. A Buddhist layman or woman was distin-
guished from a non-Buddhist by his or her possession of the essence of
the five lay precepts. A monk would have a different type of essence of
the precepts, which distinguished him from a Buddhist layman. Thus a
person was not a monk simply because he wore robes (kasaya) or lived
an austere life, but because he had been instilled with the essence of a
particular set of precepts. Similarly he did not cease to be a monk if he
broke (minor) precepts; he still possessed the essence of the precepts.

Theories on the essence of the precepts were an important concern of
monks. The schools of Nikaya Buddhism maintained a number of doc-
trinal positions on the concept. The Sarvastivadin School considered
the essence of the precepts to have a physical existence and classified it
as unmanifested matter (avyjfiapti-ripa). The Sautrantikas categorized it
as seeds (bija). The Theravada School considered the essence of the pre-
cepts to lie in volition (cetand), an explanation found in Buddhaghosa’s
Visuddhimagga (chap. 1, sec. 17, Path of Purification). The term
“essence of the precepts” (Ch. chieh-t’t) does not appear in the Chinese
translation of the Abhidharmakosa, but the phrase “the unmanifested
(aspect) of discipline” (Ch. li-{ wu-piao) is found.

With some exceptions, the essence of the precepts is instilled in a per-
son at the time of ordination and continues to exist until death. Eight
types of essences are enumerated; these correspond to the precepts for
laymen, laywomen, male novices, female novices, probationary nuns
(stksamana), monks, nuns, and the special set of eight precepts main-
tained by some lay Buddhists on uposatha days. This list of eight is some-
times reclassified into four types: the five precepts for the laity, the ten
precepts for novices (which include the six precepts of the siksamana), the
full precepts for monks and nuns, and the eight precepts for lay believ-
ers on uposatha days. Of these, the essence of the eight precepts lasts only
one day and night, ending at daybreak the day after the precepts are
taken. The other essences of the precepts last until one’s death but may
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be terminated by announcing that one no longer has the will to observe
the precepts or that one abandons the precepts. At that time, one loses
the essence of the precepts.

The Three Types of Restraints

Unmanifested matter or karma is classified into three categories: that
which restrains from evil (samovara), that which does not restrain from
evil (asamvara), and that which neither restrains nor does not restrain
from evil (naivasamvara-nasamvara). “That which does not restrain’
refers to evil precepts such as vowing that one will make butchering ani-
mals his profession. “That which neither restrains nor does not
restrain’’ refers to the possibilities that are not solely good or evil pre-
cepts; it may be called a neutral type of unmanifested karma. Without
vowing to do either good or bad, a good mind arises in a person for a
time, and then an evil mind. Or a person may do good for a time and
then evil. In such a case, either good or evil unmanifested karma could
be produced.

“That which restrains from evil” is classified into three subcatego-
ries: the restraints of the formal precepts of the vinaya (pratimoksa-sam-
vara), the restraints arising out of meditation (dhydnajasamuvara), and the
restraints arising through the attainment of a particular stage on the
path to enlightenment (anasrava-samvara). Pratimoksa-samvara refers to the
restraints against doing wrong that a person feels because he has been
ordained with the precepts. Dhyanajasamvara refers to the power of medi-
tation to prevent evil. In the East Asian Buddhist tradition, it is also
translated as the “restraints of quiet contemplation” or the “precepts
accompanying meditation.” This type of restraint ends when the practi-
tioner emerges from meditation. Andsvara-samvara refers to the power
that prevents wrongdoing that is obtained by a practitioner who has
realized enlightenment. In the East Asian Buddhist tradition, it is called
“the restraints arising from the path” (Ch. tao-chi-chieh) or the
‘“untainted restraints” (Ch. wu-lou lii-i). These restraints are lost if the
practitioner backslides. The last two types of restraints are called “pre-
cepts that arise out of the practitioner’s state of mind” (citta-anuvartin).

Classification of Karma

One of the most fundamental ways of classifying karma is by referring
to the part of the body that performs the action. The result is a threefold
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classification of physical, verbal, and mental karma. Other systems of
classification were also developed. Of these, the most important is based
on moral standards. A threefold classification of good, bad, or morally
neutral karma is used often in Buddhist texts. According to the
Abhidharmakosa, good karma leads to tranquility. Good karma is divided
into two categories: actions leading to a differently maturing result that
is desired and actions leading to nirvana. Karma is thus judged on
whether a welcomed result is obtained through an action or not. Since
pleasure is the result of differently maturing effects that lead to desirable
results, karma that produces pleasure is called “good.” The monastic
rules of the pratimoksa are useful guides to practices, which will lead to
the realization of nirvana and thus are also called “good.”

Karma that leads to a pleasurable result is “good.” But because this
good karma belongs to the realm of birth and death, it is called “impure
good” (in contrast to the “pure” good, which leads toward nirvana). A
concrete example of such impure good is the path of the ten good acts
(dasa kusala-karma-pathah).

. Abstention from killing living things
. Abstention from stealing

. Abstention from unchaste activities
. Abstention from lying

. Abstention from malicious speech

. Abstention from harsh speech

. Abstention from indistinct chatter

. Abstention from covetousness

. Abstention from anger

. Abstention from wrong views
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The opposite actions are called ‘““the path of the ten bad acts.” These
lists have been used as guides for good and bad actions since the time of
the Agamas. Bad karma leads to the differently maturing effect of suffer-
ing. Neutral karma is an action that leads to neither pleasure nor
suffering.

Nirvana is a pure good (andsrava-kusala), but it is not a type of karma.
Rather, nirvana transcends karma. In contrast, the path to nirvana—the
wisdom of enlightenment—is considered to be both pure good and pure
karma (anasravam-karman). It is absolute good (paramartha-subha), which
does not lead to a differently maturing effect.

In the Theravada School, pure karma performed by someone who is
still practicing (sekha) leads to a differently maturing effect. It may result
in either the attainment of the stage where no further practice is neces-
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sary (asekha-phala or arahant) or one of the lower stages where religious
practice is still necessary before becoming an arahant. Pure karma per-
formed by someone at the final stage produces no effect.

Good was classified into four categories by the Sarvastivadins: (1)
absolute good, namely, nirvana; (2) intrinsic good, namely, the five
qualities of mind that are intrinsically good (shame, embarrassment,
refraining from hatred, refraining from craving, and the absence of
ignorance); (3) concomitant good, namely, those qualities that are not
intrinsically good but that function concomitantly with the five intrinsi-
cally good qualities; (4) responsive good (samutthanena kusalah), namely,
good that arises in response to intrinsic or concomitant good. Among
the varieties of good included in this last category are karma from ver-
bal or physical actions, unmanifested karma, and certain of the dharmas
that do not arise concomitantly with the mind. The four categories of
good are used to explain how the ten general functions of good act.

Several other classifications of karma are found in the Abhidharmakosa.
Karma is categorized as meritorious (punya), which is good performed
in the desire realm; unmeritorious, which is evil performed in the desire
realm; and immovable. Good actions (such as certain meditations or
trances) pertaining to the form and formless realms are called immov-
able karma.

Karma is also categorized as actions that result in a pleasant birth
somewhere between the desire realm and the Third Meditation Heaven
of the form realm (sukha-vedaniya-karma), actions resulting in an unpleas-
ant rebirth in the desire realm (duhkha-vedaniya-karma), and actions
resulting in a birth that is neither pleasant nor suffering in the Fourth
Meditation Heaven of the form realm or above (aduhkha-asukha-vedaniya-
karma).

Karma may also be categorized by comparing it with colors such as
black (evil), black and white (good but impure actions of the desire
realm), white (good), and neither black nor white (pure or anasrava).
The time at which recompense occurs provides another standard for
classifying karma. Actions may entail recompense in this life (drsta-
dharma-vedaniyam karma), in the next life (upapadya-vedaniyam karma), in a
future life after but not in the next birth (aparaparyaya-vedaniyam karma),
or at an indeterminate time (aniyata-vedaniyam karma).

The Existence of the Past and Future

Because the Sarvastivadins used the term “unmanifested matter” to
refer to the “essence of the precepts,” unmanifested matter gradually
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lost its significance as the factor tying karmic cause and effect together.
This development was probably related to the Sarvastivadin insistence
that conditioned dharmas exist in the past, present, and future. The dhar-
mas that function instantaneously in the present arise from the future
through the power of “origination,” one of the four characteristics
found in the list of dharmas not concomitant with the mind. Each dharma
has these four characteristics (origination, subsistence, decay, and
extinction) concomitant with it. Through these characteristics (or
forces), dharmas exist in the future until they arise in the present. There
they subsist for an instant and then fall into the past. The present con-
sists of those dharmas that are functioning at a particular instant. The
dharmas that have fallen into the past are said actually to exist there by
the Sarvastivadins. Karmic forces, too, exist in the past until the time
comes for them to produce a result. Conditioned dharmas function only
in the present, but the essence of the dharmas exists at all times. The Sar-
vastivadin position was summarized by East Asian Buddhists as the
affirmation of the eternal existence of the essence of all dharmas that exist
in the past, present, or future (Ch. san-shih shih-yu fa-t’t heng-yu).

Other schools, such as the Mahasanghikas and the Sautrantikas
opposed the Sarvastivadin position by arguing that karmic forces
existed as seeds in the present. They denied that dharmas existed in the
past. Their position is summarized by East Asian Buddhists as the affir-
mation of the existence of dharmas in the present, but not in the past and
the future (Ch. hsien-tsaz yu-t’t kuo-we: wu-t’t).



CHAPTER 13

The Elimination of Defilements
and the Path to Enlightenment

The Meaning of Defilement

AccorpING TO the Sarvastivadin text Ju a-p’i-ta-mo lun (T 28:984a,
Abhidharmavatarasastrag), “ Defilements are so named because they cause
both the body and mind to be afflicted and suffer. They are also called
proclivities (anusaya).” The term ‘“defilement” is further explained as
referring to that which disturbs the mind and body and prevents tran-
quility. According to the Visuddhimagga (Harvard Oriental Series, vol.
41, p. 586), “The defilements are so named because they themselves
are defiled (sarikilittha) and because they defile (sarikilesika) the dhammas
associated with them.” According to this explanation, the Pali term
“kilesa” 1s derived from the same root as sankilissati (to stain or defile).
The definition of the Sanskrit term “klesa” in the Ju a-p’i-ta-mo lun is
based on the Sanskrit root lis' (to afflict). However, the Sanskrit term
“klistamanas” (often translated into English as “afflicted conscious-
ness”’) was derived from the meaning ‘“stained.” The term “defile-
ment” (klesa) does not appear very often in the Agamas, but it occurs fre-
quently in abhidharma literature.

In the Pali Vibhanga (chap. 17, sec. 9, par. 952) or Book of Analysis, a
list of eight defilements (attha kilesavatthing) is presented: greed, hatred,
delusion, pride, wrong views, doubts, sloth, and distraction. Two more
are added in the Dhammasarigani (no. 1229) to make a total of ten defile-
ments (dasa kilesavatthiini): absence of embarrassment before others over
one’s wrongdoings and absence of shame for one’s wrongdoings. This
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list of ten defilements was used frequently in Theravadin discussions of
the defilements. A later noncanonical abhidhamma text, the Abhidhammat-
thasarigaha (p. 32) mentions several other lists in its systematization of
the various sets of defilements used since the Agamas. Included are the
four (impure) outflows (d@sava), four violent outflows (ogha), four yokes
(yoga), four bonds (kdyagantha), four graspings (upadana), six hindrances
(nivarana), seven proclivities (anusaya), ten fetters (sumyojana), and ten
defilements. Most of these ways of classifying the defilements had
appeared in the Agamas.

Asrava (P. dsava) is the oldest of these terms. It appears in both the Sut-
tanipata and the Dhammapada, where it is used to define one of the quali-
fications of an enlightened person: he has exhausted all his outflows
(P. asava khind). In Buddhist texts this term is used in the sense of out-
flow because the mind’s defilements move outward and affect other
things. In Jainism, the term is used with the sense of inflow because
defilements are said to flow from the external world into the body,
where they adhere to the atman. The use of the term in both Buddhist
and Jaina texts indicates that its origins are very early. Buddhist texts
list four major types of asrava: sensual desire (kdma-dsrava), desire for
existence (bhava-asrava), wrong views (drsti-asrava), and ignorance (avi-
dyd-dsrava). The terms ‘“ogha” (violent outflow of defilements) and
“yoga’ (yoke) are also early. The contents of the four violent outflows of
defilements and the four yokes are identical to the four outflows.

Six hindrances (nivarana) are mentioned in the Abhidhammatthasarngaha,
although usually only five are listed in the Agamas. The seven proclivi-
ties are also discussed in various places in the Agamas. The ten fetters
are usually divided into two groups in the Agamas—five that bind senti-
ent beings to the form and formless realms and five that bind beings to
the desire realm. By cutting off such defilements, the practitioner is able
to escape from the cycles of repeated births and deaths. Two lists of ten
fetters are included in the Abhidhammatthasanigaha—ten fetters found in
the suttas and a slightly different list of ten fetters according to
abhidhamma texts. By rearranging the first list of ten fetters, two addi-
tional fetters were included: jealousy and parsimony. The revised list is
also found in sources such as the Dhammasangan: (no. 1113). The ten fet-
ters from the abhidhamma texts and the ten defilements listed above were
both developed during the period when the Pali abkidhamma texts were
being compiled.

The proliferation of terms for the defilements is due, in part, to dis-
agreements about whether the defilements are viewed as actually stain-
ing the mind or as merely obscuring its true nature. Those monks who
maintained that the basic nature of the mind was pure adhered to the
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position that the defilements obscured or covered the true, untainted
essence of the mind. The mind itself could not be tainted or stained.

A variety of ways of classifying the defilements developed within
Buddhism. Many of the same elements are found in the various lists;
thus, most of the important varieties of defilements are included in the
longer lists such as the ten fetters or ten defilements. The following ele-
ments found in the ten defilements are particularly important: craving
(lobha), hatred (dvesa), delusion (moha), pride (mdna), wrong views (drsti),
doubt (vicikitsa), torpor (styana), and distraction (auddhatya). Cravings
are subdivided into cravings for desirable objects and cravings for con-
tinued existence. The latter is further classified into cravings for contin-
ued existence in the form realm and for continued existence in the
formless realm. Wrong views may be divided into five types as is
demonstrated in the following discussion.

According to the Sarvastivadin work Abhidharmavatarasastra (T 1554),
defilements may also be called proclivities. A list of seven proclivities
also found in Pali sources is included in the text: craving for sensual
pleasures, craving for continued existence, hatred, pride, ignorance,
wrong views, and doubts. This list dates back to the Agamas, but usually
the cravings for sensual pleasures and cravings for continued existence
were combined into the single category of craving or lust, yielding a list
of six proclivities. Most abhidharma texts adopted this list of six proclivi-
ties, called the basic proclivities (mila-anusaya) in the Abhidharmakosa.
The proclivity of wrong views is sometimes expanded into five types:
belief in a Self, clinging to the extremes of eternalism or annihila-
tionism, disbelief in causation, clinging to wrong views, and the belief
that rituals lead to salvation. When these are added to the remaining
five proclivities (craving, anger, pride, ignorance, and doubt), a list of
ten is produced. This list is the basis for the discussion on proclivities in
the Abhidharmakosa. When the ten proclivities are considered in terms of
the realms in which they exist, the types of mind in which they function,
and the manner in which they can be eliminated, a list of ninety-eight
proclivities is produced.

While the Sarvastivadin School considered defilements (klesa) and
proclivities to be identical, the Sautrantika and Mahasanghika tradi-
tions distinguished between the two. According to Sautrantika teach-
ings (Abhidharmakosa, p. 278, 1. 19), “When the defilements are in a
latent state [lit., sleeping], they are called proclivities. When they are
active [lit., awake], they are called bonds (paryavasthana).” This defini-
tion is based on deriving the meaning of the word anusaya from the root
§7 ‘to sleep’. In an ordinary person (or worldling), defilements such as
greed and hatred are obviously not cut off, but neither are they con-
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stantly active. Rather, they are always present in a latent state and
become active only when circumstances are suitable for their appear-
ance.

Some Buddhists argued that defilements were stored in the uncon-
scious as seeds until they functioned actively. The Yogacara doctrine of
a store-consciousness (alaya-vijfiana) arose out of a need to explain how
such seeds were stored and how memory functioned. The Sarvastiva-
dins, however, maintained that all dharmas ceased functioning after an
instant. Instead of being stored in a consciousness, potential defile-
ments existed in a time period, the future. They were connected to the
continuous stream (samtana) of a person’s dharmas by the force of the
dharma of possession (prapti). Because the defilements were present in a
latent form through the power of possession, they could not be said to
have been eliminated in a worldling even though they were not being
manifested at a particular time.

The Ninety-eight Proclivities

One of the major ways of classifying defilements or proclivities is by the
type of knowledge that can destroy them. Using this method, many pro-
clivities can be divided into four groups (catus-prakara) on the basis of
which of the Four Noble Truths are used to eliminate them. These pro-
clivities can thus be eliminated by knowledge of suffering, its cause,
mirvana, or the path. Such proclivities or defilements are conceptual
errors (darsana-heya-klesa) concerning religious truths that can be de-
stroyed through the path of insight (darsana-marga). Although these
defilements can be eliminated through an understanding of the Four
Noble Truths, other defilements cannot be destroyed so readily. These
other defilements (bhavana-heya-klesa) must be eliminated through the
practices of the path of meditation (bhavani-marga) because they have
become so habitual and ingrained that knowledge is not sufficient to cut
them off. Only through constant religious practice can such defilements
as craving, hatred, ignorance, and pride be eliminated. In contrast, the
five wrong views and doubt are all conceptual defilements and can be
completely eliminated through a knowledge of the Four Noble Truths
and Dependent Origination. To a certain extent, craving, hatred, igno-
rance, and pride can also be eliminated through knowledge of the Four
Noble Truths since these four defilements exist as both conceptual
errors and as defilements that must be eliminated through practice. In
contrast, the five wrong views and doubt exist only as defilements that
can be destroyed through knowledge. A list of five types (parica-prakarah)
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of defilements is produced when the defilements destroyed by practice
are added to the conceptual defilements destroyed by the Four Noble
Truths.

Defilements may also be classified according to which of the three
realms (desire, form, formless) they belong. For example, since the
desire realm is characterized by much suffering, eliminating the craving
for sensual pleasure in this realm is not too difficult. However, because
the form and formless realms are characterized by subtle types of bliss,
eliminating the craving for existence in those realms is more difficult.
Thus, the craving for existence in both of the higher (the form and
formless) realms can be eliminated only after the craving for sensual
pleasures has been cut off. (The cravings for existences in the two upper
realms are destroyed at the same time, not consecutively.) By classifying
defilements according to the realm to which they pertain and how they
are eliminated, a list of ninety-eight is produced.

Thirty-six types of defilements are found in the desire realm. Ten are
cut off by an understanding of the noble truth of suffering. Only seven
(craving, hatred, ignorance, pride, doubt, disbelief in causation, and
clinging to wrong views) are eliminated by the noble truths of the cause
of suffering and nirvana. The three proclivities of belief in a Self, belief
in extremist views, and belief that rituals lead to salvation are not
affected by knowledge of the noble truths of the cause of suffering and
nirvana. Eight proclivities are eliminated by the truth of the path (the
same seven as for the previous two truths and the belief that rituals
result in salvation). Thus thirty-two proclivities of the desire realm are
eliminated through the Four Noble Truths. Four more are cut off
through meditation, making a total of thirty-six.

The defilement of hatred is not found in the form and formless
realms. Since the desires for food and sex do not arise in these two
realms, no object of hatred is present in them. Otherwise, the same dis-
tribution of defilements specified for the desire realm prevails. The
result is that nine proclivities are cut off by the truth of suffering, six
each by the truths of the cause of suffering and nirvana, seven by the
truth of the path, and three by meditation. Thirty-one proclivities are
found in each of the two higher realms. Thus a total of ninety-eight pro-
clivities is listed for the three realms.

Of the ninety-eight proclivities, eleven are said to be particularly
strong. From among the proclivities cut off by the truth of suffering,
they are (1-5) the five wrong views, (6) doubt, and (7) ignorance. From
among the proclivities cut off by the truth of the cause of suffering are
(8) disbelief in causation, (9) clinging to wrong views, (10) doubt, and
(11) ignorance. Their influence extends throughout the particular realm
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(dhatu) and land (bhim:) in which a person acts. (The three realms are
further divided into nine lands: desire realm, the Four Meditation
Heavens of the form realm, and the Four Formless Heavens.) Univer-
sal causes even call forth those defilements that can only be cut off by
contemplations on the truths of nirvana and the path or by meditation.
Consequently, these eleven are called “universal proclivities.” In the
Sarvastivadin enumeration of the six causes, their activity is described
as “‘universal cause” (sarvatragahetu) because of their influence on other
defilements

Nine of the universal proclivities (all except the belief in a Self and
belief in extreme views) are called the “defilements that bind a person
to the upper realms.”

Ignorance may be further classified into two types: concomitant igno-
rance and special ignorance (avidya-aveniki). The first type always func-
tions concomitantly with other defilements. However, ignorance also
functions in other ways. It lies at the base of all incorrect thoughts and
thus is the foundation of all mental functions. In other words, ignorance
functions as the basis of defiled and evil states of mind as well as neutral
and good states. “Special ignorance” refers to these aspects of igno-
rance (its activity independent of any other defilements and its influence
on all other mental faculties). When ignorance is described as one of the
twelve links of Dependent Origination, it is ignorance in this special
sense.

Further pondering on the nature of ignorance eventually led to the
Yogacara notion of an afflicted consciousness (klista-manas or manas).
The concept of primordial ignorance (Ch. ken-pen wu-ming or wu-shih
wu-ming) expounded in the Za-sheng ch’i-hsin lun (T nos. 1666-1667,
Awakening of Faith) probably was an extension of the idea of special
ignorance. Thus the Sarvastivadin distinction between concomitant
and special ignorance had major significance for later Buddhism.

The 108 Defilements

Besides the ninety-eight proclivities, the Sarvastivadins had a list of 108
defilements (the result of adding ten bonds [paryavasthana] to the ninety-
eight proclivities). The ten bonds (also called secondary defilements or
upaklesa) are absence of shame, absence of embarrassment, jealousy,
parsimony, remorse, drowsiness, distraction, torpor, anger, and con-
cealment of wrongdoing.

As was explained earlier in this chapter, lists such as this were derived
from a basic set of six (which is sometimes expanded to ten) proclivities.
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By analyzing the basic list in various ways, additional lists were gener-
ated, such as the nine fetters (samyojana), the five fetters binding a per-
son to the upper realms, the five fetters binding a person to the desire
realm, and the three bonds (bandhana: craving, hatred, delusion).

According to the “Chapter on Proclivities” of the Abhidharmakosa, all
defilements are encompassed by the lists of proclivities and secondary
defilements. However, the list of seventy-five dharmas contained in the
“Chapter on Faculties” (indriya) of the Abhidharmakosa does not agree in
many respects with the views presented in the “Chapter on Proclivi-
ties.” For example, forty-six of the seventy-five dharmas are mental fac-
ulties. Many of these concern defilements such as the six general func-
tions of defilement (delusion, negligence, indolence, disbelief, torpor,
and distraction), the two general functions of evil (absence of shame,
absence of embarrassment), and the ten minor functions of defilement
(anger, concealment of wrongdoing, parsimony, jealousy, rejection of
criticism, causing injury, resentment, deceit, flattery, and conceit).
However, some of the most important categories discussed in the
“Chapter on Proclivities” are not mentioned in the above lists of dhar-
mas. Among them are craving, hatred, pride, and doubt. The category
of indeterminate dharmas in the ‘“Chapter on Faculties” is described as
consisting of “remorse, drowsiness, investigation, scrutiny, and so
forth.” If the phrase ‘“and so forth” is interpreted as meaning craving,
hatred, pride, and doubt, the result would be a list of eight indetermi-
nate dharmas and a total of forty-six mental faculties. In fact, these are
the usual numbers of dharmas included in these two categories.

Vasubandhu probably did not clearly define the place of craving and
other important proclivities in the lists of dharmas because he was con-
cerned with different sets of problems when he wrote the “Chapter on
Faculties” and the ‘“Chapter on Proclivities.”” Moreover, such discre-
pancies may indicate that Vasubandhu was drawing on a variety of
scholastic traditions when he wrote the Abkidkarmakosa and did not
always reconcile the differences between them.

Stages of Practice

In the Agamas the levels of attainment of the Buddha’s disciples are
judged according to a fourfold hierarchy: (1) stream-entrant (srotapatti;
P. sotapatti), (2) once-returner (sakrdagamin; P. sakadagamin), (3) nonre-
turner (S. and P. anagimin), and (4) arhat (P. arahant). Each of these
stages is divided further into two parts: a path leading to the stage (here-
after translated as candidate) and the actual stage or fruit itself.
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The first stage, stream-entrant, refers to a person who has entered the
stream of Buddhism. Originally the term was used to refer to anyone
who had a pure and indestructible faith in Buddhism. However, in the
Agamas (SN, vol. 5, pp. 356-357; Shih-sung li [T 23:129a, Sarvastiva-
davinaya)), the standard explanation is that it refers to one who has cut
off the three fetters: the belief in a substantial Self, the belief that the
performance of rituals will lead to salvation, and doubts about Buddhist
doctrine. A stream-entrant will not fall into a bad rebirth (such as a den-
izen of hell, hungry ghost, animal, or asura [demigod]). He is destined
to attain enlightenment and will do so within seven rebirths in this
world.

A person who has attained the second stage, once-returner, has cut
off the three fetters and weakened the hold of the three poisons (¢ridosa-
paha: craving, hatred, and delusion). A once-returner will return to this
world one more time and then attain salvation. A person who has
reached the third stage, nonreturner, does not return to this world in
any future birth; rather, he repeatedly is born and dies in heaven until
he enters nirvana. He has cut off the five lower fetters (the previously
mentioned three fetters, along with hatred and the belief that a person
has a substantial Self) that tie him to existence in the desire realm
(kamadhatu). The fourth and final stage is the arhat, a person who has cut
off all his defilements. He has obtained the wisdom that is salvation and
his mind is freed from defilements.!

The most important early list of stages consists of eight steps, begin-
ning with candidate for stream-entrant and culminating with the actual
stage of arhat. Other more detailed explanations of the stages of the
Sravaka are occasionally found in the Agamas. For example, in the Fu-
t’ien ching (T 1:616a, Dakkhineyya) of the Chung a-han ching (Madhyama-
gama), eighteen stages of training (Saiksa) and nine stages beyond train-
ing (asaiksa) are mentioned. This was a further elaboration of the tradi-
tional eight stages. The stages of practice described in the abhidharma lit-
erature are based on such teachings from the Agamas.

The Stages of Practice According to the Theravada School

In the Theravada School, the levels of practice are classified into seven
stages of purification:

1. Morals (sila-visuddhz)
2. Mind (citta-visuddht)
3. Views (ditthi-visuddhi)
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4. Transcending doubts (kankhavitarana-visuddhi)

5. Knowledge and vision of what constitutes the path (maggamagga-
fianadassana-visuddhi)

6. Knowledge and vision of the method of salvation (patipadanana-
dassana-visuddhi)

7. Wisdom (7anadassana-vissuddhz)

The seven purifications are mentioned in the Agamas, as well as in such
works as the Ch’eng-shih lun (T 1646, Tattvasiddhisastra?) and the Yii-ch ieh
lun (T 1579, Yogacarabhumisastra§). They are also described in detail in
Buddhaghosa’s Visuddhimagga.

The first level of practice, purification of morals, concerns the observ-
ance of the precepts. The second, purification of the mind, involves the
development of pure meditations and the realization of eight attain-
ments (samapatti). These two purifications provide the foundation neces-
sary for the realization of wisdom (Visuddhimagga, Harvard Oriental
Series, vol. 41, p. 375).

The remaining five purifications are concerned with wisdom itself.
According to the Visuddhimagga, discernment (janana) is analyzed into
three components: perception (sa7inia), consciousness (viifiana), and wis-
dom (pafinana). Safinia may be translated as sense perception, while vi7i-
niana refers to analytical understanding based on sense perceptions. Pai-
fiana or wisdom refers to a more profound and complete form of insight
or understanding (Visuddhimagga, p. 369). Wisdom is said to exist as
right views (difthi), knowledge (idna), and vision (dassana). Wisdom is
also often equated with the combination of knowledge and vision (7iana-
dassana).

The last five purifications are discussed in chap. 18-22 of the Visud-
dhimagga. The discussion of the purification of knowledge and vision
(wisdom) in chap. 22 is particularly important since it concerns the lev-
els of enlightenment. From purification of views to purification of the
knowledge and vision of the method of salvation, the practitioner has
not realized enlightenment and is still involved with mundane knowl-
edge. In the last purification, that of wisdom, he is concerned with the
wisdom that comes with enlightenment, with pure, untainted knowl-
edge.

The first two purifications consist of preliminary practices. Therava-
da practice begins with morality and then progresses with meditation.
When these have been mastered, practices leading to wisdom begin.
These consist of meditations designed to develop wisdom. Among the
subjects used are the impermanence, nonsubstantiality, and suffering
that characterize the five aggregates. The twelve bases, eighteen ele-
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ments, twenty-two faculties (indriya), Four Noble Truths, and twelve
links of Dependent Origination are also subjects of meditation.

The third of the seven purifications concerns views. In this purifica-
tion, the various dhkammas of name and form (ndma-ripa) are seen as they
actually are through meditations on the four primary elements (maha-
bhata), eighteen elements (dhatu), twelve bases, and five aggregates.

The fourth purification, on transcending doubts, focuses on the origi-
nation, change, and cessation of name and form. Doubts and misconcep-
tions concerning causation during the past, present, and future are eradi-
cated. Among these misconceptions are the views that causes do not exist,
that all is created and controlled by a god, that man has an eternal soul,
and that a person completely ceases to exist with death. Through this
purification, the practitioner obtains knowledge based on the Dhamma,
knowledge of things as they actually are, and correct views.

The fifth purification, knowledge and vision concerning the path,
concerns discrimination between the correct path to salvation and
wrong practices or theories of salvation.

The sixth purification, knowledge and vision concerning the method
of salvation, concerns knowledge of the correct path to salvation. By fol-
lowing the path, the practitioner gradually obtains the nine knowledges
based on contemplation of origination and cessation, contemplation of
dissolution, contemplation of appearance as terror, contemplation of
appearance as danger, contemplation of dispassion, desire for deliver-
ance, contemplation of reflection, equanimity about formations, and
conformity with truth. Through these knowledges, the practitioner dis-
cerns the correct path.

The above four purifications leading to wisdom (third through sixth)
are all stages of worldlings (puthujjana) still bound by fetters. Even
though knowledge and vision are purified, true knowledge and vision
have not yet arisen. However, the ninth knowledge of the sixth purifica-
tion (conformity with the truth [saccanulomikam ranam]) is wisdom con-
cerning the Four Noble Truths. From it arises knowledge of the change
of lineage (gotrabhunana), which leads to purification of wisdom, the sev-
enth and last purification. The seventh purification is divided into four
stages: the knowledges of the path of stream-entrant, once-returner,
nonreturner, and arahant. Although the knowledge of change of lineage
lies between the sixth and seventh purifications, it belongs to neither of
them. Between the sixth and seventh purifications, the practitioner
ceases to be a worldling and obtains the knowledge that he now belongs
to the lineage of sages (d@riya).

In terms of Sarvastivadin doctrine (explained below), this stage
would correspond to that of acquiescence (ksant:) in the degrees of favor-
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able roots. In the Sarvastivadin path, the stages of the worldling (prthag-
Jana) are divided into the three degrees of the wise and the four degrees
of favorable roots (warmth, summit, acquiescence, and pinnacle of
worldly truth). The third through the sixth of the Theravada purifica-
tions would correspond to the three degrees of the wise and to the stages
of warmth, summit, and acquiescence in the Sarvastivadin path. How-
ever, there are points on which the two versions of the path do not
agree.?

From knowledge in conformity with truth, the practitioner progresses
to the knowledge of change of lineage and from there to the purification
of wisdom, the seventh purification. The purification of wisdom is the
path of sages. In the Sarvastivadin path, it would correspond to the
paths of insight, meditation, and no further training (discussed later in
this chapter). According to the Visuddhimagga, three ways of entering
this sagely path exist: faith, wisdom, and meditation. A person who
enters through the first gate, faith, and has become a candidate for
stream-entrant is called a saddhanusarin (one whose practice is based on
faith). From the time he becomes a stream-entrant until he becomes an
arahant, he is called a saddhavimutta (one liberated by faith).3

A person who uses the second gate, wisdom, and has become a candi-
date for stream-entrant is called a dhammanusarin (one whose practice is
based on Dharma). From the time he becomes a stream-entrant until he
becomes a candidate for arahanthood, he is a ditthippatta (one who has
realized correct views). When he has become an arahant, he is called a
pannavimutta (one liberated by wisdom).

A person who uses the third gate, meditation, and is anywhere
between being a candidate for stream-entrant and a candidate for ara-
hant is called a kayasakkhin (bodily witness). When he becomes an arahant
and attains the trances of the formless realm, he is called an ubhatobha-
gavimutta (twice liberated one); in other words, he is liberated by way of
the trances and by way of the supermundane path based on insight
(Visuddhimagga, p. 565).

Thus, there are three gates to the sagely path according to Therava-
din doctrine: faith, wisdom, and meditation. When the practitioner is a
candidate for stream-entrant, he may be called one whose practice is
based on faith, one whose practice is based on Dharma, or a bodily wit-
ness, depending on the gate through which he enters. Between the
stages of stream-entrant and candidate for arahanthood, he may be
called one liberated by faith, one who has realized correct views, or
bodily witness (as he was above). After he has become an arahant, he
may be called one liberated by faith (as he was above), one liberated
through wisdom, or twice liberated. These seven ranks in the three
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gates are sometimes collectively called the ““seven sages.” In Sarvastiva-
din doctrine, only the gates of faith and wisdom are discussed. The rela-
tions of the seven ranks in the three gates are illustrated in Figure 5.

The Visuddhimagga relies primarily on discussions from the Agamas for
its treatment of the defilements cut off in practice, but it goes into more
detail. Among the defilements to be cut off are the ten fetters (samyo-
Jana), ten defilements (kilesa), ten wrongnesses (micchatta), eight worldly
states (lokadhamma), five types of parsimony (macchariya), three perver-
sions (vipallasa), four ties (gantha), four bad ways (agati), four impure
influxes (@sava), four violent outflows (ogha), four yokes (yoga), five hin-
drances (nivarana), adherence (paramasa), four types of grasping (upa-
dana), seven proclivities (anusaya), three stains (mala), ten wrong actions,
and twelve unwholesome arousals of thought (cittupada). Many elements
are repeated in these lists, but they are all destroyed by the knowledges
of the four paths (stream-entrant and so forth). The explanations of how
the various defilements are destroyed is primarily based on the Agamas.

Knowledge of the change of lineages (gotrabhiriana) does not arise only
during the transition from the sixth purification (knowledge and vision
of the method of salvation) to the seventh purification (purification of
wisdom). It also arises when the practitioner progresses to the path of
the once-returner, nonreturner, or arahani. Each of the four stages of
candidate is considered to belong to a different lineage (gotra).

The Three Degrees of the Wise and the Four Degrees
of Favorable Roots

The Sarvastivadin system of the stages of practice is described in detail
in works such as the JAanaprasthanasastra (T 1544) and the Mahavibhasa
(T 1545). These explanations were presented in a systematic manner in
the chapter on the wise and the sages of the Abhidharmakosa (T 1558-
1559). The first seven stages—those of a worldling (prthagjana)—are
divided into the three degrees of the wise and the four degrees of favor-
able roots. Next, the practitioner enters into the degrees of being a
saint, which are classified as three paths: the path of insight into the
truth (satyadarsanamarga), the path of meditation (bhavandmarga), and the
path in which nothing remains to be learned (asaiksa). In the paths both
of insight and of meditation, the practitioner is a saiksa, a person who
still must study and practice even though he is a sage. When he has
nothing more to learn (asatksa) or accomplish in religious terms, he
becomes an arhat.

According to the Sarvastivadin view of the path, before a person
enters the three degrees of the worthy, he must undergo preliminary
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Figure 5. The Seven Sages of the Theravada Path

Sarvastivadin Path of Insight ~ Path of Meditation Path of No
Equivalent Further Training
Gate of Faith Saddhanusarin —————— Saddhavimutta
Gate of Wisdom Dhammanusarin Ditthippatta Pannavimutta
Gate of Meditation —————— Kayasakkhin —————  Ubhatobhagavimutta
Four Candidates = Candidate for Six Stages from Arahant
and Four Fruits Stream-entrant  Stream-entrant to

Candidate for Arahant

practices to purify his body. These practices correspond to the first two
stages in the Theravada path of purification through observance of the
precepts and purification through meditation. (However, the Thera-
vada purification through meditation also corresponds in part to the
three degrees of the wise.)

Three sets of practices contribute to the preliminary purification of
the body. First, the practitioner must observe the precepts and rectify
his conduct. He should live in a tranquil setting where he can quiet his
mind. Second, he must reduce his desires and learn to be satisfied with
whatever he possesses. Third, he should learn to be satisfied with
whatever clothing, food, or shelter he possesses; he should also vow to
cut off his defilements and to follow the religious path. By cultivating
these practices and attitudes, he develops a healthy body and tranquil
mind. He finds a quiet place to practice and fosters the willpower neces-
sary for leading a religious life. He is ready to begin the practice of med-
itation.

After passing through these preliminary stages, the practitioner per-
forms religious austerities to attain the three degrees of the worthy: the
fivefold view for quieting the mind, particular states of mindfulness,
and a general state of mindfulness. The fivefold view for quieting the
mind consists of five types of yogic practices that calm the mind and cor-
respond to calm abiding (Samatha). The five are meditations on impu-
rity, compassion, Dependent Origination, classifications of the ele-
ments, and counting the breaths. The meditations on impurity and
counting the breaths are particularly important.

Once the practitioner is firmly established in calm abiding, he begins
to practice insight meditation (vipasyana), which consists of the cultiva-
tion of particular and general states of mindfulness. Four types of mind-
fulness (catvari smrty-upasthanani) are stressed: mindfulness of the impu-
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rity of the body, mindfulness that all sensations are ill (dufkka), mindful-
ness that the mind is impermanent, and mindfulness that all phenom-
ena (dharma) are nonsubstantial. If a practitioner meditates on these
subjects individually, he is cultivating particular states of mindfulness.
Cultivation of these states of mindfulness destroys four types of wrong
views (viparyasa-catuska), namely, wrongly perceiving phenomena as
pure, blissful, eternal, or substantial. Next is the cultivation of a general
state of mindfulness. While he is performing his meditation on the dhar-
mas, the practitioner turns his attention to the body, sensations, mind,
and the dharmas together and realizes that all have the characteristics in
common of being impure, impermanent, ill, and nonsubstantial.

After the practitioner has completed the three degrees of the wise
(sometimes called the “external degrees of the worldling”), he advances
through the four degrees of favorable roots (also called the “internal
degrees of the worldling”). The three degrees of the wise and the four
degrees of favorable roots are preparatory steps (prayoga) for the path of
insight and are thus stages of the worldling. The four degrees of favor-
able roots are warmth (usmagata), peak (miardhan), acquiescence (ksanti),
and the pinnacle of worldly truth (Yaukikagrata).

The practices for these stages consist primarily of meditations on six-
teen aspects of the Four Noble Truths. In regard to the truth of suffer-
ing, the practitioner contemplates how phenomena are (1) imperma-
nent (anitya), (2) suffering (duhkha), (3) nonsubstantial (Sinya), and (4)
Selfless (anatmaka). In regard to the truth of the cause of suffering, he
considers (5) how defiled causes (hetu) result in suffering, (6) how suffer-
ing originates (samudaya) and increases, (7) how suffering is caused by a
series of causes (prabhava), and (8) how conditions (pratyaya) act as con-
tributing causes to suffering. When contemplating the truth of nirvana,
the practitioner considers (9) how the defilements all cease (nirodha),
(10) how nirvana is peaceful (santa) because it is free of confusion brought
about by the defilements, (11) how nirvana is excellent (pranita) because
it is free of all ills, and (12) how nirvana constitutes an escape (nihsarana)
from all misfortunes. In regard to the truth of the path, he considers
(13) how the path (marga) is sagely, (14) how it is reasonable (nydya)
because it accords with the truth, (15) how it leads to the attainment
(pratipatti) of nirvana, and (16) how it results in liberation (nairyanika)
from samsara.

Up to this point, religious practice for the Sarvastivadin consists of
observing the precepts, reducing desires, and learning to be satisfied
with whatever is possessed, as well as meditations based on impurity,
the counting of breaths, the Four Noble Truths, and the four states of
mindfulness. Meditations on the Four Noble Truths are particularly
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central to these practices. After the practitioner advances from the
stages of the worldling to the stages of the saint, in which he follows the
paths of insight and meditation, he continues his meditations on the
Four Noble Truths. As the practitioner’s knowledge of the Four Noble
Truths becomes more profound, he is able to cut off the defilements
through the power of his deepening wisdom. Since the four degrees of
favorable roots are realized through practices based on the Four Noble
Truths, these degrees represent differences in the profundity of the
practitioner’s understanding of the Truths.

The first degree is called “heat” (usmagata) because it is a sign of the
“flames”’ of the religious path that will rise in the practitioner. The sec-
ond degree is called “summit” (murdhan) because the practitioner has
advanced to the highest point of his religious life up to this time. It is the
last stage from which a bad rebirth is still possible. The practitioner also
realizes that if he continues, still higher levels of understanding can be
reached. In a similar way, when a mountain climber has climbed a
peak, he sees still higher peaks ahead to conquer.

The third stage is called “‘acquiescence’ (ksantt) because the practi-
tioner acquiesces to the Four Noble Truths. It is a form of enlighten-
ment in regard to mundane wisdom. A person will not backslide beyond
this stage once he has reached it. The practitioner’s religious “family”
(gotra) and the ultimate goal he has the potential to realize is determined
while he is in the stage of acquiescence. People with three types of
potential are found practicing in the four stages of favorable roots: those
with the potential to become arhats (sravaka-gotra or Sisya-gotra; Abhidhar-
makosa, p. 348), those with the potential to become pratyekabuddhas, and
those with the potential to become Buddhas. When a person of the
Sravaka-golra is at the stages of heat (usmagata) or peak (murdhan), his gotra
may change to either of the other two; but once he has realized the stage
of acquiescence (ksantz) as a person of the sravaka-gotra his gotra will never
change. Those people who belong to either the pratyekabuddha or the
Buddha gotra do not change their gotra and are limited to the goals of
their particular “family.” Thus, the practitioner’s gotra is permanently
determined when he reaches the stage of acquiescence (7°29:120c).

A person must spend a long time practicing in the stage of acquies-
cence. Once he passes through it, he attains the pinnacle of worldly
truth (laukikagrata), the highest dharma of the mundane. It is the highest
form of enlightenment based on mundane knowledge and is produced
through frequent meditation on the sixteen aspects of the Four Noble
Truths. Since it is the highest point on this part of the path, it lasts only
an instant. Afterward, the sagely paths appear and the practitioner
enters the path of insight.
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In the path of insight (darfana-marga), pure (anasrava) knowledge, the
wisdom of enlightenment, emerges and develops. In contrast, the pre-
vious stages of the three wise degrees and four degrees of favorable roots
are based on impure (dsrava) and conventional knowledge (samorti-
~ jnana). According to the Sarvastivadins, practices based on impure

knowledge could lead to pure knowledge even though, strictly speaking,
~ such a relationship ran counter to the standard law of cause and effect.
With this pure knowledge, the practitioner realizes cessation through
analysis (pratisarikhya-nirodha), an unconditioned dharma. This type of
causal relation is called the separative effect (visamyoga-phala); no gen-
eral or active cause (kdraka-hetu) is found in this relation.

Other schools suggested another approach to the preblem of explain-
ing how pure enlightenment could arise from a mind seemingly defiled.
According to them, everyone intrinsically possessed the qualities that
would enable him to realize enlightenment. The Mahasanghikas,
Discriminators, and others maintained that the original nature of the
mind was pure. Later, this type of doctrine developed into the Maha-
yana Tathagatagarbha (Buddha-nature) tradition, which held that
every persen possessed pure, unconditioned dharmas from the begin-
ning.

The full form of the term ““the path of insight’ is “the path of insight
into truth” (satyadarsanamarga). The practitioner is enlightened by the
profundity of the Four Noble Truths. This enlightenment has two
aspects: acquiescence (ksanti) and knowledge (jriana). Through acquies-
cence, the defilements are cut off; and by knowledge, cessation through
analysis (pratisarikhya-nirodha)is obtained. The path of insight consists of
fifteen instants. The first instant is devoted to acquiescence to the First
Noble Truth (that existence is suffering) in the desire realm. From the
time of this realization, the practitioner is a sage (@rya-sattva). During
the second instant, knowledge of the truth of suffering in the desire
realm is realized. In the third instant, the practitioner acquiesces to the
truth of suffering in the form and formless realms; and in the fourth
instant, he obtains knowledge of the truth of suffering in the form and
formless realms. This pattern is repeated for the three truths of the
cause of suffering, its extinction, and the path. However, in the fif-
teenth instant (acquiescence of the truth of the path for the two higher
realms) knowledge of the truth of the path for the two higher realms—in
fact, knowledge of all Four Noble Truths—is clearly seen with the wis-
dom of enlightenment. Consequently, these fifteen instants constitute
the path of insight. It is not the case, however, that the sixteenth instant
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(knowledge of the truth of the path in the two higher realms) is not expe-
rienced at all. Rather, it is repeated over and over just as the validity of
the Four Noble Truths may be repeatedly perceived. What would have
corresponded to the sixteenth instant is the beginning of the path of
meditation.

The path of insight into the Four Noble Truths is also called entering
into “the sagely path of pure wisdom and cutting off the defilements
that bind one to life” (niyamdvakrant;). Through it, the eighty-eight
defilements that may be cut off through an understanding of the Four
Noble Truths are destroyed.

A distinction is drawn between two types of practitioners who enter
the path of insight. The first, the sraddhanusarin (the person whose prac-
tice is based on faith), is someone with dull faculties. He enters the path
of insight through faith. The second, the dharmanusarin (the person
whose practice is based on his understanding of the Dharma), is some-
one with sharp faculties. He enters the path of insight through his medi-
tations on the Dharma. In terms of the stages of the four candidates and
four fruits, entry to the path of insight corresponds to the stage of being
a candidate for stream-entrant.

In the sixteenth instant of realization of the Four Noble Truths, the
practitioner enters the path of meditation (bhavana-marga). There he
repeats his religious practices until they have become ingrained. Since
the sixteenth instant of the path of insight is a repetition of the experi-
ence of the fifteenth instant, the path of meditation may be said to begin
at the sixteenth instant, a point that corresponds to the fruit of stream-
entrant. Because the sixteen instants follow each other in a necessary
progression, once the practitioner has entered the path of insight, he is
assured of realizing the fruit of stream-entrant.

When a person who practices in accord with faith (sraddhanusarin)
enters the path of meditation, he is said to be ‘“one who has realized
pure knowledge through faith” (sraddhddimukta). The person who prac-
tices in accord with his understanding of the Dharma (dharmanusarin) is
said to be ‘“‘one who has attained correct views” (drstiprapta) when he
enters the path of meditation. The following six stages are included in
the path of meditation: (1) the fruit of stream-entrant, (2) the candidate
and (3) the fruit of once-returner, (4) the candidate and (5) the fruit of
nonreturner, and (6) the candidate of arhat. A nonreturner who has real-
ized the absorption of cessation (nirodha-samapatt) is called a “bodily
witness” (kayasaksin). When the practitioner finally cuts off all defile-
ments, he is called “one who no longer needs to practice” (asaiksa). The
person whose practice is based on faith must still guard himself against
retrogression after he has become an arhat even though his mind is freed
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of defilements (samayaiki kanta cetovimuktih). He must also wait for the
appropriate time to enter meditations. In contrast, the person whose
practice has been based upon an understanding of the Dharma will not
be subject to retrogression after he becomes an arhat (asamayavimukta).
He is able to enter meditation whenever he chooses and realizes eman-
cipation through wisdom (prayigvimukta), which destroys ignorance. If
he can also enter the absorption of cessation he is said to have realized
emancipation through both wisdom and meditation (ubhayatobhagavi-
mukta).

The seven stages on the sagely path—sraddhanusarin, dharmanusarin,
sraddhadhimukta, drstiprapta, kayasaksin, prajaavimukta, ubhayatobhagavi-
mukta—are collectively known as the “seven sages.” Although a list of
seven sages is also found in Theravada sources, the Theravada list dif-
fers from that of the Abhidharmakosa. Various other stages are also
described in the Abhidharmakosa. For example, a person who will be
reborn only several more times (kulasikula) before becoming an arhat is
included as a subdivision of those who are candidates for once-returner.
Five (or sometimes seven) subdivisions of nonreturner are specified,
including the nonreturner who realizes parinirvana while he is between
lives in the antarabhava (antara-parinirvayin). Six (or sometimes nine)
types of arhats are distinguished on the basis of such criteria as whether
or not they backslide and the circumstances under which they might
backslide. When all of these categories were collected the result was a
list of eighteen categories of those in training (saiksa) and nine categories
of those who had completed their training, a total of twenty-seven types
of wise men and sages.

A schematic list of the Sarvastivadin path is outlined below.

The Stages of the Sarvastivadin Path
I. Preliminary practices
II. Seven stages of the wise
A. Three degrees of the wise
1. Fivefold meditation for quieting the mind
2. Particular states of mindfulness
3. General state of mindfulness
B. Four degrees of favorable roots (internal degrees of the world-
ling)
1. Warmth (usmagata)
2. Peak (murdhan)
3. Acquiescence (ksanti)
4. Pinnacle of worldly truth (laukikagrata)
III. Seven degrees of the sage
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A. The paths of training
1. The path of insight (darsana-marga, candidate for stream-
entrant)
a. The practitioner who is in accord with faith (srad-
dhanusarin), progresses to 2a
b. The practitioner who is in accord with the Dharma
(dharmanusdrin), progresses to 2b
2. The path of meditation (bhavana-marga; stream-entrant to
candidate for arhat)
a. He who has realized pure knowledge through faith
(sraddhadhimukta)
b. He who has attained correct views (drstiprapta)
B. The path of no further training (asatksa, arhat)

The Ten Types of Knowledge

Enlightenment is based on pure (anasrava) knowledge. According to
Sarvastivadin doctrine, wisdom (prajiia) is the mental faculty with the
broadest range of functions concerning knowledge. Wisdom enables
people to understand, a function that is also called investigation (pravi-
caya). Wisdom is analyzed by dividing it into three aspects: ksanti, jrana,
and drsti. Ksanti (acquiescence) eliminates doubts. Jaana (knowledge)
has the function of firmly establishing the understanding. Drsti usually
means “views” in Buddhism, as in the list of five wrong views or the
correct views mentioned in the eightfold path. In this instance, it might
be translated as “looking,” since it refers to inferring and searching for
the truth. In the sixteen instants of the path of insight, drsf: would be
included with the eight instants of acquiescence, since an element of
seeking exists in acquiescence. Because the defilements are not com-
pletely cut off by acquiescence, the practitioner must seek further to
eliminate them completely.

Wisdom is sometimes classified according to the method by which it
is attained, as in a list of three types of knowledge gained as the practi-
tioner travels the path to salvation: wisdom gained through hearing,
through thought, and through religious practice. The fir<t type is wis-
dom resulting from hearing the Dharma preached or from reading
books. This type of wisdom is also said to be innate, whereas the next
two types are developed through practice. The second type, wisdom
through thought, is the result of contemplation, especially contempla-
tion of correct doctrines. The third type, wisdom through religious
practice, arises by putting the first two types of wisdom into practice
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through meditation. In other words, it is equivalent to appropriating
the wisdom for oneself and making it an integral part of oneself. Usually
discussions of wisdom in abhidharma literature refer to this last type
(Abhidharmakosa, T 29:116c).

The most basic classification of wisdom is twofold: impure (anasrava)
and pure (asrava) wisdom. Since knowledge is the most important aspect
of wisdom, the same division into pure and impure is used for knowl-
edge. These two classifications, in turn, are expanded into the following
ten types of knowledge (dasa-jfianani) (a brief description of the object or
function of each knowledge is included).

1. Conventional knowledge (samorti-jiana)—knowledge in the
everyday sense of the word; both conditioned and unconditioned
dharmas may also be objects of this type of knowledge

2. Knowledge of dharmas (dharma-jiiana)—the true aspects of dharmas
and the Four Noble Truths relative to the desire realm

3. Subsequent knowledge (anvaya-jidna)—the Four Noble Truths
relative to the form and formless realms

4. Knowledge of suffering (duhkha-jiiana)—defilements subject to the
First Noble Truth eliminated

5. Knowledge of origination (semudaya-jfiana)—defilements subject
to the Second Noble Truth eliminated

6. Knowledge of cessation (nirodha-jiana)—defilements subject to
the Third Noble Truth eliminated

7. Knowledge of path (marga-jiana)—defilements subject to the
Fourth Noble Truth eliminated

8. Knowledge of the minds of others (paracitta-jriana)

9. Knowledge of extinction (ksaya-jfiana)—the knowledge that the
defilements have been extinguished, suffering understood, the
cause of suffering eliminated, nirvana realized, and the path com-
pleted

10. Knowledge of nonproduction (anutpada-jfiana)—the knowledge
that the conditions that would allow any further suffering or
rebirths to occur are absent

Except for conventional knowledge and some forms of the knowledge
of other minds, all of these types of knowledge are “pure” in the sense
that they are free from the bonds of the defilements and have their basis
in truth and nirvana. The last two types of knowledge, the knowledges of
extinction and nonproduction, lack the aspect of “seeking” or “look-
ing” (drsti). The knowledge of extinction refers to understanding that all
the defilements have been extinguished and that everything that should
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be accomplished has in fact been accomplished. The knowledge of non-
production is the understanding that the circumstances that would lead
to further practice will not arise again. Because both of these are knowl-
edges of a state of completion, they have no element of seeking in them,
but they do have the quality of knowledge. The second through the sev-
enth types of knowledges involve the elimination of both doubts and
conjecture and therefore have both the aspects of looking (drsti) and
knowledge (jaana).

Knowledge of other minds may be either a pure or an impure knowl-
edge. Advanced practitioners of both Buddhism and heterodox religions
were thought to be able to acquire five superhuman abilities (clairvoy-
ance, clairaudience, knowledge of the minds of others, the ability to go
wherever one wished, and the ability to remember past lives). Buddhist
practitioners were thought to naturally obtain the knowledge of the
minds of others when they became sages. In such a case, this knowledge
was pure. But when it was obtained by a non-Buddhist, it was impure.

Other than the above nine types of pure knowledge (nos. 2-10), all
types of knowledge acquired through hearing, thought, and religious
practice are conventional types of knowledge.

Meditation

The cultivation of wisdom must be based on a foundation of medita-
tion. Thus, the practice of meditation precedes the acquisition of wis-
dom. The Sanskrit term used for meditation here is samadh:, which may
be translated as “concentration.” In samadhi, the mind is not agitated;
even if one’s attention moves or changes, the mind will not be agitated.
Samadhi may be contrasted with the term “yoga,”” which comes from a
root meaning ‘““to join together.” The mind is focused and joined to the
object. Yoga is thus a quiescent form of mental concentration. In Early
Buddhism, the term “samddhi”’ is often used. The term “dhyana” was
used to refer to the meditative stages that resulted in samadhi.

The term ‘yoga” is not used very often in Buddhist texts, but exam-
ples of it can be found in the Agamas and abhidharma texts. In abhidharma
texts, samadht is defined as the state in which the mind is concentrated
on one object (citta-eka-agrata) and thus has approximately the same con-
tent as “yoga.”

The dhydna (trances) are divided into four classes: first, second, third,
and fourth. This classification occurs in the Agamas. The best type of
samddhi occurs when two types of meditation, calm abiding (samatha)
and insight (vipasyana), are in equilibrium. As the practitioner pro-
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gresses through the four dhyanas, his power of concentration intensifies.
In the first dhyana he applies investigation (vitarka) and scrutiny (vicara)
to the outside world. From the second dhyana onward his perception of
the outside world has been cut off, and investigation and scrutiny are no
longer applied. In the first through the third dhyana he still experiences a
physical bliss. But in the fourth dhyana this bliss has disappeared. The
mind is pure and established in equanimity. The essence of the four
dhydnas is the concentration on a single object. Since wisdom functions
along with meditation, the functioning of wisdom becomes stronger as
the practitioner progresses in his meditation.

Meditation exists in the desire realm, but it is always incomplete.
Consequently, the desire realm is a place where the everyday scattered
or unfocused mind predominates. It is not a place of meditation (dhyana-
bhkimi) as are the form and formless realms. Between the desire realm
and the first dhyana is a preparatory stage of meditation (anagamya). In
both this stage and the first dhyana, investigation and scrutiny are
applied. In the intermediate stage (dhyana antara) between the first and
second dhydna, only scrutiny is present; investigation has ceased. Both
scrutiny and investigation are functions of thought, but investigation
ceases first because it is a coarser form of mental activity. From the sec-
ond dhyana onward neither investigation nor scrutiny is present.

Within the fourth dhyana is a concentration without perception
(asamy7ii samapatts) in which all perception has completely ceased. Non-
Buddhists are said to be particularly fond of entering this trance and
often to mistake it for nirvana. If a person dies while he is in this trance,
he will be reborn in the realm without perception, which is a part of the
Fourth Meditation Heaven. Nirodha-samdpatt: (cessation absorption)
resembles concentration without perception. But in nirodha-samapatts,
the mental functions down to sensation cease. Only Buddhists enter this
form of meditation. If a person dies while he is in it, he will be reborn
in the realm of neither perception nor nonperception (nawa-samjnd-
nasamjAda-dyatana) in the formless realm.

While the practitioner is in the fourth dhyana, he is never completely
free of some sense of his body. Higher forms of meditation, however,
consist of consciousness only, devoid of any sense of the physical body.
These higher meditations are called the four formless absorptions. The
term “form” in this case refers to the physical body. In the four trances
the practitioner was aware of his body while he meditated. If he died
while he was in one of the dhyanas, he was reborn in the corresponding
heaven in the form realm. Those who die while in the formless absorp-
tions are similarly reborn in the formless realm. Since the formless
realm is devoid of matter, it cannot be said to exist as a physical place.
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However, birth and death occur within the formless realm, and time
must therefore exist in it. The four formless absorptions are the infinity
of space, the infinity of consciousness, nothingness, and neither percep-
tion nor nonperception.

Nirvana and the Three Realms

The three realms (desire, form, and formless) correspond to meditative
and mental states. The three realms compose the conditioned (samskria)
world in which sentient beings go through cycles of birth and death.
According to abhidharma texts, nirvana lies outside the conditioned world.
It is a realm beyond space and time. Although it is eternal, it seems
devoid of content, a realm of nothingness. An arhat cuts off all his defile-
ments, extinguishes his karma, and abandons both body and mind
when he enters final nirvana. Because even the wisdom gained in
enlightenment is conditioned, it, too, must be abandoned. Thus, noth-
ing remains when he enters nirvana. This view of nirvana was criticized
by Mahayana Buddhists as being the extinction of body and mind. One
of the major reasons for the rise of Mahayana was the dissatisfaction
with this view of nirvana. Consequently, Mahayana Buddhists sought to
find their goal within this conditioned world so that they might view
both their goal and the world in a more positive manner.
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CHAPTER 14

The Evolution of the Order
after Asoka

India after ASoka

THe MauryaN EMPIRE declined rapidly after the death of King Asoka
(r. c. 268-232 B.c.E.) and was finally destroyed by the general Pusyami-
tra in approximately 180 B.c.E.! Pusyamitra founded the Sunga
dynasty; however, his power never extended beyond the Gangetic
plain. Also at this time, a succession of Greek kings invaded northwest-
ern India and established several dynasties. In southern India the
Satavahana dynasty, an Andhran dynasty, was established on the Dec-
can plain and remained in power from 200 B.c.E. until the third century
c.E. During the four centuries in which this dynasty ruled, a flourishing
culture developed in politically stable South India. Finally, along the
east coast in the former lands of Kalinga, the Ceti dynasty was founded.
Its third king, Kharavela (fl. first century B.c.E.), was particularly
famous. Inscriptions describing his accomplishments have been discov-
ered, but the later history of the dynasty is unknown.

éuﬁga Dynasty

The Sunga dynasty, founded by Pusyamitra, lasted for 112 years.
Although Pusyamitra supported Brahmanism and persecuted Bud-
dhism, most later kings in this dynasty favored Buddhism. Inscriptions
record that King Dhanabhuti-Vachiputa contributed a gate (forana) and
stone building (s:lakammanmta) to the Buddhist stipa at Bharhut. His son,
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Prince Vadhapala, made contributions for the erection of the railing
(vedika) that surrounds the stipa. In addition, Queen Nagarakhita gave
donations for the construction of the railing. Inscriptions found at
Mathura reveal that Vadhapala also helped with the building of the rail-
ing there.

Bharhut and Safici

Bharhut is situated in the southwestern part of central India on the
main road from the west coast inland to Magadha. Because of its loca-
tion, the Buddhist complex at Bharhut was completely destroyed by
non-Buddhists who invaded India. In 1873 A. Cunningham, a British
general who conducted an archeological survey of India, discovered the
ruins. The east gate and those parts of the railing that had suffered the
least damage were subsequently taken to the Calcutta Museum,
restored, and exhibited. They indicate that Bharhut was a magnificent
site. An inscription concerning King Dhanabhuti was found on a pillar
of the east gate. The stipa dates from the middle of the second century
B.C.E., the height of the Sunga dynasty.

Patahputra and Vidiéa were the political centers of the Sunga
dynasty. Because King ASoka’s son Mahinda was a native of Vidisa, the
town became a major center of Buddhism; there were many stupas in its
environs. More than sixty of these stapas, known collectively as the
“Bhilsa Topes,” have been discovered. Although most of them are in
ruins, the ones at Sanci—approximately twenty, both large and small—
are still in good condition. The famous great stapa at Saiici is well pre-
served. It is an imposing structure, 16.4 meters high and with a diame-
ter of 37 meters. Research has revealed that it began as a small tiled
stipa built during Asoka’s time and that subsequently it was covered
with stone and expanded to its present proportions during the Sunga
dynasty. Railings were later built around it and four gates pointing in
the cardinal directions were constructed. Of the four gates, the southern
one is the oldest. An inscription states that it was constructed during the
early period of the Andhran dynasty. Thus the stupa was gradually built
and expanded during the Mauryan, Sungan and Andhran dynasties.
The four gates are covered with delicate relief carvings that have made
Safci famous among art historians.

Since most of the kings of the Sunga dynasty favored Buddhism, the
religion made substantial advances during this period. Many of the
railings of Bharhut were carved at this time. The inscriptions on them
indicate that the biography of the Buddha and the jdtaka tales were the
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favorite subjects for carving. Fifteen scenes from the biography of the
Buddha and thirty-two from the Jatakas have been identified. In the
scenes from the biography of the Buddha, the figure of the Buddha is
not represented as a human being but is instead symbolized by the
bodhi-tree with an adamantine seat before it. Animals and people are
depicting paying homage to the seat. Because the Buddha had entered
nirvana, many felt that he could not be represented in human form. In
addition, the appearance of bodhi-trees representing the seven past Bud-
dhas (éz’ikyamuni was the seventh) in the carvings suggests that people
believed in the seven Buddhas during this period.

The names of those people who contributed to the construction of the
railings and other structures at Bharhut were recorded in inscriptions at
the site. An examination of the surviving 209 inscriptions yields valu-
able information about those who supported the construction of Bhar-
hut. Names of individual monks and nuns are included in the inscrip-
tions. Some of them had titles such as petakin (one who upholds a pitaka)
or pacanekayika (one who is well versed in the five Nikayas). Such titles
indicate that the canon was already divided into at least the Sutta-pitaka
and Vinaya-pitaka at this time. An Abhidhamma-pitaka may also have been
established by this time. The term “five Nikayas” suggests that the Sutta-
pitaka was already divided into five parts, probably in the same manner
as was done in Pali Buddhism. The title suttantika (sutta-master) is also
found.

Six examples occur of people called bhanaka (chanters of scripture).
Pali sources, such as the Visuddhimagga, include the terms Digha-bhanaka
(one who chants the Digha-nikaya) and Magjhima-bhanaka (one who chants
the Mayjhima-nikaya), indicating that some people specialized in certain
Nikayas. The term “Dharma-bhanaka’ (chanters of the Dharma) appears
in Mahayana sources. Since the inscriptions at Bharhut use only the
term ‘“‘bhanaka,’ the contents of the chanting remain unclear. One of the
six chanters in these inscriptions is called arya (sage) and three are called
bhadanta (venerable). These four chanters were monks; however, the
other two chanters have no appellation indicating that they were
monks. The previously mentioned petakin was called the “sage (aya)
Jata” and was thus clearly a monk. ‘“The master of the five Nikayas,”
however, was only called “Budharakhita,” leaving his status unclear.
The “sutta-master” was called the “sage (aya) Cula” and was therefore
amonk.

Saiici is southwest of Bharhut, near the border between central and
western India. The inscriptions collected from Safici number 904, many
more than were found at Bharhut. Included among these are inscrip-
tions on the lids and bases of five funerary urns discovered at stipa num-
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ber 2. The contents of two of the urns are identified as the “remains of
the sage of the Kasapagota family who taught in the Himalayan area”
and “the remains of the sage Majhima.” In such works as the Samanta-
pasadika (T 24:685a), these two men are said to have spread Buddhism
to the Himalayan regions during ASoka’s reign. Another urn is identi-
fied as containing the remains of “Mogaliputa” and may have con-
tained the relics of Moggaliputta Tissa, King ASoka’s teacher. Four
urns were discovered in stipa number 3. One of these has an inscription
identifying the contents as the remains of “Sariputa.” The inscription
on another states that it contains the remains of ‘‘Maha-mogalana.”
These may have some relation to two of the Buddha’s chief disciples,
Sariputra and Maha-moggallana (S. Mahamaudgalyayana); however,
the urns appear to date only from the second century B.c.E.

The four gates and the railings at Safict were built in the first century
B.C.E. The gates are decorated with delicate relief carvings portraying
deities who guard Buddhism, as well as twenty-eight scenes from the
Buddha’s life and six from jataka tales. The names of a very large num-
ber of donors are also found on the gates and railings. Included are
monks, nuns, and lay believers. The names of many more nuns than
monks are recorded. The large number of inscriptions such as “a dona-
tion of the nun Yakhi who is a resident of Valivahana” indicate that
many of the donors did not live at Safici. Many of the monks and nuns
were from Vidi$a. The residences of some donors are not recorded.

In inscriptions concerning lay believers, the appellations upasaka (lay-
man) and updsika (laywoman) rarely appear; usually only their names
are recorded. The reason for this omission remains unclear. There are
also five examples in which the donors are called “householder” (gaka-
pati) and seventeen in which they are called “head of the guild” (setthe).
The greater frequency of the term ““head of the guild” is an indication
of the large numbers of believers from the merchant class. In addition,
there are two or three examples of contributions by villages and several
by Buddhist organizations (Bodha-gothi, Bauddha-gosthi). One Greek
donor is also mentioned.

In one inscription the donor is described as a monk who had “mas-
tered the five collections (nikayas).” According to another inscription, a
laywoman named Avisina of Madalachikata who was well versed in the
satras (sitattkini) made a contribution. (This inscription appears twice.)
One example of a layman versed in the siutras (suttantika) is also
recorded. Two inscriptions describe the donors (one layman, one monk)
as reciters (bhdnaka). Although the schools of Nikaya Buddhism must
have existed at the time when Safic and Bharhut were being estab-
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lished, it is noteworthy that not a single reference to any of these schools
appears in the inscriptions from the two sites.

Near Safict are two sets of stipas, the Andher and Bhojpur stipas,
which are usually grouped together with the Bhilsa Topes. Reliquaries
and inscriptions have been discovered at the three Andher stipas,
located in a small village to the southwest of Bhilsa. The names “Moga-
liputa” and “Haritiputa’ appear in the inscriptions.

Besides Safici and Bharhut, another important site in central India is
found at Buddhagaya, the place where Sakyamum Buddha attained
enlightenment. A caitya (memorial mound) was constructed at this site
at an early date. During the éuriga dynasty, a magnificent balustrade
was built around the site of the Buddha’s enlightenment but only
remains of it survive today. The center of this sacred site is the “ada-
mantine throne” at the foot of the bodhi-tree where Sakyamuni was
seated at the time of his enlightenment. During the Gupta dynasty the
great stipa of Buddhagaya was erected. (The great stipa found there
today is a restoration done at a later date.) The oldest surviving struc-
ture at the site today is a part of its balustrade. Traditional accounts
maintained that it dated back to the time of Asoka, but recent research
has revealed that it was built after Bharhut had been constructed.
Among the carvings on the balustrade are five that probably concern
the biography of the Buddha and two that are related to the jatakas.

Several other important sites exist in central India. Part of an old
balustrade was unearthed at Pataliputra, suggesting the magnificence
of the temples established by ASoka at the ASokarama. Many other tem-
ples and stapas must have existed in central India, but little remains to
be seen today. However, a stone pillar erected at the order of King
AsSoka and inscriptions in Brahmi script dating from the second century
B.C.E. were discovered at Sarnath, the site of the Buddha’s first sermon.
The inscription on the capstone for a balustrade notes that it was con-
tributed by the nun Samvahika. A stipa must also have existed at the
Asokarama. Discovery of a Buddhist site from the Sunga dynasty was
also made at Lauriya Nandangarh in Bihar. Apparently a large stipa
existed there, but no inscriptions have been found.

The Kanva Dynasty

The ninth king of the Sunga dynasty, Devabhuti, ruled ten years until
approximately 70 B.c.E., when he was assassinated at the instigation of
his minister Vasudeva. The Kanva dynasty, founded by Vasudeva,
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lasted forty-five years and ruled the Ganges River basin. It was a weak
dynasty, however, and during the rule of its fourth king was conquered
by the Andhran dynasty from the south. The Magadha region subse-
quently fell under the rule of the Andhra dynasty for along period.

The Macedonian Kings of Northwestern India

From approximately 180 B.c.E., when the strength of the Mauryan
Empire was already on the wane, a series of foreign peoples began
invading northwestern India, which was thereafter dominated by for-
eign armies for a long time. The first of these foreign invaders were the
Greeks, called “yavana” in Sanskrit and “yona” in Pali, both terms that
were probably based on the place name “Ionia.”

Alexander the Great invaded India in 327 B.c.E., spreading Greek
culture and customs, but had been repulsed by Candragupta (r. ca.
321-297 B.c.E.), the founder of the Mauryan dynasty. After Alexan-
der’s death, only western India continued under Macedonian rule.
Seleucus I, founder of the Seleucid dynasty, dispatched a Greek named
Megasthenes to serve as his envoy in Candragupta’s court at Patalipu-
tra in central India. Megasthenes was stationed in Pataliputra from ca.
303 to 292 B.c.E. and wrote a record of his experiences there that
became famous. By about the middle of the third century B.c.E., Bac-
tria (modern Balkh, the area between the Oxus and Indus rivers in
northern Afghanistan) and Parthia had gained their independence from
Seleucid rule. From the third century B.c.E. to the middle of the second
century B.C.E., another Seleucid king, Antiochus III of Syria, and the
fourth king of Bactria, Demetrios, invaded India. They occupied north-
ern India and advanced into central India. In the first century B.c.E.
King Maues of the Saka people invaded India and ended the rule of
Macedonian kings in northwestern India.

Of the Macedonian kings recorded in Indian history, Menandros
(known in Indian languages as Milinda) is particularly important.
Menandros invaded India and ruled an area extending from central
India to Afghanistan from approximately 160 to 140 B.c.E. The capital
of his empire was Sakala.

Menandros is thought to have held a number of debates with a Bud-
dhist monk, Nagasena, and to have been converted to Buddhism. The
contents of their talks were collected and compiled into the Milindapanha
or Questions of King Milinda. The Pali text of this work includes a number
of additions by later authors; however, the earliest part of the text can
be determined by comparing the Pali text with the Chinese translation,
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the Na-hsien pi-ch’tu ching (T 1670a). Those parts found in both versions
constitute the oldest elements of the work and offer a fascinating view of
certain aspects of Indian Buddhism during the first and second centu-
ries B.c.E. No elements of Mahayana Buddhism are included in the
work, which shows Buddhist doctrine in the transitional period between
the Agamas and the development of abhidharma literature.

In 1937 a reliquary was discovered at Shinkot in the Swat River Val-
ley in the upper reaches of the Indus River. According to the inscription
on it, the remains were enshrined in the reliquary during the reign of
King Milinda (or Minadra, according to the inscription), providing
additional evidence that Buddhism was followed in northern India dur-
ing the time of Milinda.

During Afoka’s reign, Majjhantika was sent as an emissary to north-
western India to establish a Buddhist order there. Although much of the
early history of this area is not known, it is clear that the Sarvastivadin
School became the dominant Buddhist school in Kashmir and Gan-
dhara. The remains of many Buddhist stipas have been discovered in
northwestern India, indicating that Buddhism was flourishing in this
area by the second century B.G.E. One of the most important of these
finds is the Dharmarajika stapa discovered at Taxila. The oldest part of
the stapa dates from the time of King ASoka. The ruins in the area
reveal that the Dharmarajika stipa was huge, surrounded by lodgings
for believers, and undoubtedly one of the major Buddhist centers in
North India for a long time. A roll of thin silver plate was discovered in
one of the old halls near the stipa in 1914. According to the inscription
on it, a Bactrian named Urasaka had enshrined a relic of the Buddha in
a hall he had built that was dedicated to a bodhisattva. The inscription
is late, dating from the middle of the first century c.k., but many Bud-
dhist antiquities excavated at Sirkap in Taxila are much older; the old-
est dates from the second century B.C.E.

Inscriptions have been found indicating that a number of Greeks had
converted to Buddhism by the first century B.c.E. According to an
inscription on a reliquary urn found in the Swat Valley, the urn con-
tained a relic of éékyamuni Buddha and had been installed there by a
Greek governor (meridarkh) named Theodoros. A copper plate found at
the same site records that the stapa was built by the meridarkh and his
wife. The term ‘“‘meridarkh” refers to an office in the Greek administra-
tive system. Although it may be translated as “‘governor,” the meridarkh
probably did not govern a very large territory. The significant fact,
however, is that Buddhist believers devout enough to commission stizpas
could be found among this class of officials.

Greek Buddhists were found even in ASoka’s time. Among the Bud-
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dhist missionaries dispatched by ASoka was a Greek named Dham-
marakkhita, who went to Aparantaka to spread Buddhism. Greek
donors are also mentioned in the inscriptions at Safici, suggesting that
some Greeks must have converted to Buddhism soon after their arrival
in India.

Buddhism was a rational and moral religion, easily adopted by for-
eign peoples. Greeks could readily respond to the Buddha’s teachings
and worship at Buddhist stipas. In contrast, Brahmanism and Hindu-
ism included much folk religion. They were based on a caste system
that, according to the Laws of Manu, regarded foreigners as mleccha
(impure barbarians). Consequently, few foreigners adopted Hinduism.
Buddhism, with its emphasis on doctrine and reason, was much more
attractive to foreigners. Moreover, according to Buddhist teachings, all
castes were fundamentally equal, and foreigners were not discriminated
against. Not only the Greeks, but the foreign invaders of India who fol-
lowed them, including the Sakas, Parthians, and Kusanas, often
became supporters of Buddhism.

The Saka Invasion

The Saka people are referred to as the sai-chung in the Chinese dynastic
history, the Han shu. At one time they had lived near the Ili River in
Central Asia, but around 180 B.c.E. they were forced by the Uighurs to
move west. The Sakas eventually destroyed the Macedonian state in
Bactria and made that their base. However, the Hsiung-nu later pushed
the Uighurs further west, and the Uighurs in turn conquered Bactria
(Ch. Ta-hsia). The Saka, forced to move south, invaded India. Around
100 B.c.E. Maues became the first Saka king. He conquered northern
India and was on an expedition to conquer Mathura when he died.
Maues had called himself “‘the king of kings,” but after his death the
Saka people broke apart into smaller groups. The various areas they
had conquered were each ruled in a semiautonomous fashion by gover-
nor-generals called ksatrapa or mahaksatrapa. Particularly important were
Kusuluka and his son Patika, who ruled in North India, and Rajula,
who ruled in Mathura.

The Saka rulers patronized Buddhism. According to a copper plate
found at the stipa at Taxila, which dates from the first century B.C.E.,
Patika built stapas in areas where none had existed and installed the rel-
ics of S’ékyamuni Buddha in them. He is also credited with the estab-
lishment of monasteries. According to the inscription on a pillar topped
by lions found at Mathura, Ayasia Kamuia, the wife of the mahaksatrapa



EvoLuTioN oF THE ORDER 231

Rajula, along with her relatives and the women in the palace, commis-
sioned the building of a stipa with a relic of Sakyamuni Buddha. They
also built monasteries and gave alms to the Sarvastivadin School. Raju-
la’s son, Sudasa, gave land for the support of cave-temples to two
monks of the Sarvastivadin School, Buddhadeva and Budhila. This
inscription, which dates from about 10 B.c.E., includes the earliest men-
tion of the name of a school of Nikaya Buddhism.

Parthia

Parthia was originally located southeast of the Caspian Sea. In the third
century B.C.E. Arsakes rebelled against the king of Syria and established
the Parthian kingdom. The Chinese have traditionally called the
Parthians “an-ksz,” a transliteration of Arsakes. The Parthians extended
their borders at the expense of the Greeks, and later during the reign of
King Azes invaded India. The next king, Gondopharnes, lived around
the beginning of the common era and ruled in northwestern India. By
the end of the first century c.E., the Parthians had replaced the Sakas as
rulers of northwestern India; shortly afterward, the Kusana dynasty
replaced the Parthians as the conquerors of northwestern India.

The Parthians were Buddhist. A number of Parthian monks played
important roles in carrying Buddhism to China. For example, An Shih-
kao (the character “‘an’’ was taken from the term “an-hsi”’ or Parthia
and was used as an ethnikon indicating the monk’s Parthian national-
ity) was a prince from Parthia. He became a Buddhist monk, studied
abhidharma, and mastered a number of meditation techniques. After he
arrived in China during the reign of Emperor Huan (r. 146-167) of the
Later Han, he translated many works from the Agamas and abhidharma
literature. Several decades later, during the reign of Emperor Ling (r.
168-189), another Parthian, An Hsiian, traveled to China. In the mid-
dle of the third century a Parthian named T’an-ti is reported in China.

Kusana Dynasty

The Kusanas, known to the Chinese as the ‘““Ta-yteh-chih” or
Uighurs, were originally in Central Asia between Tun-huang and Ch’i-
lian; they moved west after they were defeated by the Hsiung-nu in the
second century B.C.E. For a time they settled to the north of the Oxus
River, but then moved on to defeat the Ta-hsia. By around 129 B.c.E.
they had advanced into the former kingdom of Bactria. At that time
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there were five tribes of Uighurs, the strongest being the Kusanas. They
added to their power when they brought the other four tribes under
their control. In the last half of the first century c.E., they conquered
Parthia and invaded India under their leader, Kujala Kadphises. He
was succeeded by Wema Kadphises. In the first half of the second cen-
tury c.E., he was followed by the famous King Kaniska, who had seized
power from the Kadphises’ lineage. Kaniska created an empire that
stretched from Central Asia into Afghanistan and included the north-
western and northern parts of India.

Kaniska’s empire was the largest in South Asia since ASoka’s time. It
encompassed peoples of many races including Indians, Greeks, Sakas,
and Parthians. Moreover, the Kusana Empire occupied a key position
on the trade routes between the Roman Empire, India, and China. The
cultures of the various peoples living under Kusana rule combined with
the stimulus provided by East-West trade produced a dynamic new
society and culture in North India. A new movement in Buddhism, the
Mahayana tradition, developed impressively under Kusana rule. In
addition, Buddhism was stimulated by Greek and Greco-Roman cul-
ture to produce new forms of architecture and carving. The art of Gan-
dhara, for example, was noticeably influenced by the Greeks. Buddhist
temples began to appear with Corinthian columns and capitals, as well
as Greek decorative patterns. Greek influence eventually even reached
Japan by way of Central Asia and China. The architecture of the
Horyuji Temple in Nara, Japan, clearly reflects Greek influence.

During this period, Buddhist carving advanced. Sculptures were
strongly influenced by Greek sculpture, as is evident from the Greek
style of the facial expressions and clothing, particularly the folds of the
cloth, portrayed in the carvings. The influence of Greco-Roman art on
Buddhist architecture and sculpture of human figures was already evi-
dent in the Parthian period. Images of the Buddha himself, however,
were not produced at this time. They first appeared in Gandhara (in the
northern part of modern Pakistan) and in Mathura in central India dur-
ing the last half of the first century c.E., the early part of the Kusana
dynasty. During the second century c.e. Buddhist sculpture prolif-
erated.

The Buddha was first portrayed in sculpture in the context of reliefs
depicting his biography and earlier lives. These reliefs were used to
ornament Buddhist stipas and Buddhist architecture at such sites as
Bharhut and Saiict in central India. In these early reliefs, however, the
Buddha was only symbolized, not represented with a human figure.
Only with the emergence of Gandharan art was the Buddha portrayed
in human form. At first, he was depicted as being approximately the
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same size as the other figures in the reliefs even though he was the cen-
tral figure. Later, however, the figure of the Buddha was made larger
than the other figures. Finally, he was removed from the biographical
scenes, and independent images of the Buddha were sculpted.

Independent images of the Buddha served as objects of worship and
consequently had a different function from the Buddha portrayed in
reliefs depicting his biography. Such objects of worship may have been
developed by those who were carving reliefs depicting the Buddha’s
biography in response to the stipa worship cults. Buddhist biographical
literature also may have played a role in these developments. Whether
the portrayal of the Buddha in human form was due to the influence of
Greek sculptors or whether it was the result of inevitable developments
in Buddhist doctrine remains a question. If it were due to developments
in Buddhist doctrine, then it probably had its roots in stapa worship and
lay beliefs in the Buddha’s power to save people. According to Nikaya
Buddhist doctrine, which was formulated by monks, when the Buddha
died he entered into ‘““nirvana without remainder’’ and thus abandoned
his physical body. Since he could no longer be seen, he could not be
portrayed with any form, human or otherwise.

The beliefs of Kujula Kadphises and Wema Kadphises are not clearly
known; but during their reigns, Buddhism appears to have flourished in
northern India, where many Buddhist ruins have been found, including
the Dharmarajika stapa at Taxila, the Kunpala stgpa, and the ruins at
Kalawan. Many discoveries at these sites date from the Kusana period.
The ruins at Kalawan include the largest monastery found in northern
India. An inscription from a caitya hall from the site includes the date
“the 134th year of Azes,” which corresponds to 77 c.E. The inscription
records the enshrinement of relics in the caitya hall and their presenta-
tion to the Sarvastivadin School, the earliest mention in northern India
of a school of Nikaya Buddhism.

Among the later inscriptions, which date from the second century
C.E. on, is one found near Peshawar in northern Pakistan. There King
Kaniska established the famous great stipa of Kaniska, the ruins of
which were excavated at Shah-ji-ki Dheri. An urn for relics was discov-
ered that had been enshrined at the Kaniska-vihara (monastery). The
inscription on the urn clearly states that the Kaniska-vihara belonged to
the Sarvastivadin School. An inscription dated 148 c.E. on a small cop-
per stipa from Kurram near Peshawar records the enshrinement of the
Buddha’s relics and their donation to the Sarvastivadin School.

Among the other inscriptions from northern India that include the
names of schools is one mentioning the construction of a water supply
and another recording the excavation of a well, both for the Sarvastiva-
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dins. According to other inscriptions, a copper ladle was given to
Kasyapiya School and earthen jars to the Bahusrutiya and Kasyapiya
schools. These inscriptions date from approximately the second cen-
tury C.E.

The Sarvastivadin School was particularly strong in northern India.
But many inscriptions concerning the building of stapas in northern
India do not mention the name of any of the schools of Nikaya Bud-
dhism. For example, an inscription records the enshrinement of relics
by two Greek meridarkhs (governors) The Saka governor Patika had rel-
ics enshrined and stipas built at various sites including Kshema at Tax-
ila, but these stapas apparently were not given to any particular school.
These inscriptions were dated approximately the first century c.e. Most
of the inscriptions concerning stapas were similar to these and did not
include the name of any of the schools of Nikaya Buddhism.?

Buddhist sites have also been found in Afghanistan. The discovery of
Asokan inscriptions at Lampaka and Kandahar proved that Buddhism
was being spread in these areas by the time of King ASoka. The subse-
quent history of Buddhist proselytization in these areas is not known in
detail, but by the beginning of the common era Buddhism was flourish-
ing. In modern times many Buddhist archeological sites have been
excavated in Afghanistan, including the remains of the castle town of
Bergram, the stipas at Bimaran, and the ruins from Hadda and Sho-
torak. Further to the west are the cave-temples of Bamiyan, within
which are two very large stone Buddhas and some murals. Bergram has
been identified as the ancient site of Kapisi. Illustrations of the Bud-
dha’s biography and other antiquities have been found at this site. A
reliquary was discovered in an ancient stipa at Bimaran. According to
an inscription on it, a man named Slvarakslta built a stapa to enshrine
the relics of the Buddha during the Saka period.

Many artifacts have also been found at Hadda. According to an
inscription on a water vase, it had been placed in a stipa for the Bud-
dha’s relics during the Kusana dynasty. A bronze reliquary was found
at Wardak, to the west of Kabul. On it was an inscription stating that
the Buddha’s relics had been enshrined within the Vagramarega Mon-
astery and that they had been given to the Mahasanghika School. A
wish for King Huviska’s good fortune was also expressed in the inscrip-
tion, which was dated the fifty-first year of the era, a date corresponding
to 179 c.E. during the Kusana period. Although many inscriptions have
been discovered in both northern India and Afghanistan, only a few
include the names of the schools of Nikaya Buddhism.

Kanisgka’s support for the Sarvastivadin School is clearly manifested
in the inscription found at the great stupa of Kaniska. His support is also
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the subject of a number of legends. For example, according to the Ma-
ming p’u-sa chuan (T 2046), a biography of A§vaghosa, when Kaniska
attacked central India, he demanded the Buddha’s begging bowl and
Asvaghosa as compensation. In response to the king’s request, Asva-
ghosa went to northwestern India and spread Buddhism there. Kaniska
also paid homage to Paréva of the Sarvastivadin School, and at Par§va’s
recommendation assembled five hundred arfats and convened a council.
This council is commonly called the Fourth Council. The huge two-
hundred-fascicle Mahavibhasa (T 1545) is said to have been compiled as
a result of this council.

Kaniska was succeeded by Vasiska, Huviska, and Vasudeva. The
strength of the dynasty gradually waned, and by the end of the third
century, it occupied only a small part of northern India. Buddhism con-
tinued to flourish in northern India during this period. Earlier in
Mathura, a governor (ksatrapa) named Sudasa had established the
Guha-vihara (monastery). Later during the Kusana dynasty, in the
forty-seventh year of the epoch that began with Kanigka, King Huviska
had the Huviska-vihara constructed at Jamalpur on the outskirts of
Mathura. It was decorated with beautiful carvings. These were de-
stroyed by non-Buddhists, however, and today the monastery is in
ruins. Many fragments of fences, pillars, and Buddhist images have
been found in the ruins. Many other temples also were located at
Mathura. Inscriptions found around Mathura indicate that a number
of the schools of Nikaya Buddhism had monasteries there, including the
Mahasanghika (mentioned in six inscriptions), Sarvastivada (two in-
scriptions), Sammatiya (one inscription), and Dharmaguptaka (one
inscription). Many other inscriptions that do not include the names of
any of the schools have also been found. Mathura’s status as a major
Buddhist center is confirmed by passages in the travel diaries of Fa-
hsien and Hsian-tsang.

Mathura and Gandhara are famous as the two sites where the Bud-
dha was first portrayed in human form in sculpture. The first images
were made at Mathura at approximately the same time they first
appeared at Gandhara. However, the images from Mathura, which had
long been an advanced center of plastic arts, are not coptes of those
from Gandhara and are done in a different style, indicating that the
images at the two sites were probably created independently.® Perhaps
the artists of Mathura were stimulated by the appearance of the Gan-
dharan images of the Buddha to sculpt images in their own style. Few
examples of Mathuran treatments of the Buddha’s biography have been
found, but many portrayals of people honoring the Buddha have been
found among the Mathuran artifacts. In early examples, the object of
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worship is the bodhi-tree or a stipa. Later these objects were replaced
with a human figure of the Buddha, and finally, figures of various
bodhisattvas and Buddhas were made. In the dedicatory inscriptions on
the Mathuran statues of the Buddha, the carvings themselves are some-
times referred to simply as “‘images’’ (pratima) rather than as “images of
the Buddha.” Identical images are referred to in some inscriptions as “a
seated image of a bodhisattva” but in others as ““a seated image of the
Buddha.” The variety in terms used to refer to the carvings probably
indicates differences in their use. However, the doctrinal reasons under-
lying such distinctions in terminology remain unclear.

The Andhran Dynasties

The Andhran dynasties are divided into two periods. During the first,
the Sitavahana royal house ruled the Deccan peninsula. The second
period consists of the decline of the Satavahana royal house and the
emergence of a number of local kings, each of whom defended his own
territory.

With the decline of Mauryan power around 200 B.c.E., the Satava-
hana family, which came from the western part of the Deccan, increased
their influence. Their power, which lasted until the third century c.E.,
was based on an area with Paithan (Prastisthana), the southern termi-
nus of the Southern Route, at its center; but they seem to have come
from an area that included Nasik and Akola to the north. By the second
century C.E., the Satavahana dynasty was at its height; it extended to a
large area to the south of the Vindhya Mountains and the Narmada
River, which served as the natural boundaries between central and
southern India. For a time, the $itavihanas even extended their rule
north of the Narmada River. The capital of their kingdom was at Dha-
nyakataka, on the eastern seacoast near the banks of the Krsna River.

Traditionally, the Satavihana royal family is said to have ruled for
460 years and to have produced thirty kings. A number of these
“‘kings,” however, were the heads of branches of the family. It is proba-
bly more accurate to say that the Satavahana family ruled for approxi-
mately 300 years with seventeen to nineteen kings reigning during this
period. By the third century c.E. the Satavahana family had lost its
power and the Deccan was ruled by a number of different families, each
controlling a small area. During this period the Iksvaku royal family
established itself in the region around the lower reaches of the Godavari
River. It was a strong supporter of Buddhism. By the fourth century the
Gupta dynasty had united India.
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Cave-temples

One of the major distinguishing features of Buddhism in the Deccan is
the cave-temples found in the area, especially in the Ghats, the moun-
tain range along the west coast. Approximately twelve hundred cave-
temples have been found in India; seventy-five percent of them are
Buddhist, with the oldest dating from the first or second century B.C.E.
The excavation of cave-temples reached its peak during the next several
centuries.

Rocky mountains, barren of trees, are found throughout the Deccan.
Since there was not enough wood to build monasteries, they were
carved out of rock. In these mountainous areas, monasteries and stupas
were constructed in large caves instead of on level ground as in other
parts of India. Cave-temples, because they were constructed out of
long-lasting material, provide significant information about monastery
life in ancient India. The most famous cave-temples are found at
Ajanta, Bhaja, Nasik, Karli, and Ellora. Two types of caves are found
at these sites: caves used for worship, which contained a stipa, and caves
used as quarters for monks.

The caves used for worship are called cetiyaghara. The stipas found in
them are made of stone and are much smaller than those found above
the ground. A complex of cells for monks (vihdra) usually encircled a
large rectangular chamber. The entrance to the complex was on one
wall. Entryways to a number of cells (layana), each serving as the resi-
dence of one or two monks, were found on the other three walls of the
central chamber. One particularly large vihara at Ellora consists of three
stories with a total of more than a hundred cells for monks. The large
central chamber was used for events such as the fortnightly assembly
(uposatha), at which the precepts were recited. The entryways and the
pillars in the cetiyagharas were often elaborately carved, while the viharas
were usually plain. However, the wvihdras at Ajanta and Ellora are
carved. The wall paintings at Ajanta are particularly famous.

Nasik is a city to the west of Ajanta and Ellora. The cave-temples in
this area are midway up the slope of mountains outside the city. There
are a total of twenty-three cave-temples with the oldest dating from the
second century B.C.E. An inscription in the fourteenth cave records that
it was commissioned by a high official who lived in Nasik during the
reign of King Kanha. This king has been identified as King Krsna, who
was the second ruler of the Andhran dynasties and the younger brother
of Simuka, the first king of the Satavahana dynasty. If this is correct, the
cave would have been excavated during the first half of the second cen-
tury B.c.E. The style of the letters of the inscriptions in the stapa hall of
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the thirteenth cave indicates that they date from the second century
B.C.E. According to this inscription, the village of Dhambika raised the
funds for the cave.

Despite all of this Buddhist activity, the Andhran dynasties generally
supported Brahmanism, probably because the performance of horse
sacrifices and other rituals resulted in great prestige for the rulers. In
the first or second century c.k., Nasik was occupied by the Ksaharata
family of the Sakas. Accordmg to two inscriptions in the eighth cave,
the Ksaharata governor (ksatrapa) Usavadata contributed both money
and land to Buddhists. Usavadata’s name also appears in a cave at
Karli. Other records of Saka contributions are found in the eighth and
seventeenth caves.

At the beginning of the third century, Nasik was recaptured by the
Satavahanas According to an inscription in the third cave, Gotamipu-
tra $ri Satakaruni crushed the Ksaharatas and defeated the Greeks,
Sakas, and Pallavas while conquering a large area. In the third cave at
Nasik his name appears twice as a donor of land and caves. $ri Pulu-
mayi, also of the Satavahanas, is listed as a contributor to the cave-tem-
ples in another inscription from the third cave. A further inscription in
this third cave reports that the cave was given to the order of monks of
the “Bhadavaniya” (Bhadrayanika or Bhadrayaniya) School by the
empress dowager of Gotamiputra, and an additional inscription states
that Sri Pulumayi, the direct successor of Gotamiputra, gave land to the
monks of the Bhadrayaniya School. A number of other caves, including
the sixth, tenth, and fifteenth, were given to the universal sanigha. The
recipients of many of the other caves are unknown. A Mahayana
image, which was added later, is found in the seventeenth cave.

The Bhadrayaniya School is also mentioned in the cave-temple com-
plex of Kanheri near Bombay, which consists of 109 large and small
cave-temples. One of the larger caves at the center of the complex serves
as the caitya hall. This central caitya was donated to the masters of the
Bhadrayaniya School during the reign of the illustrious King Yajfiasri in
the latter part of the Satavahana dynasty (near the end of the second
century c.E.). The other caves at Kanheri were excavated during the
period between the end of the second century c.E. and the eighth cen-
tury. The seventieth cave also was given to the Bhadrayaniya School,
while the twelfth, forty-eighth, seventy-seventh, and eighty-first were
donated to the universal order.

The cave-temples at Karli are in the sides of mountains on the road
between Bombay and Poona. These caves are as old as those at Nasik.
The center of the complex is a large cave with a caitya in it 13.87 meters
wide and 37.87 meters long, making it the largest stipa hall in India.
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This splendid example of Indian cave-temple architecture was exca-
vated within a century of the beginning of the common era. According
to an inscription, it was the gift of a guild (sethz). However, the names of
individual donors are carved on eleven pillars within the cave. One pil-
lar containing relics was given by a chanter (bhdnaka) of the “Dhammu-
tariya” (Dharmottariya) School named Satimita. Nine of the pillars
were donated by Greeks. The cave was thus the result of contributions
from a variety of sources. According to one inscription in the cave, a
governor (ksatrapa) named Usabhadata of the Ksaharata family of the
Sakas donated the village of Karajika for the support of all those in the
universal order who had gone forth from their homes and were staying
at the cave-temple (pavajitanam catudisasa sagha). The caitya cave, conse-
quently, did not belong to any particular school of Nikaya Buddhism.

Later this area was controlled by the Satavihana dynasty. Inscrip-
tions from this later period are also found in the caitya cave. According
to one, the village of Karajika was eventually given to the monks and
novices of the Mahasanghika School who were residing in the cave-tem-
ples (pavapitana bhikhuna nikayasa Mahdsaghiyana), indicating that the
cave-temples were later controlled by the Mahasanghika School. To the
north of the caitya hall in the quarters for monks is an inscription con-
cerning the donation of a meeting hall (matapo) with nine rooms to the
Mahasanghika School in the twenty-fourth year of the reign of King Sri
Pulumayi.

The caves at Bhija are near Karli. At their center is a cave that
served as a caitya hall. It is flanked by caves on either side with cells for
monks. None of the caves, including the central one, is very large. The
caves date from the first century B.c.E. or earlier and are thus older than
those at Karli; the seventeenth is the oldest. Eight inscriptions have
been found at the caves. Four of these record the names of donors. The
remaining four are found on small stipas at the edges of the caves and
record the names of the elders whose remains are contained in the sti-
pas. The residents of the caves at Bhaja do not seem to have belonged to
any one particular school of Nikaya Buddhism.

Junnar is a town forty-six miles north of Poona. Near the town are
five sets of cave-temples with a total of more than 150 large and small
cave-temples that were carved between the first century B.c.E. and the
second century C.E. Approximately thirty inscriptions have been col-
lected from these caves that concern donations of stapa halls (cetiyaghara),
cave-temples (lena), water tanks, mango trees, land, and so forth. The
majority of the donors were local inhabitants. The stipa hall of the fifty-
first cave at Mount Sivaneri in Junnar was contributed by a rich and
influential merchant. Three Greek donors and one Saka are also men-
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tioned in other inscriptions. A large meeting-hall was donated by a min-
ister for the Saka governor Nahapana (Usavadata’s father-in-law), indi-
cating that the Ksaharata family of the Sakas controlled a wide area. An
inscription at Junnar records the donation of a cave and water tank to
the order of nuns of the ‘“Dhammutariya” School. This is the only
example of an inscription concerning nuns from the cave-temples,
probably because nuns usually lived in towns rather than in caves.

Twenty-eight caves are found at Ajanta. The stipa halls of the ninth
and tenth caves and the nearby quarters for monks in the twelfth and
thirteenth caves are the oldest, dating from the beginning of the com-
mon era. Inscriptions in the stipa hall of the tenth cave and in the quar-
ters for monks of the twelfth cave concern donors. The former was
given by relatives of King Pulumayi and the latter by merchants. The
eleventh, fourteenth, and fifteenth caves, all with quarters for monks,
were opened next. The rest of the caves were developed after the Gupta
period. These later caves, especially the first and second, are famous for
their exquisite carvings and beautiful wall paintings.

Ellora, containing thirty-four caves, is near Ajanta. The oldest caves,
the first through the twelfth, are Buddhist. The tenth cave is a stapa hall,
while the others contain quarters for monks. All were developed during
the Gupta period. They are elaborately carved and contain Mahayana
images, just as the later caves at Ajanta. The thirteenth through the
twenty-ninth caves are Hindu; included among them is the Kailasa
temple, famed for the high quality of its carving. The remaining five
temples are Jaina.

Stapas

The ruins of large stipas exist at Amaravati and Nagarjunakonda in the
eastern part of the Deccan. Amaravati is on the southern bank of the
Kistna (Krsnad) River about sixty miles from the mouth, just to the east
of the old city of Dharanikot (Dhanyakataka). The great stipa at
Amaravati, with a fifty-meter diameter at its base, was mostly intact
when it was discovered in 1797. However, the preceding year, the local
ruler had established his new capital at Amaravati. The great stipa was
subsequently destroyed and used as building materials for the new city.
The carved marble panels and fence around the stapa were removed,
and the ruins of the stipa were eventually converted into a pond. Some
of the marble carvings, however, were saved; today they are in the col-
lections of the British Museum in London and museums in Madras and
Calcutta. They suggest the former splendor of Amaravati. Tall portals
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faced each of the four cardinal directions. The structure was sur-
rounded by a walk for circumambulation with a balustrade on the out-
side. This magnificent structure was worthy of its name, Mahacetiya
(great shrine). The stapa dates back to before the beginning of the com-
mon era. In the middle of the second century c.E., it was remodeled to
make the imposing structure described above.

Many of the 160 inscriptions from Amaravati date from the second
and third centuries c.E., but eleven of them are even older. According
to one inscription dating from the reign of King Pulumayi of the Sata-
vahana dynasty, the children of the merchant Puri commissioned a
sculpture of the wheel of the Dharma to present to the large stipa of the
Buddha, which was the property of the “Cetiya” (Caitika) School, indi-
cating that the great stupa belonged to the Cetiya School in the second
century c.E. In other inscriptions from Amaravati, the “Cetika” or
“Cetiyavadaka” School is mentioned.

In inscriptions recording gifts from laymen, the term “householder”
(gahapati) was often used to describe the donor. If the donor was a mem-
ber of the Buddhist order, then he or she was often called a monk or a
nun; but in some inscriptions the donor was called “one who has gone
forth from home” (pavajita) or a male or female religious mendicant
(samana or samanika). Phrases were also used such as ‘“(donated) by a
nun together with her daughters” or ““(given) by a woman who has
gone forth from her home together with her daughter who has also gone
forth.” In the last two cases, the inscription probably referred to a
daughter born before the woman had entered the order. If such were
not the case, then the woman would have given birth while she was a
nun. Similar passages are not found in the inscriptions from northern
India.

The remains of many Buddhist stipas have been found in the area
around the lower reaches of the Kistna River. Particularly important
are two very large stipas at Bhattiprolu and Ghanta$ala, which have
diameters at their bases of 45 and 37 meters, respectively. The large
stupa at Bhattiprolu is very old. The style of the lettering on an inscrip-
tion on a small box for relics found inside it dates from the third century
B.C.E., indicating that the stapa was probably constructed during the
reign of ASoka. Altogether eleven inscriptions, mostly records of
donors, have been found at the stipa at Bhattiprolu.

Five inscriptions have been discovered at Ghantasala. They date
from the third century c.E. and record the names of donors. Among
them is an inscription containing a term that seems to indicate that the
“Aparaseliya” (Aparasaila) School was active in the area at this time.

A stone pillar with an inscription has been found at Dhanyakataka
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(Dharanikot), the capital of the Satavihana dynasty. According to the
inscription, a minister gave the pillar, which had a wheel of the Dharma
on it, to the order of monks of the “Pubbaseliya” (Parvasaila) School.
The pillar was then set up at the eastern gate of a large monastery
(mahavihara), indicating that the monastery belonged to the Pubbaseliya
School at one time.

Nagarjunakonda (also known as Nagarjunikonda), situated on a
plateau on the south bank of the middle reaches of the Kistna River,
was the capital for the Iksvaku state. Although the name of the site
seems to indicate that it had some connection with the great Mahayana
Buddhist thinker Nagarjuna (ca. 150-250), the inscriptions found at
this site contain no mention of Nagarjuna. The Iksvaku family’s power
was at its height along the Kistna River during the second and third
centuries c.E. Fifty-six inscriptions, many of them long, have been
found from among the ruins of the large and small stipas, monasteries,
and mortuary temples of Nagarjunakonda. One inscription records the
gift of a pillar to a large stupa (mahacetiya) by a queen of the Iksvaku fam-
ily named Mahatalavari Catisiri in the sixth year of the reign of King
Siri Virapurisadata. The name of an eminent king of the Iksvakus, Va-
tsithiputa Siri Catamaula, also appears in the above inscription. Alto-
gether ten inscriptions relating the gifts of Queen Mahatalavari Catisiri
have been found at Nagarjunakonda. According to one of them the
great stupa belonged to the ‘“Aparamahavinaseliya” School, which may
be identical with the Apara$aila School. Six inscriptions concerning the
contributions of other queens have also been discovered. A number of
inscriptions record gifts to the Aparamahavinaseliya School. According
to one, Queen Mahatalavari Catisiri gave a cetiyaghara (worship hall) to
the school.

Sriparvata, a mountain on which Nagarjuna is said to have lived, is
at Nagarjunakonda and was the site of the Culadhammagiri monastery.
An inscription from a worship hall at the monastery records the gift of
the hall by elder monks from “Tambapamnaka” (Sri Lanka). Because
Nagarjunakonda had been a port in the middle reaches of the Kistna
River, relations had been maintained with Sri Lanka through visits of
Sri Lankan monks to the city. An inscription records the presence of a
Sri Lankan monastery (‘‘Sihalavihdra”) in the area and the gift of a
water tank to the Parvasaila School.

An inscription recording the gift of a monastery to monks of the
Bahu$rutiya School was found approximately four hundred meters
from the great stapa at Nagarjunakonda. Inscriptions were found in
another area recording the construction of a monastery and the erection
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of pillars for the universal order on land belonging to the Mahisasaka
School. According to another inscription, a stone carved with the foot-
prints of the Buddha was enshrined at a monastery belonging to the
Mahaviharavasin sect (a Sri Lankan order) of the Vibhajyavada. The
frequent appearance of the names of these schools at Nagarjunakonda
indicates that as time passed, monasteries increasingly were controlled
by individual schools.

The names of donors outside the Ikgvaku family appear in the dedica-
tory inscriptions from Nagarjunakonda, but the major donors were
clearly the queens of the Iksvaku family. The great stipa was probably
built through their efforts. The ruins at Nagarjunakonda were discov-
ered in 1926 and subsequently yielded many inscriptions and fragments
of carvings. In recent years, however, the Kistna River has been
dammed below Nagarjunakonda to produce hydroelectric power, sub-
merging the ruins beneath the waters of the man-made Nagarjuna
Lake. The discovery of a container said to hold the remains of Nagar-
juna’s disciple Aryadeva was reported from Nandira, near Nagarjuna-
konda, but doubts remain about the correct interpretation of the
inscription.

The Mahayana Order and Archeological Evidence

The archeological evidence concerning the development of the Buddhist
order after the Mauryan Empire has been surveyed in the preceding
pages. Modern scholars have been puzzled, however, by the absence of
any inscriptions regarding the Early Mahayana order. Even though
many inscriptions referring to donations to the schools of Nikaya Bud-
dhism have been found, no similar inscriptions about the Early Maha-
yana orders have been discovered. Some scholars have argued that the
absence of such archeological evidence indicates that Mahayana orders
did not exist yet. Other scholars have suggested that Mahayana Bud-
dhists were probably considered to be heretics and that Mahayana Bud-
dhism most likely began as an underground movement suppressed by
the more established forms of Buddhism. Consequently, open expres-
sion of support for Mahayana Buddhism, such as inscriptions, did not
appear until later.

The term ‘“Mahayana” does not appear in an inscription until the
second or third century c.E., yet the dates at which Mahayana texts
were translated into Chinese prove that Mahayana texts existed in
North India during the Kusana dynasty. (These early texts are dis-
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cussed in the next chapter.) Clearly, the absence of Mahayana inscrip-
tions does not prove that Mahayana Buddhism did not exist during the
first few centuries of the common era.

The Chinese pilgrim Fa-hsien, who left Ch’ang-an for India in 399,
described three types of temples that he found on his journey: Hinayana
temples, Mahayana temples, and temples in which both Hinayana and
Mahayana Buddhism were practiced. Later, Hslian-tsang, who left
China. for India in 629, described Indian Buddhism in more detail,
mentioning the same three types of monasteries.* Of the temples
Hstian-tsang visited, sixty percent were Hinayana, twenty-four percent
were Mahayana, and fifteen percent were temples where both Hina-
yana and Mahayana were practiced. Even if Hsiian-tsang’s figures for
both Mahayana and mixed (Hinayana and Mahayana) monasteries are
combined, they total only forty percent. Although the Mahayana tradi-
tion was not the dominant form of Buddhism in India at this time, then,
it was clearly present. Since the descriptions of Indian Buddhism by
both Fa-hsien and Hslian-tsang generally agree, these accounts proba-
bly accurately portray the state of Indian Buddhism for their respective
periods. If a significant number of Mahayana temples existed by 400
c.E., when Fa-hsien visited India, it is likely that at least a few existed
one or two centuries earlier. Thus, the absence of inscriptions concern-
ing Mahayana orders from the second and third centuries is not sulffi-
cient evidence to argue that no Mahayana order existed at that time.
Moreover, the doctrinal development of the Chinese translations of
early Mahayana texts from the second century c.E. discussed in the
next chapter indicates the existence of a Mahayana order.

The state of Mahayana orders during the first few centuries of the
common era can be investigated from other perspectives. First, the
names of the schools of Nikaya Buddhism are not found in stone
inscriptions until the schools had already existed for a long time. For
example, the schools are not mentioned in inscriptions dating from the
first or second century B.C.E., such as those from Sanci and Bharhut.
Nor are the schools mentioned in inscriptions from cave-temples that
were opened before the beginning of the common era, such as those at
Nasik, Karli, and Bhaja. The earliest mention of a school is found on
the inscription of a pillar with a lion-capital that was discovered at
Mathura. This inscription records the contribution of a stipa and mon-
astery to the entire Sarvastivadin order. (In other words, the gift was
not limited to the monks of a particular Sarvastivadin monastery.) The
Mahasanghika School is also mentioned. The name of Governor-
general Rajula in the inscription has enabled scholars to date it to ap-
proximately 10 B.C.E.



EvoLuTtioN oF THE ORDER 245

Mathura was opened to Buddhism only after Buddhism had spread
throughout central India. Later, the Sarvastivadins were active in
Mathura for a considerable period. Mathura was the birthplace of
Upagupta, a teacher of Asoka and an important figure in the lineages
recorded in sources from the Northern tradition. Consequently, the dis-
covery of inscriptions concerning the Sarvastivadin School at Mathura
is not surprising. The date of the inscription, the earliest one mention-
ing a school of Nikaya Buddhism, seems late, however, particularly
when it is considered in light of the schisms that had already occurred in
Buddhism. If the Buddha died in 484 B.c.E., as is commonly held by
Western scholars, then some of the later schisms of Nikaya Buddhism
would have occurred during the reign of Asoka, and the Sarvastivadin
School would have existed since the third century B.c.E. If Ui Hakuju’s
date of 386 B.c.E. for the Buddha’s death is accepted, then the Sarvas-
tivadin School would have existed since the second century B.C.E.
Whichever date is correct, 10 c.E. is surprisingly late for the first refer-
ence of a school of Nikaya Buddhism in an inscription.

The situation is similar when inscriptions from northern India are
considered. An inscription from Shinkot dating from the time of King
Milinda records only the enshrinement of relics. Similar passages from
a stipa at Dharmarajika and from an inscription recording the establish-
ment of a stapa by a mendarkh (governor) also include no mention of
schools. The earliest inscription from a stipa mentioning the name of a
school was found on a copper plaque at Kalawan and is dated 77 c.E. It
records the presentation of a building to house a stipa to the Sarvastiva-
din School. The next earliest inscriptions mentioning the names of
schools of Nikaya Buddhism date from the second century c.E. Particu-
larly famous are an inscription on a reliquary discovered at the great
stupa of Kaniska and another inscription on a stipa-shaped copper reli-
quary found at Kurram. Both inscriptions date from the second century
and concern donations to the Sarvastivadin School. A second-century
inscription on a reliquary found at Wardak records the gift of a temple
to the Mahasanghika School. Many other inscriptions from such places
as Mathura, Nasik, Karli, Amaravati, and Nagarjunakonda record
contributions to the schools of Nikaya Buddhism.> These inscriptions
date from the second and third centuries c.e. However, stupas existed at
sites such as Nasik, Karli, and Bhattiprolu as early as the second cen-
tury B.Cc.E. Many inscriptions exist that record contributions to these
stupas, but they include no mention of schools. In fact, the names of
Nikaya schools are mentioned in only a small proportion of all the
inscriptions.

As has been argued elsewhere in this study, Buddhist stapas criginally
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were not affiliated with the Nikaya Buddhist orders. In approximately
the first century c.E. stipas belonging to these schools began to appear.
However, their numbers were far fewer than those stipas not affiliated
with Nikaya schools. Early Mahayanists might well have used the stipas
that were not affiliated with the Nikaya schools as bases for proselytiz-
ing. The doctrinal reasons for this state of affairs are explained in chap-
ter sixteen.



CHAPTER 15

Mahayana Texts Composed during
the Kusana Dynasty

THE EXAMINATION of inscriptions in the previous chapter did not pro-
vide sufficient evidence to prove that a Mahayana order existed before
the third century of the common era. However, the inscriptions did
indicate that many stiapas were not affiliated with any particular Hina-
yana school. In the next chapter, the people who lived and practiced
their religion around these stipas will be discussed. In this chapter, the
existence of Mahayana texts in northern India at the beginning of the
common era will be established.! Through an investigation of the con-
tents of those texts, the nature of Mahayana Buddhism at the beginning
of the common era will be determined. Since Mahayana satras claim to
be the words of the Buddha, the date and circumstances of their emer-
gence cannot be determined directly from statements in the sitras them-
selves. However, this problem can be examined by working backward
from dated Chinese translations of early Mahayana texts.

The Translations of Lokaksema

According to a famous legend, the first transmission of Buddhism to
China occurred when Emperor Ming (r. 57-75) of the Later Han
dreamed about a golden man. When he subsequently sent emissaries to
the Uighurs to inquire about the dream in 67 c.E., they returned to Lo-
yang with two missionaries, Chia-she-mo-t’eng (Kasyapa Matanga?)
and Chu Fa-lan (Dharmaratna?). These two men are said to have
translated a text into Chinese under the title of Ssu-shih-erh chang ching

247
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(Sitra in Forty-two Sections, T 784). An examination of this work, how-
ever, reveals that it is composed of excerpts from sitras that were
translated at a later date. Consequently, the legend of Emperor Ming’s
dream cannot be recognized as fact.

Although the first transmissions of Buddhism to China probably did
occur around the beginning of the common era, Buddhist works were
not translated into Chinese until approximately one century later. Dur-
ing the reigns of Emperors Huan (r. 146-167) and Ling (r. 167-189),
the Parthian monk An Shih-kao came to China and translated thirty-
four Hinayana works in forty fascicles including the An-pan shou-i ching
(T 602). Shortly afterward, Chih Lou-chia-ch’an (Lokaksema?), a
monk of Kusana, came to China and translated fourteen works in
twenty-seven fascicles, including the Zao-hsing pan-jo ching (T 224, Asta-
sahasrika-PP*). Although several scholarly problems exist concerning
the works he translated, modern scholars agree that twelve of the four-
teen works Lokaksema is said to have translated are authentic.? Loka-
ksema was actively engaged in translation during the Kuang-ho (178-
183) and Chung-p’ing (184-198) eras. Since he arrived in China earlier,
the original texts on which his translations were based can be traced to
the Kusana empire sometime before 150 c.e. Determining how far
before 150 c.E. the texts can be dated remains a difficult problem.

Among the works translated by Lokaksema are the Tao-hsing pan-jo
ching (T 224, 10 fasc., Astasahasrika-PP*), Pan-chou san-mei ching (T 418?,
1 fasc., Bhadrapalasitra), Shou-leng-yen san-mei ching (not extant, 2 fasc.,
jzirarigamasamddhisitra), Tun-chen-t’0-lo ching (T 624, 3 fasc., Drumakin-
nararajapariprecha#f), A-she-shih-wang ching (T 626, 2 fasc., Ajatasatrukaukr-
tyavinodana#), and A-ch’u-fo-kuo ching (T 313, 2 fasc., Aksobhyatathagata-
syavyiha#).

The Tao-hsing pan-jo ching is a translation of the Astasahasrika-PP (Per-
Section of Wisdom in 8,000 Lines). The contents of Lokaksema’s transla-
tion are almost identical to the contents of Kumarajiva’s translation of
the Perfection of Wisdom in 8,000 Lines (T 227), completed in 408. Thus
by Lokaksema’s time the Perfection of Wisdom in 8,000 Lines had already
assumed its final form. The Tao-hsing ching’s length of ten fascicles and
its organization into thirty chapters suggest that the Indian text had a
long history before it reached the length and format found in Lokakse-
ma’s translation. The final three chapters (on the bodhisattva Sada-
prarudita and other topics) were the last to be compiled. They include
passages concerning the making of Buddha images and thus must have
been composed sometime during or after the last half of the first century
c.E., when images of the Buddha first appeared. The first twenty-seven
chapters are older, but these chapters were not all composed at the same
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time, since earlier and later portions of the text can be distinguished.
The twenty-fifth chapter concerns the transmission of the text to later
generations and probably marked the end of the text at one time. The
twenty-sixth and twenty-seventh chapters were added to the text later;
they concern such topics as the appearance of Aksobhya Buddha and his
Buddha-field. Of the first twenty-five chapters, the first, “The Practice
of the Way”’ (Tao-hsing), is the oldest. The compilation of the text was
obviously a complicated process that occurred in a series of stages. The
earliest version of it was probably composed sometime between 100
B.C.E. and 50 c.E.

The sixteenth chapter of the Tao-hsing ching includes teachings from
the bodhisattva Maitreya and a discussion of Aksobhya’s Buddha-field.
In the twenty-fourth chapter, Aksobhya Buddha’s performance of
bodhisattva practices in past lives is discussed. These topics are also
found in the A-ch’u-fo-kuo ching (T 313, Aksobhyatathagatasyavyiha#),
translated by Lokaksema. Consequently, the earliest version of the
Aksobhyatathagatasyavyiha was probably composed earlier than 50 c.kE.,
before the sixteenth and twenty-fourth chapters of the Tao-hsing ching
were composed.

Lokaksema’s translation of the Sdrarigamasamddhisdtra is not extant.
However, its contents can be deduced from Kumarajiva’s translation of
the sitra (T 642). This sitra concerns the power of an intense meditation
that forms the basis of a bodhisattva’s practices. With the help of this
meditation, a practitioner can make substantial progress in his cultiva-
tion of the six perfections. The important role of the six perfections in
the sitra indicates that the text is closely related to the perfection of wis-
dom sitras. The concern with the progression of the stages of practice
suggests a connection with the Dasabhumikasitra, a text that relates the
stages of practice on the bodhisattva path. In fact, the term “shih-t:”
(ten stages or dasabhimi) appears in Kumarajiva’s translation of the Si-
rarigamasamadhisitra. The descriptions of the power of the surarigama con-
centration probably arose from reflections on the willpower and self-
awareness required of the men who performed bodhisattva practices.
The bodhisattva Mafijusri was a personification of the ideal figure who
had mastered such religious practices. Consequently, the practices per-
formed by Maiijusri in times past are described in the satra. The Si-
rangamasamadhisiira reveals that the Mahayana bodhisattva viewed his
practice as being distinct from that of the Hinayana practitioners. The
Sirarigamasamadhisitra is one of the most fundamental early Mahayana
sutras. Lokaksema’s translation indicates that it existed in northern
India in the first century c.E.

The Tou-sha ching (T 280) is related to the Avatamsakasatra. Since the
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Dasabhumikasutra, e}nother text closely connected to the Avatamsakasatra,
is quoted in the Surarigamasamadhisitra, early versions of a number of
sutras related to the Avatamsakasutra must have existed before the first
century C.E.

The Bhadrapalasutra (T 418, Pan-chou san-mei ching), translated by
Lokaksema, concerns meditations leading to visualizations of the Bud-
dha. These meditations were closely related to belief in the Buddha
Amitabha. Although Lokaksema did not translate the “Smaller”
Sukhavativyiha, his translation of the Bhadrapalasitra indicates that beliefs
concerning Amitabha Buddha were already present in India during the
Kusana dynasty. Consequently, the earliest versions of the satras con-
cerning Amitiabha probably existed before the first century c.e. How-
ever, the extant versions of the “Larger” and ‘“Smaller” Sukhavativyihas
were compiled later. A visualization exercise using an image of the Bud-
dha is described in Lokaksema’s translation of the Bhadrapalasiitra, indi-
cating that the version of the satra Lokaksema translated was probably
compiled after the last half of the first century c.E., when images of the
Buddha first appeared. However, an image of the Buddha is not an
indispensable requirement for visualizations of the Buddha. In fact,
visualizations of the Buddha might have developed first, with early
sculptures of the Buddha developing afterward on the basis of those
visualizations. The earliest version of the Bhadrapalasitra might have
antedated the appearance of images of the Buddha.

The Drumakinnararajapariprccha (T 624, Tun-chen-t’o-lo ching), trans-
lated by Lokaksema, contains a detailed thirty-two-part explanation of
the six perfections. According to the sutra, the practitioner can realize
many of the more advanced stages on the path to enlightenment
through the six perfections. Among the benefits that may accrue to the
diligent practitioner are the realization of the stage of acquiescence to
the truth that dharmas are unproduced (anutpattika-dharma-ksanti), the
attainment of the stage from which no backsliding occurs (avivartika),
progression through the ten stages (dasabham:), and nearing enlighten-
ment. The concept of expedient teachings (upaya) is also explained. This
satra is closely related to such works as the perfection of wisdom satras,
the Dasabhamikasitra, and the éﬂrarigamasamcidhisﬂtra.

Lokaksema’s translation of the Ajatasatrukaukrtyavinodana (T 626, A-
she-shith-wang ching) contains a sermon the Buddha is said to have
preached to King Ajata$atru when the king was feeling deeply remorse-
ful because he had killed his father. The Buddha explains that every-
thing arises from the mind. The mind, however, is not a substantial
entity that can be grasped; it is empty. Nevertheless, the basic nature of
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the mind is purity; it cannot be tainted by defilements. Thus, the major
theme of this sitra is that the basic nature of the mind is originally pure,
a teaching that would later develop into Tathagatagarbha doctrine and
form an important type of Mahayana thought. In connection with this
teaching, the satra includes an account of how Maiijusri had practiced
religious austerities in past ages, completing all the practices necessary
to attain Buddhahood long ago. All Buddhas and bodhisattvas have
practiced under Mafijusri’s guidance. Even Sakyamuni Buddha, when
he was a bodhisattva, practiced under Mafijusri. In fact, according to a
famous passage in the Fang-po ching (T 629), a partial translation of the
Ajatasatrukaukrtyavmodana Maiiju$rt was the original teacher of Sakya-
muni. Thus Mafijusri is called “the mother and father of those on the
Buddha’s path” (T 15:451a). Maiiju$ri is a personification of the wis-
dom produced through enlightenment, wisdom that is based on the
original pure nature of the mind. Mafijusri and Maitreya are two of the
earliest bodhisattvas to appear in Mahayana Buddhism, and the 4jata-
Satrukaukrtyavinodana is an important text for investigating the origins of
these bodhisattvas.

The Kasyapaparivarta® (T 350, I jih-mo-ni-pao ching), translated by Lo-
kaksema, describes the practices of bodhisattvas by arranging them into
groups, each composed of four dharmas. This exposition is followed by a
list of thirty-two qualities a bodhisattva must possess. The satra is thus
primarily concerned with bodhisattva practices and includes an early
example of bodhisattva precepts. The satra is one of the oldest included
in the Maharatnakita collections of sitras. Consequently, early versions of
the Ratnakita must have existed by the first century c.k.

In conclusion, a survey of the works translated by Lokaksema reveals
that by the first century c.E. scriptures concerning the following
Mahayana topics existed in northern India: perfection of wisdom,
Aksobhya Buddha, the doctrines of the Avatamsakasitra, Amitabha Bud-
dha, the sirarigama-samadhi, visualizations of the Buddha such as the pra-
tyutpanna-samadhi, teachings concerning Maiijusri, the doctrine that the
original nature of the mind is pure, and the teachings that typify the
Maharatnakata collection of satras. Lokaksema did not translate any
works related to the Lotus siutra (Saddharmapundarika); but surveys of
Lokaksema’s translations reveal that representative works of the other
significant varieties of Mahayana literature were found in northern
India by the first century c.E.

During the reign of Emperor Ling (168-189), at the same time that
Lokaksema was active, Yen Fo-t’iao and An Hsilian were translating the
Ugradattapariprccha (T 322, Fa-ching ching), a satra belonging to the
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Maharatnakita group. Chih Yao, K’ang Meng-hsiang, and Wei-chi-nan
were also translating works at this time. Later, between approximately
222 and 253, Chih Ch’ien translated works such as the Vimalakirtinir-
desa. He is credited with the translation of thirty-six works totaling
forty-eight fascicles. The works translated by Chih Ch’ien probably
were not all compiled in India between Lokaksema’s time and his; some
of them probably existed before Lokaksema'’s time. Thus by the end of
the first century c.e., Mahayana Buddhist thought in northern India
existed in many varieties. The first versions of the perfection of wisdom
sitras and texts concerning Aksobhya Buddha were probably compiled
even earlier and date back to before the common era.

The Earliest Mahayana Scriptures

Although Lokaksema’s translations include the earliest extant Maha-
yana scriptures, texts antedating those translations must have existed.
Such texts are quoted in Lokaksema’s translation the 7 jif-mo-ni-pao
ching (T 350, Kasyapaparivarta*), in which a bodhisattva is advised to
study both the Liu po-lo-m: ching (Satparamita, Sutra on the Six Perfec-
tions) and the P’u-sa-tsang ching (Bodhisattvapitaka). Since these last two
sutras are cited in the [ jih-mo-ni-pao ching, they must have been compiled
before it. In addition, in the Fa-ching ching (T 322, Ugradattapariprccha),
translated by Yen Fo-t’iao and An Hsiian in 181, practitioners are
advised to chant the San-p’in ching (Triskandhaka) six times every twenty-
four-hour period. Since the Triskandhaka is cited in the Fa-ching ching it
must antedate the Fa-ching ching. Since the I jih-mo-ni-pao ching and the
Fa-ching ching were compiled by the end of the first century c.E., the
three Mahayana texts cited in them probably date back to sometime
before the beginning of the common era.?

Among the sutras translated by Chih Ch’ien is the 7a a-mi-t’o ching (T
362, Sukhavativyaha™), completed sometime between 223 and 252. Two
of the earliest Mahayana siitras, the Tao-chih ta-ching and the Liu po-lo-mi
ching, are cited in the Ta a-mi-t’o ching. The Liu po-lo-mi ching (Sat-
paramita) cited in the 7a a-mi-t’o ching is probably the same work referred
to in the / jth-mo-ni-pao ching. Unfortunately, nothing is known about the
Tao-chih ta-ching.

In conclusion, the sitras translated by Lokaksema and Chih Ch’ien
were not the first Mahayana satras. Rather, these translations clearly
reveal the existence of an even earlier group of Mahayana scriptures.
The emergence of the very first Mahayana scriptures can thus be placed
in the first century B.C.E.
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The Origins of the Prajiiaparamitasutras in South India

According to the following passage from the 7Tao-hsing pan-jo ching (T
224), the perfection of wisdom sitras first arose in South India. ‘“After
the Buddha’s death, the perfection of wisdom spread in the south. From
the south it spread to the west, and from the west to the north” (T
8:446a-b). Similar passages indicating that the perfection of wisdom lit-
erature had its origins in the south are found in the 7a-p’in pan-jo ching
(T78:317b) and the Hsiao-p’in pan-jo ching (T 8:555a).

Such passages by themselves do not provide conclusive evidence that
the perfection of wisdom literature came from the south; but other evi-
dence does suggest that Mahayana Buddhism flourished in South India
at an early date. After the prajiaparamita literature had appeared,
Nagarjuna is said to have lived at §riparvata or Brahmaragiri in South
India and to have received the patronage of the Satavahana royal fam-
ily. An inscription has been found indicating that Sriparvata was at
Nagarjunakonda. Among the disputes discussed in the Theravada work
Kathdvatthu are several identified by Buddhaghosa in his commentary
involving positions maintained by a Vetulyaka School, which he called
the Mahasufifiatavadin School (The Debates Commentary, bk. 17, chap. 6-
10). The adherents of this school may have been advocates of prajna
paramita positions. The Kathavatthu contains detailed information about
Buddhism in the south, but it is much less complete in its presentation
of the doctrines of the northern schools, such as the Sarvastivadins.
Consequently, the inclusion of Mahasujifiatavadin positions in this text
may indicate that the Mahasufinatavadin School was from South India.
According to the Sri Lankan chronicles, King Gothabaya expelled the
Vetulyaka monks from Sri Lanka in the third century c.E.

According to the Ju fa-chieh p’in (Gandavyiha) chapter of the Hua-yen
ching (T 9:687¢; 10:332c, 677a, Avatamsakasiira), when Manjusri left the
Buddha at Sravasti, he traveled to the south. There he lived at a large
caitya to the east of Dhanyakara (Chiieh-ch’eng), a place that may corre-
spond to Dhanyakataka. Among Maifjusri’s many believers was a
youth named Sudhana. According to the Gandavyiha, Sudhana went on
a long journey to hear the Dharma and visited Avalokite§vara, who was
staying on Mount Kuang-ming (Potalaka?) in South India (7" 9:717c).
The Gandavyiha is thus closely related to Buddhism in South India. In
addition, many of the stories about Maifijuéri concern South India.

The above evidence suggests that many Early Mahayana scriptures
originated in South India. An investigation of inscriptions from South
India reveals that the schools of Nikaya Buddhism in the Mahasanghika
lineage were also prominent in South India. Although these inscriptions
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date from the second century c.E. and later, these schools must certainly
have been present in South India before the second century c.e. On the
basis of such evidence, some scholars have argued that Mahayana Bud-
dhism might have developed out of the Mahasanghika School. In fact,
some connection seems to have existed between the two forms of Bud-
dhism. However, since the doctrines of the Mahasanghika School and
the schools that split off from it (such as the Parvasaila, Uttarasaila, and
Caitika) are not clearly known, the similarities between Mahayana
Buddhism and the schools in the Mahasarighika lineage cannot be
determined with precision.

The Significance of Predictions about the Rise of Mahayana
during the “Latter Five Hundred Years”

The thousand years following the Buddha’s death are often divided into
two five-hundred-year periods in Buddhist texts. Statements about the
decline of the true teaching during the latter five hundred years occur
frequently in Mahayana texts. The phrase “latter five hundred years”
is contrasted with the “former five hundred years,” the first five hun-
dred years after the Buddha’s death. According to the stories in the
Vinaya about the founding of the order of nuns, when Sakyamuni Bud-
dha first admitted women to the Buddhist order, he stated that his
teaching should last a thousand years; the admission of nuns to the
order, however, would shorten the period to five hundred years. Conse-
quently, the true teaching was expected to flourish during the former
five hundred years, but to decline during the latter five hundred years.
Mahayana texts stress that the true teaching had to be carefully guarded
and maintained during the latter five hundred years. The presence of
such words in Mahayana texts suggests that these texts were composed
sometime later than five hundred years after the Buddha’s death.

Early Mahayana texts date from the first century B.c.E. If the Bud-
dha died in 484 B.C.E., then “‘the former five hundred years” would
have elapsed in the first century c.E. If the Buddha died in 386 B.c.E.,
then the “former five hundred years” would have elapsed in the second
century ¢.E. These dates must be reconciled with the evidence suggest-
ing that Mahayana texts began appearing in the first century B.C.E.

The Mahayana texts that include statements about the latter five
hundred years are usually later texts or late recensions of early texts.
For example, studies of perfection of wisdom literature reveal examples
of such statements in Kumarajiva’s translation of the Astasdhasrika- PP
(T 4:555¢), which was completed in 408, but not in the earlier transla-
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tion of this sitra by Lokaksema dated 179 (7" 224). Of the translations
of Paficavimsatisahasrika-PP these statements appear in HsGan-tsang’s
translation (7" 7:594b, 809a), dated between 659 and 653, but not in the
translations by Moksala (7" 221), completed in 291, or by Kumarajiva
(T 223), completed in 404. Consequently, statements concerning the
latter five hundred years were probably not included in the earliest ver-
sions of Mahayana satras but were added later. The figure of five hun-
dred years after the Buddha’s death cannot be used to determine the
date of the first appearance of Mahayana scriptures.*

Studies concerning the history of the translation of Buddhist scrip-
tures into Chinese reveal that a variety of Mahayana scriptures was cir-
culating in India during the Kusana dynasty in the first century c.e. If
scriptures existed at this time, then authors and believers must also have
been present. These early believers must have put Mahayana teachings
into practice and cultivated the six perfections and the sararigama-
samadhi. Places for practice must have been established. Because teach-
ings were transmitted from teacher to disciple, orders must have
formed. The existence of such institutions can easily be imagined in
first-century India.



CHAPTER 16

The Origins of Mahayana

Mahayana and Hinayana

THE TERM “Mahayana’” is usually translated as “Great Vehicle” and
the term “Hinayana” as “Small Vehicle.” The original meaning of the
element hina in the term “Hinayana” is ‘“discarded”; it also denotes
“inferior” or “‘base.” The appellation ‘“Hinayana” thus was a depreca-
tory term used by Mahayana practitioners to refer to Nikaya (Sectar-
ian) Buddhism. No Buddhist groups ever referred to themselves as
Hinayanists.

It is unclear whether Mahayanists referred to the whole of Nikaya
Buddhism as Hinayana or only to a specific group. The arguments of
the Ta-chih-tu lun (T 1509, Mahaprajniaparamitopadesa) are primarily
directed against the Vaibhasikas of the Sarvastivadin School. The Sar-
vastivadins were viewed as Hinayanists in this and many other Maha-
yana texts. Unfortunately, it is not known whether the term ‘“Hina-
yana” in Mahayana scriptures also referred to the Theravadins and
Mahasanghikas.

In his travel diary, the Chinese Buddhist pilgrim Fa-hsien (d. 423?)
divided the areas where Indian Buddhism was practiced into three cate-
gories (Fo-kuo chi, T 2085, Record of Buddhist Lands): Mahayana, Hina-
yana, and mixed (Hinayana and Mahayana practiced together in the
same area). A comparison of Fa-hsien’s travel diary to that of another
Chinese pilgrim, HstGan-tsang (600-664), Hsi-yu chi (T 2087, A Record of
Travels to Western Regions), clearly indicates that Fa-hsien used the term
“Hinayana” to refer to all of the schools of Nikaya Buddhism. Hsian-

256



ORIGINS OF MAHAYANA 257

tsang understood Indian Buddhism in approximately the same manner.
Hstian-tsang placed the epithet “Hinayana” in front of the names of
certain schools, such as the Sarvastivadin, Sammatiya, and Lokottara-
vadin. In other cases, he noted that the people of an area were Hina-
yana Buddhists or that they followed Hinayana teachings, but he did
not designate the name of their school. When he discussed the two areas
where he found Theravadins and the three places where he found
Mahasanghikas, he used only the name of the school without the epithet
“Hinayana.”! This difference is probably not significant. However,
when he discussed the five areas where he found groups associated with
the Sri Lankan Theravada School, he referred to them as ‘“Mahayana
Theravadins.”? The Abhayagiri sect of the Theravada School that was
influential in Sri Lanka at this time seems to have adopted many
Mahayana teachings. Later, it was expelled from Sri Lanka by the
Mahavihara sect, which dominates Sri Lankan Buddhism today. The
surviving commentaries (Atthakatha) of the Mahavihara sect, when
closely examined, include a number of positions that agree with
Mahayana teachings. Consequently, Hslian-tsang referred to the Sri
Lankan Theravada School as ‘‘the Mahayana Theravada School.”
Thus, Hsian-tsang did not regard all sects of Nikdya Buddhism as
Hinayana. However, he regarded the Lokottaravadin sect, which is of
Mahasanghika lineage, as Hinayana despite the many Mahayana ele-
ments found in the Lokottaravadin biography of the Buddha, the
Mahavastu.

Hinayana and Mahayana Buddhism are not so clearly distinguished
in I-ching’s (635-713) travel diary, the Nan-hai chi-kuei nei-fa chuan (T
2125, A Record of Buddhism in India and the Malay Archipelago). I-ching
observed no significant differences in the life styles of Hinayana and
Mahayana monks. Both followed the vinaya, were expected to use three
robes and a begging bowl, and based their practice on the Four Noble
Truths. I-ching noted that “those who paid homage to bodhisattvas and
read Mahayana sitras” were Mahayana practitioners, while those who
did not do so were Hinayana. Only the Madhyamika and Yogicara
schools were consistently referred to as Mahayana.® I-ching spent most
of his time at the large monastery at Nalanda in central India. His use
of the terms ‘“Hinayana” and ‘“Mahiyana’ may indicate that the divi-
sions between the two types of Buddhism were not very clearly observed
at Nalanda in the seventh century.

Hstlian-tsang and I-ching traveled in India when Mahayana Bud-
dhism was in its middle period. Their writings, consequently, do not
describe Early Mahayana Buddhism. However, in general, the term
‘“Hinayana’ was most often applied to the Sarvastivadin School.
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The terms “Srévakayéna” (vehicle of the listener) and ‘‘Bocthisattva-
yz’ma” (vehicle of the bodhisattva) are even older than the terms
“Hinayana” and “Mahayana.” Hinayana was eventually substituted
for Sravakayana and Mahayana for Bodhisattvayana. Sravakayana was
probably used to refer to Nikdaya Buddhism in general.

The Meaning of Hinayana and Mahayana

The element ydna in the terms ‘“Hinayana” and ‘“Mahayana” literally
means ‘“vehicle,” and it refers to Buddhist doctrine. By practicing in
accordance with doctrine, a person could cross the river of cyclic exis-
tence, traveling from the shore that represented the realm of delusion to
the other shore, which represented the realm of enlightenment. Doc-
trine was compared to a vehicle that would take the practitioner to sal-
vation.

The differences between Hinayana and Mahayana doctrine are
many. But the major difference, at least according to the Mahayéna tra-
dition, lies in the attitudes of each toward the salvation of others. The
Mahayana tradition maintains that a person must save himself by sav-
ing others. The Mahayana descriptions of religious practice as the six
perfections (paramita) illustrate how a person could benefit himself only
by helping others. These doctrines reflected a view of the world based
on the teaching of Dependent Origination.

In contrast, according to Sarvastivadin and Theravadin doctrine, the
goal of practice was to attain salvation for oneself by cutting off all
defilements. Once salvation had been attained, the practitioner had
accomplished all that was to be done and entered nirvana. Saving others
was not a necessary requirement for the completion of practice. Even
after enlightenment had been attained, helping others was not required.
Sravakayina Buddhism was sometimes called “Buddhism for disciples”
because it could be mastered by practicing under qualified teachers.
The practitioner was not required to progress from being student to
teacher. The term “srdvaka,” which means “listener” or ‘“one who
studies,” also reflects these qualities. This lack of social concern is prob-
ably related to the understanding of the doctrine of Dependent Origina-
tion professed by many of the schools of Nikaya Buddhism. For them,
Dependent Origination referred to the interaction of discrete entities,
each with its own nature.

Within the érévakayéna tradition, teachings were transmitted from
teacher to disciple. Preaching the Dharma and teaching were practices
performed by monks. Because Sravakayana doctrines did not require
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monks to help others as an integral part of their practice, however, these
doctrines were considered “Hinayana” by Mahayana advocates. While
Mahayanists called the Hinayana tradition “Buddhism for disciples,”
they conceived of the Mahayana tradition as a form of Buddhism that
would allow them to become teachers. It was a teaching that would
enable them to become Buddhas, to become equal to the Buddha, the
teacher of the sravakas. Mahayana Buddhism encouraged the practi-
tioner to teach even while he was studying, an attitude based on the
premise that the practitioner already possessed the potential necessary
to realize Buddhahood. A person who knew that he had this potential
was called a bodhisattva. The Mahayana conception of the bodhisattva
was modeled on the accounts of §ikyamuni Buddha’s former lives,
which were related in Buddhist literature. Thus, Mahayana Buddhism
was a teaching or vehicle for bodhisattvas, a bodhisattvayana. Some
Mahiyana practitioners believed that all people, not only themselves,
possessed the potential to become Buddhas. These practitioners wished
to help all other people realize that they too had this potential and con-
sequently stressed the importance of helping others. Their beliefs even-
tually developed into the doctrine that all sentient beings possess the
Buddha-nature. Thus, Mahayana Buddhism was concerned with lay
people and this world while Hinayana Buddhism was a monastic form
of Buddhism characterized by withdrawal from the everyday world.

These differences in attitudes between Hinayana and Mahayana
Buddhism resulted in a variety of divergent doctrines. For Hinayana
Buddhists, nirvana was the final goal, characterized by some Mahaya-
nists as the extinction of body and mind. In contrast, Mahayana Bud-
dhists argued that the practitioner was to attain ““‘active nirvana’ (apratis-
thita-nirvana) in which he did not remain quiescent, Bodhisattvas such as
Maiijusri, Samantabhadra, and Avalokite§vara had more powers than
Buddhas, but continued to devote themselves to saving sentient beings
instead of attaining Buddhahood. Buddhas such as Amitidbha or
Sékyamuni (as an eternal Buddha) never entered extinction (parinir-
vana). They continued to help sentient beings. Entering nirvana was seen
as nothing more than an expedient means to help save sentient beings.
Nobody actually entered nirvana as an ultimate state, according to this
Mahayana view.

The emergence of these teachings was made possible by the develop-
ment of the doctrine of nonsubstantiality (sinyata) and new interpreta-
tions of the concepts of the Middle Way and Dependent Origination
that diverged from the views of Nikdaya Buddhism. Mahayana views of
the Buddha also differed from those of Nikaya Buddhism. Mahayana
Buddhism distinguished three bodies of the Buddha: dharmakaya (dharma
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body), sambhogakdya (body of bliss), and nirmdnakaya (manifested body).
The stages of practice for the Mahayanists led to the attainment of Bud-
dhahood. Consequently, Mahayana paths to enlightenment such as the
ten stages (dasabhimi) or forty-two stages had little in common with the
Hinayana list of four candidates and four fruits or with the Hinayana
goal of becoming an arhat. Some Mahayanists conceived of the Buddha
as a savior of helpless beings and developed doctrines concerning easier
paths to salvation or the Buddha’s use of his own power to save men.
Such doctrines were found only in Mahayana Buddhism.

Still other differences between Hinayana and Mahayana Buddhism
could be indicated, but the basic distinction lies in the Mahayana insis-
tence that helping others is a necessary part of any effort to save oneself
while Hinayana doctrine stresses the salvation of oneself.

The Three Sources of Mahayana Buddhism

The origins of Mahdyana Buddhism are still not completely under-
stood. Three sources appear to have made significant contributions to
the rise of Mahayana Buddhism. These sources are stated briefly here
and then explained in more detail in the following sections of this chap-
ter. The first source is Nikaya (Sectarian) Buddhism. Many modern
scholars have maintained the view that Mahayana Buddhism developed
out of the Mahasanghika School. But since the Mahasanghika School
continued to exist long after Mahdyana Buddhism arose, the rise of
Mahayana cannot be explained simply as the transformation of the
Mahasanghikas into Mahayanists. While it is true that the many simi-
larities between Mahasanghika and Mahayana doctrines prove that the
Mahasanghika School did influence Mahayana Buddhism, teachings
from the Sarvastivadin, Mahi§asaka, Dharmaguptaka, and Theravada
schools were also incorporated into Mahayana Buddhism. The doc-
trines of the Sarvastivada School in particular were often mentioned in
Mahayana texts, and Sammatiya teachings also were influential. The
relation between Nikaya Buddhism and Mahayana Buddhism clearly is
not a simple one.

The second source is the biographical literature of the Buddha com-
posed by people sometimes said to have belonged to the “vehicle that
praised the Buddha” (Ch. tsan-fo sheng).* Although this literature may
have had its origins in Nikdaya Buddhism, it eventually developed in
ways that transcended sectarian lines and contributed to the rise of
Mahayana Buddhism.

The third source is stipa worship. After the Buddha’s death, his
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remains were divided and placed in eight stipas built in central India.
These became centers where pious Buddhists congregated. Later, King
Asoka had stapas built in other parts of India, further contributing to the
spread of stipa worship. These cults appear to have contributed signifi-
cantly to the rise of Mahayana Buddhism.

Since Mahayana texts do not describe the circumstances that gave
rise to Mahayana Buddhism, any investigation must be partially based
on speculation. In the following pages, the three sources of Mahayana
Buddhism introduced above are discussed in more detail.

Nikaya Buddhism and Mahayana

As was noted earlier, Nikaya Buddhism was often referred to by the
deprecatory epithet “Hinayana’ (inferior vehicle) by Mahayana Bud-
dhists. Nikaya Buddhism, however, contributed much to Mahayana
Buddhism. For example, Mahayana texts such as the Ta-chih-tu lun (T
1509, Mahaprajriaparamitopadesa, attributed to Nagarjuna) and the 7a-pin
pan-jo ching (T 223, Paficavimsatisahasrika-PP*) often included references
to Sarvastivadin teachings. Mahayana works also adopted the twelve-
fold classification of the Buddhist scriptures used by the Sarvastivadin,
Mahisasaka, and Dharmaguptaka schools. The Vatsiputriya fivefold
classification of dharmas (Ch. wu fa-tsang) was cited in the perfection of
wisdom satras. Thus it is apparent that authors of many of the Maha-
yana scriptures had studied Hinayana doctrines.®

Doctrinal similarities between Hinayana and Mahayana works do
not prove that the authors of Mahayana texts were current or former
members of the schools of Nikaya Buddhism. Although Sarvastivadin
doctrine is far removed from Mahayana thought, Sarvastivadin teach-
ings were often mentioned or incorporated into Mahayana texts. In
terms of content, however, Mahasanghika doctrine is much closer to
Mahayana thought than is Sarvastivadin doctrine. The best summary
of Mahasanghika doctrine is found in Vasumitra’s Samayabhedoparacana-
cakra (T 2031).¢ Although Vasumitra was a member of the Sarvastiva-
din School, he seems to have been an unbiased scholar and to have
accurately collected and summarized the teachings of other schools. In
one of the sections of his work, Vasumitra grouped together the doc-
trines of four schools (the Mahasanghika, Lokottaravadin, Ekavyava-
harika, and Kaukutika) of Mahasanghika lineage and noted that the
four taught that “the Buddhas, the World-honored Ones, are all super-
mundane. All the Tathagatas are without impure (sasrava) dharmas™ (T
49:15b). This position differs from that of the Sarvastivadin School, but
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is close to Mahayana teachings. The four schools also upheld the doc-
trine that “the Buddha can expound all the teachings with a single
utterance” (7T 49:15b). According to the Mahavibhasa (T 27:410a-b),
this doctrine was also maintained by the Vibhajyavadins. It is also
referred to in a well-known passage in the Vimalakirtinirdesa (T 14:538a).
Vasumitra also noted that these schools upheld the positions that ‘“‘the
ripakaya (form-body) of the Tathéagata is limitless. The divine power of
the Tathagata is also limitless. The lifetimes of the Buddhas are limit-
less. The Buddha never tires of teaching sentient beings and awakening
pure faith within them” (7 49:15b-c). These teachings are close to
Mahayana ideas about the sambhogakaya (body of bliss) of the Buddha
and are evidence of the close relationship of these schools to Mahayana
Buddhism.

Vasumitra also described the doctrines concerning bodhisattvas
maintained by the schools of the Mahasanghika lineage. ‘“No bodhisatt-
vas have any thoughts of greed, anger, or doing harm to others. In
order to benefit sentient beings, bodhisattvas are born into inferior
states through their own wishes” (7" 49:15¢). The position that bodhi-
sattvas can consciously choose where they will be born is similar to
Mahayana teachings and differs significantly from the Sarvastivadin
position that birth is determined only by karma.

The Mahasanghikas maintained that “the original nature of the
mind is pure; it becomes impure when it is affected by adventitious
defilements” (7 49:15¢). This teaching is also important in Mahayana
Buddhism. It was maintained by other groups within Nikaya Bud-
dhism. For example, it is found in the Sariputrabhidharmasastra (T
28:697b). It was also advocated by the Discriminators and appears in
the Pali suttas. Although this doctrine was not unique to the Maha-
sanghika School, Mahiasanghika views of the Buddha were certainly
close to those found in Mahayana Buddhism and provide evidence of a
deep tie between the thought of the two groups. The exact nature of the
relationship between the Mahasanghika order and Mahayana adher-
ents unfortunately is still unclear. Since the Sarvastivadins also made
doctrinal contributions to Mahayana Buddhism, the most significant
and difficult problem that remains to be solved is determining what

institutional ties might have existed between the Mahasanghika order
and Mahayana Buddhists.

Biographies of the Buddha

The Mahavastu is a biography of the Buddha produced by the Lokottara-
vadins, adherents of a school related to the Mahasanghika School. The
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Mahavastu” describes ten grounds (bhami) or stages a future Buddha
would pass through on his way to Buddhahood. Mahayana texts such as
the Shih-ti ching (T 287, Dasabhimikasitra) contain similar teachings on
the ten stages that have often been cited as evidence indicating that
Mahayana Buddhism arose from the Mahasanghika School. However,
the Mahdvastu and similar literature concerning the Buddha’s life tran-
scend sectarian lines. For example, at the end of the Fo pen-hsing chi ching
(T 190, Abhiniskramanasitra?), a Dharmaguptaka text, it is noted that the
very same biography is called the Ta-shih (Mahdvastu) by the Maha-
sanghika School and various other names by the Sarvastivadin, Kasya-
piya, and Mahi§asaka schools, thus indicating that these schools shared
a common biography of the Buddha (7" 3:932a).

Differences do exist between the biographies of the Buddha extant
today. The Mahasanghika Mahdvastu, the Dharmaguptaka Fo pen-hsing
chi ching, and the Sarvastivadin School’s Lalitavistara® are not identical.
The Mahdvastu in particular diverges from the others. But earlier, the
schools do seem to have shared the same biography. Perhaps the story’s
literary qualities enabled it to transcend sectarian differences. For
example, A§vaghosa, author of the Buddhacarita, had close connections
with the Sarvastivadin School, but he has also been connected with the
Bahu§rutiya, Kaukutika, Sautrantika, and Yogacara traditions,® and
thus cannot be said to belong to any single school. Rather, he and other
poets, such as Matrceta, may be said to belong to the “vehicle of those
who praise the Buddha” (Ch. tsan-fo sheng).

Matrceta lived in the second or third century and ranks next to
Agvaghosa as a Buddhist poet. His poems, exemplified by such works as
the Sataparicasatka-stotra (One-hundred-fifty strophes) and the Varna-
harvarna-stotra (Four-hundred strophes), were well loved throughout
India.!? In his poems, Maitrceta praises the Buddha. Because the Bud-
dha is portrayed in a very human way, Mitrceta seems to have been
influenced by Sarvastivadin doctrines. However, Mitrceta also praises
the Buddha’s virtues as innumerable, the Buddha’s wisdom as thor-
ough, and his mind as limitless, descriptions close to Mahayana views
of the Buddha’s character. Some of the verses praise the Great Vehicle
(Mahayana). Others explain the six perfections and the doctrine of non-
substantiality, both Mahayana teachings, leading some modern scholars
to believe that Matrceta belonged to the Madhyamika School.

To stress the importance of faith in the Buddha, poets fervently
praised him and used literary expressions that transcended sectarian
doctrinal considerations. Buddhist poets wrote their works with pur-
poses different from those of scholars who were concerned with doctri-
nal issues. The term “vehicle of those who praise the Buddha’ appears
in Kumarajiva’s translation of the Saddharmapundarikasitra (T 9:9c); but
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a corresponding term does not appear in the Sanskrit versions of the
satra. In the Mahavibhasa, the teaching of the Discriminators who
argued that the Buddha expounded all his teachings in a single sound is
criticized: “Those (who compose) hymns of praise for the Buddha are
too verbose and exceed the truth” (7 27:410a-b). This passage evi-
dently refers to the poets who were composing hymns of praise for the
Buddha.

The biographers of the Buddha were probably identical to those peo-
ple who belonged to the “vehicle of those who praise the Buddha.” In
the following discussion, the relationship between Mahayana Buddhism
and the early authors of these biographies (those who preceded
Asgvaghosa) is considered.

Biographies of the Buddha probably developed out of vinaya litera-
ture. In the beginning of the Mahdvastu is a statement that the Mahavastu
was originally included in the Lokottaravadin vinaya. The title of the
biography, Mahdvastu, corresponds to the first chapter (Mahakhandhaka)
of the Mahavagga portion of the Pali Vinaya. The terms “vastu,” “vagga,”
and “khandhaka” all were used with the meaning of “chapter” or “divi-
sion.” The title “Mahavastu” could thus be translated as “The Great
Chapter.” Moreover, a biography of the Buddha is found at the begin-
ning of the Pali Mahakhandhaka, and E. Windisch has demonstrated
that, in fact, parts of the Mahavastu correspond to sections of the
Mahdkhandhaka. As the biography of the Buddha was expanded, it was
separated from the vinaya and assumed the form of the Mahavastu. The
title of the Mahi$asaka equivalent of the Mahavastu, P’i-ni-tsang ken-pen
or “basis of the vinaya-pitaka,” indicates that the biography’s origins
were in the vinaya.

As the nidana (stories illustrating the origins of the precepts) and the
avadana (cautionary tales warning against infringements of the precepts)
in the vinaya developed, the biography of the Buddha was enlarged and
eventually separated from the vinaya. The people who compiled the
Buddha’s biography had motives different from those who had studied
the nidana and avadana in the vinaya. Their interest in the Buddha devel-
oped out of a desire to understand the causes of the Buddha’s enlighten-
ment and the practices that led to enlightenment. Narratives of the
Buddha’s life were compiled and expanded with these issues in mind,
resulting in literature that had much in common with the jatakas, the
tales of the Buddha’s previous lives. The biographies of the Buddha did
not have a necessary relationship to the vinaya. Rather, the compilers of
biographies of the Buddha were searching for the causes of enlighten-
ment and by chance chose the biographical material in the vinaya as the
basis for their works.
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Among the extant biographies of the Buddha are the Mahdvastu, pro-
duced by the Lokottaravadin branch of the Mahasanghika School; the
Fo pen-hsing chi ching (T 190, Abhiniskramanasitra?) of the Dharmagup-
taka School; and the Lalitavistara (Sanskrit, Tibetan, and two Chinese
versions, 7" 186 and 187, exist) of the Sarvastivadin School. Although
the last work is Sarvastivadin, some of the extant versions, the Sanskrit
and 7 187, were altered so much in later times that they are completely
Mahayana in character and contain terms such as ju-lai-tsang (tathdgata-
garbha) and ch’ing-ching fa-chieh (pure dharma-realm). The above-named
texts are Sectarian works; but much of their content does not reflect any
Sectarian affiliation.

A number of other biographies that do not have any clear doctrinal
affiliation are also extant. Among them are Kuo-ch’i hsien-tsai yin-kuo
ching (T 189), T ai-tzu jui-ying pen-ch’t ching (T 185, possibly of Mahisa-
saka origins), Hsiu-hsing pen-ch’i ching (T 184), Chung pen-ch’i ching (T
196), I-ch’u p’u-sa pen-ch’i ching (T 188, Abhiniskramanasatra?), Fo pen-
hsing ching (T 193), and Fo-so-hsing tsan (T 192, Buddhacarita*). The
terms “pen-ch’i” (original arising), “pen-hsing”’ (primordial practices),
and “so-hsing”’ (practices) in the titles reflect the compilers’ concern with
the origins and basic activities that led to enlightenment. The biogra-
phers focused their attention primarily on the events leading up to
enlightenment, often abbreviating or ignoring events that followed the
Buddha’s enlightenment.

The biographies all include a number of the same type of events. The
first is the predlctlon (vyakarana) by Dlpankara Buddha that the future
Sakyamuni would in fact be successful in his quest for Buddhahood.
The stories begin by noting that the future Sakyamuni was a young
Brahman at that time. Texts differ about his name, but among those
given are Sumati, Sumedha, and Megha. Regardless of the name, later
biographies all begin with a former Buddha predicting the future
Sakyamuni’s eventual attainment of Buddhahood. The stories behind
the prediction also varied. According to some versions, the prediction
occurred when the young Brahman offered five flowers that he had
bought from a woman to Diparnkara Buddha. According to other ver-
sions, the young man was watching Dipankara approach in a religious
procession when he realized that a mud puddle lay in Dipankara’s path.
The young man quickly unfastened his long hair and spread it over the
mud puddle so that Dipankara’s feet would not be soiled. Diparikara
then predicted that the young man would eventually attain enlighten-
ment and the future Sakyamum responded by vowing that he indeed
would attain it. Apparently, these stories of Dipankara’s prediction cir-
culated widely among the biographers of the Buddha.
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Predictions of Buddhahood are an important element in Mahayana
thought. Dipankara’s prediction of Sakyamum s Buddhahood is men-
tioned often in Mahayana scriptures. Eventually questions were asked
about the religious practices the future Sakyamum Buddha had per-
formed before he had received Diparnkara’s prediction. The Buddha’s
biography was consequently extended further back in time until it cov-
ered his practices for three incalculable eons.

According to these scriptures, after he received Dipankara’s predic-
tion, the future Buddha practiced the six perfections. The people who
were so vitally concerned with the events and practices that led to
enlightenment naturally supposed that a future Buddha performed
practices different from those who aspired to become an arhat or pratyeka-
buddha. Expositions of the six perfections were first developed by the
authors of biographies of the Buddha to characterize the special prac-
tices of a future Buddha. The list of ten perfections in the introduction
(nidana-kathd) of the Pali Jataka is probably a later expansion of the six
perfections. According to the Mahdvibhasa (T 27:892b-c), doctrines of
both four perfections and six perfections were maintained by Sarvas-
tivadin thinkers, with the doctrine of the four perfections eventually
being declared orthodox within the Sarvastivadin School. The biogra-
phies of the Buddha, without exception, all list six perfections, and this
list of six perfections was incorporated into Mahayana scriptures. The
authors of the biographies of the Buddha thus devised the six perfections
to describe the unique practices that would lead to Buddhahood, prac-
tices that differed considerably from those followed by the Buddha’s dis-
ciples.

These thinkers were also concerned with the stages of practice
through which a bodhisattva passed on his way to Buddhahood. In
some biographies, the following fixed phrase appears: “He had attained
the tenth stage. Only one more life remained before he attained Bud-
dhahood. He was nearing omniscience.” (For example, see Kuo-ch’i
hsien-tsai yin-kuo ching, T 3:623a.) The ten stages are explained in detail
only in the Mahavastu. However, other biographies often contain the
phrase “He had attained the tenth stage.” Even though other bio-
graphies do not contain detailed explanations of the ten stages, the
authors of the biographies obviously knew about the ten stages. The
authors thus widely believed that a bodhisattva passed through ten
stages and finally reached a position from which he would be reborn
and attain Buddhahood in his next life. These doctrines concerning the
ten stages were later utilized in Mahayana scriptures. The concept that
a bodhisattva might attain a stage from which only one more birth
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would be required before he attained Buddhahood (¢ka-jati-pratibaddha)
was also applied to Maitreya. Determining whether this idea arose first
in relation to Sakyamuni or to Maitreya has proved to be surprisingly
difficult.

Additional important points concerning biographies of the Buddha
could be raised, but the above discussion should demonstrate the special
characteristics of this genre of Buddhist literature. Many of the doc-
trines found in this literature later appeared in Mahayana scriptures.
For example, the story of how the future ﬁ:«ikyamuni Buddha descended
from Tusita heaven, assumed the form of a white elephant, and entered
the womb of Maya probably was developed by these biographers, as
was the list of the eight key events in a Buddha’s life (descent from
Tusita heaven, entering his mother’s womb, birth, leaving lay life,
defeating the demons that represent the defilements, attaining enlight-
enment, preaching, and death).

Many similarities between biographies of the Buddha and Mahayana
scriptures can be indicated. However, the fundamental differences
between the two types of literature must not be overlooked. Biographies
of the Buddha investigated the background of an individual who was
already recognized as a Buddha. The bodhisattva discussed in these
biographies had already received a prediction (vyakarana) of his eventual
Buddhahood and was therefore assured of success in his religious quest.
In biographies such as the Mahdvastu, the possibility of many Buddhas
appearing in the world at the same time was recognized. Consequently,
many bodhisattvas, all of whom were assured of their eventual Buddha-
hood, had to exist.

In contrast, the bodhisattva portrayed in many Mahayana scriptures
was only an individual who aspired to attain enlightenment. His even-
tual enlightenment was not assured. He had not received a prediction
that he would eventually attain enlightenment and he even backslid in
his practice. He was the ordinary man as bodhisattva. Of course, great
bodhisattvas (who were not subject to backsliding and other ills) such as
Samantabhadra, Mafijusri, Avalokite§vara, and Maitreya were also
mentioned in Mahayana scriptures along with the obscure, ordinary
practitioner of Mahayina Buddhism who considered himself a bodhi-
sattva. The question of what caused ordinary Buddhist practitioners to
consider themselves bodhisattvas still remains to be answered. Since the
lavish praise given the Buddha in biographies does not explain this
development, another explanation must be sought. Thus, although sim-
ilarities between the biographies of the Buddha and Mahayana scrip-
tures exist, fundamental differences are also present.
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Jatakas and Avadanas

Closely related to the biographies of the Buddha are the jatakas (stories
of the Buddha’s former lives) and the avadanas (P. apadana, ‘edifying
tales concerning the Buddha’). The full title of the Mahdvastu is, in fact,
the Mahdvastu-avadana. The difference between the terms “Gataka’” and
“avadana’ is difficult to distinguish, partly because the meaning of the
word “avadana’ changed over the long period during which the genre of
stories was recited. Both the jdtakas and avaddnas are mentioned in the
twelvefold classification of Buddhist literature, indicating that they were
considered literary genres early in Buddhist history. Among the Nikayas
are texts, such as the Mahdpadanasuttanta, that incorporate the word
apadana into their titles. In the context of the twelvefold division of Bud-
dhist literary genres, the term “avaddna’ can usually be explained as
meaning a parable or edifying fable.!' Sometime after the contents of
the Agamas had been fixed, the avadanas were compiled independently.
The Pali Apadana, a work in the Khuddaka-nikaya, is representative of this
development. Later, many avadina tales were compiled and the genre
flourished. However, many details of the process of compilation are still
unclear.

Today numerous works classified as avadina literature are extant.
Many of these texts date from approximately the beginning of the
common era. Besides the Mahavastu, the Sanskrit texts of the Avadana-
Sataka (cf. T 200), the Divyavadana, and the Sumagadhavadana (cf. T
128-129) and others have been published. In addition, many later ava-
dana works are extant, but have not yet been published.!? These unpub-
lished texts were compiled over a period of several centuries and are
mainly mythological. They differ from earlier avadana literature in this
respect.

Jataka tales are listed in both the ninefold and twelvefold classifica-
tions of Buddhist literature, indicating that they were established as an
independent genre of Buddhist literature early in Buddhist history.
Jataka tales are among the subjects found in the carvings at Bharhut,
with twelve such tales identified in the Bharhut inscriptions.!® Thus, by
the second century B.c.E. a number of tales had already been com-
posed. During the subsequent centuries, many more were produced.
Jataka tales are presented as the former lives of the Buddha, but the
material for the tales is frequently taken from Indian folk tales and
fables. The content is often close to that found in the avadana literature.
The Pali work, the Jataka, contains 547 tales and was named after the
genre it epitomizes. A five-fascicle Chinese translation (7" 154) of the
text exists. In addition, many works composed primarily of jataka tales
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are extant, including the Ta chuang-yen lun ching (T 201, Kalpanaman-
ditika*), Avadanasataka, Divyavadana, Wu-pai ti-tzu tzu-shuo pen-ch’t ching
(T 199), P’u-sa pen-hsing ching (T 155, Bodhisattvapirvacarya?), and Seng-
ch’ieh-lo-ch’a so-chi ching (T 194). The Liu-tu chi-ching (T 152, Satparamata-
sangraha?) and the P’u-sa pen-yian ching (T 153, Bodhisattvavadana?)
include jataka tales reworked to illustrate Mahayana themes. The jataka
tales cited in the Ta-chih-tu lun (T 1509, Mahaprajriaparamitopadesa) exhib-
it prominent Mahayana characteristics. Consequently, some scholars
have argued that the jataka tales contributed significantly to the develop-
ment of Mahayana thought. However, the Liu-tu chi-ching (T 152, Sat-
paramitasangraha?) contains sections composed after the perfection of
wisdom sutras. Extreme care must be exercised in determining whether
the “Mahayana jataka tales” were cov.posed before or after the earlier
Mahayana texts.

Drawing clear distinctions between the genres of biographical litera-
ture on the Buddha, such as the jatakas and avadanas, is very difficult.
The authors of this literature must have played a significant role in the
early development of Mahayana thought. It would be revealing to know
how these people made their living, what type of place they lived in, and
what type of people they associated with. Answers to these problems
would contribute greatly to our understanding of the rise of Mahayana
Buddhism. Unfortunately, the available literature does not shed light on
the answers to these questions.

Some of these parables and metaphors were called upama. They are
found in such works as the Po-yii ching (T 209) and the Hsien-yii ching (T
202, Damamikanidanasitra). Buddhists have used parables and meta-
phors to explain their teachings since the time of the Buddha. The tales
used by the Darstantikas (those who explain by using metaphors and
parables) probably belong to this tradition. Many of the doctrines
taught by the Darstantikas are cited or introduced in the Mahdvibhasa (T
1545). The Darstantikas are said to have been forerunners of the Sau-
trantikas, but the validity of this claim is questionable.!* One of the
most famous Darstantikas was Kumaralata, the author of several
works. Although he is said to have been a contemporary of Nagarjuna,
he is not mentioned in the Mahavibhasa. Rather, his poems are cited in
the Ch’eng-shik lun (T 1646, Tattvasiddhisastra?).'> Consequently, he prob-
ably lived sometime between the compilation of the Mahavibhasa and the
Tattvasiddhisastra. A Sanskrit fragment of a work said to have been writ-
ten by him, the Kalpanamanditika, was discovered in Central Asia. How-
ever, a Chinese translation of this work (7" 201) that is close to the San-
skrit fragment is said to be by A§vaghosa. Modern scholars still disagree
about the authorship of the text.!®
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Stiupa Worship and Mahayana Buddhism

The role of stapa worship in the rise of Mahayana Buddhism cannot be
ignored. It is important in many Mahayana satras, including the Sad-
dharmapundarikasitra (T 262) and the A-mi-t’o ching (T 366, “Smaller”
Sukhavativyaha).'” In addition, the Mahayana concern with a savior
Buddha can be traced to worship at stiapas.

In Nikaya Buddhism, the Buddha was thought of as a teacher of the
Dharma. The Dharma he preached was particularly emphasized
because if a person followed that Dharma, it would lead him to salva-
tion. No matter how much the Buddha was viewed as a superhuman
being, he was not considered to be capable of acting as a savior. Rather,
he was praised because he had successfully accomplished that which was
difficult to accomplish. Nikdya Buddhism focused on the Dharma
rather than on the Buddha and consequently emphasized monasticism
and rigid adherence to the precepts. In contrast, Mahayana Buddhism
was originally concerned with laymen. Doctrines for lay bodhisattvas
play a prominent role in the oldest Mahayana suatras. Only later did
Mahayana Buddhism increasingly develop into a religion in which
monks assumed prominent positions.

Laymen were unable to strictly observe the precepts or to devote
much time to meditation and thus could not put the Buddha’s teachings
into practice in the traditional ways. Instead, they had to depend on the
Buddha’s compassion for their salvation. While monastic Buddhism
emphasized the Buddha'’s teaching, lay Buddhism emphasized the role
of the Buddha in salvation. Teachings concerning the saving power of
the Buddha appeared in response to the religious needs of laymen.
Beliefs in the Buddhas Amitabha and Aksobhya reflected the layman’s
desire to depend on someone greater than himself. This need is reflected
in the following statement by Sakyamuni Buddha in the Saddharmapun-
darikasutra (T 9:14c): “The three realms are completely insecure. They
are like a burning house, full of suffering. Yet the three realms are all
mine and the sentient beings within them are my children.”

For lay Buddhism to develop doctrinally, centers were necessary
where teachers could meet students and thereby transmit doctrines to
the next generation. If the lay organizations had been subordinate to
the monastic orders, they would have been compelled to receive and fol-
low the instructions of monks. Any independent development of lay
doctrine under such circumstances would have been difficult. Thus,
centers independent of monastic control must have existed, where peo-
ple could practice, develop teachings emphasizing the Buddha, and pass
these traditions on to younger generations. Stdpas served as such cen-
ters.
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Stipas were predominantly for laymen. According to the Pali Maha-
parinibbanasutta, when the Buddha was about to die, he told Ananda that
the monks and nuns were not to conduct a funeral service over his
remains. Rather the monks were “to strive for the highest good” (P.
sadattha). As for his remains, the Buddha stated that “Brahmans with
deep faith and worthy householders would pay reverence to the remains
(P. sarira-pija) of the Tathagata.”!® After the Buddha’s death, the Mal-
las of Ku$inagara performed the funeral. His remains were then
divided and eight stipas erected by laymen. Thus from the very begin-
ning, stupas were protected and maintained by laymen, and laymen did
homage at them. According to another passage in the Mahaparinibbana-
satta, four places were considered sacred to the Buddha after his death.
Worship halls and memorial mounds (cetiya) were erected at all of them:
his birthplace at Lumbini, the site of his enlightenment at Buddhagaya,
the site of his first sermon at the Deer Park, and the site of his death at
Kusinagara. Pilgrims soon began visiting these places. Thus was stipa
worship begun by laymen and later transmitted and maintained pri-
marily by laymen. Even today, stipas (pagodas) in Burma are adminis-
tered by committees of pious Jaymen; monks may not participate in the
administration of these stipas.

King A§oka commissioned many stipas. Archeological investigations
of the ruins of many of the older surviving stapas have revealed that their
oldest strata probably date back to A§oka’s time. The cores of the stapas
of central India at Bharhut and Safici and the Dharmarajika stupa at
Taxila are all very early, with their oldest layers dating back to the sec-
ond or third century B.c.E. Many more stipas were built around the
beginning of the common era. Almost all the old inscriptions excavated
in recent times bear some relation to stipas. Although stapas were con-
structed and maintained by laymen, and although the majority of the
donors were laymen and laywomen, they were not the only people who
worshipped at them. Inscriptions on the pillars, railings, and finials at
Bharhut and Safict record the names of a number of monks and nuns
who made donations to the stipas. Since monks and nuns had few pos-
sessions, their presentation of goods suggests the profundity of their
devotion.

By the beginning of the common era, stapas were being built within
the confines of temples. Alongside these stipas, quarters for monks were
constructed, making it easy for monks to present their offerings to the
stipas. The monasteries probably had the stipas built on their grounds
in response to the growing popularity of stipa worship outside the mon-
asteries. Proof of this change of attitude appears in a number of sources.
For example, the Theravada Vinaya does not mention stipas even
though stipas have been built within the confines of Theravada monas-
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teries for centuries. Apparently, Theravada monks began making offer-
ings at stapas only after the Vinaya had been compiled. In contrast, the
Sarvastivadin and Mahasanghika vinayas (T 1435 and 1425) mention
Buddha images, indicating that the compilation of these two vinayas was
probably completed later than the Pali Vinaya. Thus some vinayas com-
piled after monks had already begun worshipping at stipas include dis-
cussions of stapa worship. The Sarvastivadin and Mahasanghika vinayas
state that a strict distinction must be maintained between properties
and objects that belong to the monastic order and those that belong to
the stapa (T 22:498a; 23:352b). They could not be used interchange-
ably. If a monk used stipa property to benefit the order, he was to be
charged with a parajika offense for stealing. According to the Dharma-
guptaka and Mahisasaka vinayas (T 1421 and 1428), the stipa repre-
sented ‘“‘the Buddha in the order.”'® Although stipas might be built
within the monastery, items belonging to the Buddha were to be distin-
guished from those belonging to the order. Thus the vinayas, the legal
codes for the orders, indicate that the stipas were independent of the
monastic orders.

Sources such as Vasumitra’s Samayabhedoparacanacakra suggest that the
Dharmaguptaka School encouraged contributions to stipas by main-
taining that “offerings to stipas produced great merit” (7T 49:17a). In
contrast, orders of the Mahasanghika lineage such as the Caitika,
Apara$aila, Uttara$aila, and Mahi§asaka schools maintained that “of-
ferings made to stdpas would result in only a small amount of merit” (T
49:16a). At least four inscriptions concerning the Caitika School have
been found at Amaravati in southern India. These inscriptions are
probably connected with the great stipa (mahdcetiya) at Amaravati, an
important site in the third and fourth centuries. Although the Caitika
School maintained that the merit earned by making offerings at stipas
was minimal, large stipas were still associated with the school.

Later sources, such as the Mahdvibhdsa (T 1545) and the Abhidharma-
kosa (T 1558), also maintained that contributions to the monastic order
produced much more merit than those made to stipas (T 27:678b).
Thus, although stipa worship was practiced within Nikaya Buddhism,
the monastic orders did not always coexist harmoniously with the stipa
cults. Buddhist believers were often discouraged from making offerings
at the stipas, suggesting that stipa worship was introduced into the
monastic orders after the orders had been established for a period of
time and that the monks did not want to see stipa worship grow in influ-
ence. In addition to stapas within monasteries, there were other stipas
that were not affiliated with any of the schools of Nikdya Buddhism and
that were managed by laymen. This division is clear from the many
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inscriptions that have been discovered by archeologists in recent times.
The vast majority of the inscriptions concerning stipas do not mention
the name of a school.2°

Flowers, incense, banners, flags, music, and dance were used in the
ceremonies accompanying stupa worship. Even at the Buddha’s funeral,
the Mallas of Ku$inagara employed music, dance, flowers, and incense
to honor, revere, and respect the corpse of the Buddha before it was cre-
mated, as is described in detail in the Mahaparinibbanasutta (DN, vol. 2,
p. 159). The use of music and dance in such a ceremony was clearly for-
bidden to those living a monastic life. In the precepts for novices,
monks, and nuns, the enjoyment of such entertainments was clearly
prohibited. Music, dance, theater, architecture, and other arts con-
flicted with the standards of monastic life, which aimed at transcending
worldly concerns. Such arts could not have flourished in Buddhist mon-
asteries. But they did develop around stipa worship and were later
adopted into Mahayana Buddhism, where they were elaborated fur-
ther. These traditions of music and dance were later transmitted to
China along with Mahayana Buddhism, and then to Japan as gigaku.

Stapa worship had a social as well as a religious dimension. It began
immediately after the Buddha’s death, and through the support of its
adherents, stipa worship gradually began to flourish. The stipas erected
in various areas were thronged with worshippers and pilgrims. To erect
a stapa, land had to be contributed by individuals. Since the land was
given for a religious purpose, it was no longer owned by any particular
individual. Besides the stipa itself, lodging for pilgrims, wells, and pools
for bathing were built on the land. These facilities were the property of
the stapa. A walkway around the stapa was constructed so that pilgrims
could worship as they circumambulated the stipa. A fence with gates
enclosed the area. Carvings on the fence and on the gates to the stipa
illustrated incidents from the Buddha’s biography and the good deeds
and selfless acts he had performed in his past lives. Religious specialists
who explained the jataka tales and the biography of the Buddha to the
worshippers probably resided at the stipa, as did people who managed
the lodgings for the pilgrims. A religious order began to take shape.?!

Since the stipas had property, people must have been present to man-
age it. Gold, silver, flowers, incense, and food must have been given to
the stipa by believers and pilgrims. Although such alms were presented
to the Buddha, they were undoubtedly accepted and used by those peo-
ple who cared for the stipa. These people were very different from ordi-
nary lay believers, but also were probably not members of a monastic
order. They were religious specialists who were neither laymen nor
monks. As these religious specialists repeatedly explained the illustra-
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tions of the jatakas and the biography of éékyamuni Buddha, they
extolled éikyamuni’s religious practices in his past lives as the practices
of a bodhisattva and praised his greatness and deep compassion. Grad-
ually they must have advanced doctrines to explain the Buddha’s power
to save others. In this way they attracted more followers to the stipas.

Worship at stipas might well have led to meditations in which the
Buddha was visualized. Even today Tibetan pilgrims at Buddhagaya
can be seen prostrating themselves hundreds of times in front of stipas.
Long ago as people repeatedly performed such practices while intently
thinking of the Buddha, they might have entered a concentration
(samadhi) in which the Buddha appeared before them. This concentra-
tion would correspond to the pratyutpanna-samadh: described in some
Mahayana texts. Thus Mahayana meditations in which the Buddha is
visualized may have originated in the religious experiences of people
worshipping the Buddha at stipas. Such religious experiences might
have resulted in people coming to the belief that they were bodhisattvas.

In conclusion, the establishment of stipas and the accumulation of
property around them enabled groups of religious specialists to live near
the stapas. These people formed orders and began developing doctrines
concerning the Buddha’s powers to save. The references in many
Mahayana texts to stapa worship indicate the central role of these orders
in the emergence of Mahayana Buddhism. In some Mahayana texts, a
bodhisattva group (bodhisattvagana) is mentioned as existing separately
from the order of monks of the Nikdya schools (sravakasarigha).?? The
bodhisattvagana probably had its origins in the groups of people who
practiced at stipas. However, the origins of the advocates of the perfec-
tion of wisdom literature must be sought in different areas.



CHAPTER 17

The Contents of
Early Mahayana Scriptures

The Earliest Mahayana Scriptures

THE EARLIEST KNOWN Mahayana scriptures are the Liu po-lo-mi ching
(Satparamita), P’u-sa tsang-ching (Bodhisattvapitaka), San-p 'in ching (Triskan-
dhakadharmaparyaya), and the Tao-chih ta-ching.! These texts are thought
to be very early because they are cited in some of the first Mahayana
scriptures to be translated. The Liu po-lo-mi ching (Satparamata) is quoted
in such texts as Lokaksema’s 179 c.k. translation of the Kdsyapaparivarta
(T 350) and Chih Ch’ien’s (fl. 223-253) translation of the Larger
Sukhavativyahasitra (T 362). The bodhisattva is urged to chant the Sat-
paramita in these early texts.

The P’u-sa tsang-ching (Bodhisattvapitaka) is cited in texts such as Loka-
ksema’s translation of the Kdsyapaparivarta (T 350) and Dharmaraksa’s
translation of the Vimaladattapariprccha (T 338). The San-p’in ching
(Triskandhakadharmaparydya) is cited in such texts as the translation of the
Ugradattapariprechd by An Hstan and Yen Fo-t’iao (7 322), the Vimala-
dattapariprecha translated by Dharmaraksa in 289 (7" 338), the Ssu-ho-mei
ching translated by Chih Ch’ien (7 532), and the Siksdsamuccaya. The
Tao-chih ta-ching is cited in Chih Ch’ien’s translation of the Larger
Sukhavativyiha (T 362). Since the translations by Lokaksema, An
Hstian, and Yen Fo-t’iao were done during the reign of Emperor Ling
(168-189), the Mahayana texts they translated are clearly early. The
Satparamita, Bodhisattvapitaka, and Triskandhakadharmaparyaya are even
older, since they are quoted in these early translations.

The very earliest Mahayana scriptures such as the Satparamita are no
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longer extant. Consequently, the date of their composition cannot be
determined from the texts themselves. However, approximate dates can
be determined indirectly. Early versions of texts such as the Kasyapa-
parivarta (translated into Chinese by Lokaksema as the I jih-mo-ni-pao
ching, T 350) were probably compiled in the first century of the common
era. Since the Satparamita was quoted in these texts, the Satparamita and
the other earliest Mahadyana texts were probably compiled in the first
century B.c.E. The Satparamita is treated as a typical Mahayana siatra in
the Ta-chih-tu lun (T 1509, 25:308a and 349b, Mahdprajriaparamitopadesa).
The Satparamita apparently was an influential text. As its title implies, it
probably consisted of a description of the practice of the six perfections.
In the course of treating each of the six perfections equally, early
Mahayanists eventually realized that the perfection of wisdom was par-
ticularly important. Perfection of wisdom sitras probably first appeared
after the Satparamita was compiled.

Although the Bodhisattvapitaka is mentioned in several early texts, its
contents are not clearly known. However, the Fu-lou-na hui (Pirnapari-
precha#) in the Ta-pao chi-ching (T 310.17, Mahdratnakita), translated by
Kumarajiva, was originally called the P’u-sa tsang-ching (Bodhisattvapi-
taka). In Kumarajiva’s translation of this text, sitras called the P’u-sa
tsang-ching and the Ying liu po-lo-mi ching are cited, suggesting that the
text Kumarajiva used was compiled later than the earliest version of the
P’u-sa tsang-ching. In addition, several other texts bear the title of P’u-sa
tsang-ching, including translations by Seng-chia-p’o-lo (Sanghabhara?)
and Hstian-tsang (7 1491 and 310.12). Hslian-tsang’s translation is
twenty fascicles long; the middle thirteen fascicles contain an explana-
tion of the six perfections. These translations were completed long after
Mahayana Buddhism had arisen and thus cannot be used to determine
the contents of the earliest version of the P’u-sa tsang-ching. At the same
time, these later works are probably related to the early version of the
P’u-sa tsang-ching.

A general idea of the contents of the San-p’in ching (Triskandhakadhar-
maparydya) can be gained from passages in such texts as the Fa-ching ching
(T 322, Ugradattapariprecha). Confession ceremonies were a major topic
of the San-p’in ching. According to the Yu-chia chang-che ching (T 323,
Ugradattapariprechd), the following subjects were discussed in the San-p’in
ching: worship at the stipa, confession before the Buddha of one’s past
wrongdoing, the cultivation of joy at another’s accomplishments, the
transference of one’s merits to help others, and the invitation to the
Buddha to the place of practice. The procedures for ceremonies to wor-
ship the Buddha six times during each twenty-four-hour day were also
included.? Dharmaraksa is credited with translating a one-fascicle work
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entitled San-p’in hui-kuo ching (not extant), which may have been related
to the San-p’in ching. Among extant texts, the She-li-fu hui-kuo ching (T
1492, Triskandhaka?) and the Ta-sheng san-chii ch’an-hui ching (T 1493,
Karmavaranapratiprasrabdhisitra#f) are probably part of the tradition that
produced the San-p’in ching (Triskandhakadharmaparyaya). Further re-
search on this group of texts is needed.

Perfection of Wisdom (Prajriaparamita) Sutras

The largest perfection of wisdom text is the Ta pan-jo po-lo-mi-to ching (T
220, Mahaprajniaparamitasitra) translated into Chinese by Hsiian-tsang.
It is six hundred fascicles long and divided into sixteen assemblies (or
parts). Perfection of wisdom stitras were not always such large works. At
first a number of separate texts circulated independently. Later they
were collected together to make larger works such as the one mentioned
above.

The oldest sutra in this group is the Tao-hsing pan-jo ching (T 224)
translated by Lokaksema. Since the translation was completed around
179, the original text probably dates back to the first century c.. It
belongs to the same group of texts as the Hstao-p’in pan-jo ching (T 227)
translated by Kumarajiva and the Sanskrit Perfection of Wisdom in 8,000
Lines (Astasahasrika- PP). It corresponds to the fourth and fifth assemblies
in Ta pan-jo ching (T 220). The Kuang-tsan pan-jo ching translated by
Dharmaraksa (7" 222) corresponds to the Fang-kuang pan-jo ching (T 221)
translated by Moksala, the 7a-p’in pan-jo ching (T 223) translated by
Kumarajiva, the Sanskrit Perfection of Wisdom in 25,000 Lines (Paficavim-
Satisahasrika-PP), and the second assembly in Ta pan-jo ching (T 220).
Other well-known perfection of wisdom sitras are the Perfection of Wisdom
in 100,000 Lines (Satasihasrika-PP, T 220.1), Suvikrantavikramipariprecha
(T 220.16), Vajracchedika (T 220.9, 235-239), and Adhyardhasatika (T
220.10, 240-244). Among smaller, shorter works expounding perfec-
tion of wisdom doctrines, the Heart sitra (Prajaaparamitahrdayasitra, T
249-256) is particularly well known. Sanskrit versions of all of these
sutras exist.®> They have also been completely translated into Tibetan
although their organization differs on certain points from the Chinese
translations.

The term “prajiiaparamita’ means “perfection of wisdom.” In the 7a-
chih-tu lun (T 1509, Mahaprajriaparamitopadesa), the term was explained as
referring to crossing the sea of samsara (life and death) to the far shore of
nirvana or enlightenment. Consequently, prajidpdramita was sometimes
translated as “‘chih-tu” in Chinese (literally ““crossing by means of wis-
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dom’) as in the title of the Za-chih-tu lun. The wisdom specified in praj-
fiaparamita is the wisdom of emptiness or nonsubstantiality, through
which the practitioner clings to nothing and is bound by nothing. Thus
although the term “perfection” is used, it is a perfection that does not
aim at completion. It is wisdom based on practice through which one is
always progressing toward the ideal.

The fierce determination and power required to practice the perfec-
tion of wisdom is obtained through mental concentrations (samadhi). A
variety of concentrations is described in Mahdyana texts, but the most
important one is the sirarigama-samadh:, a dauntless and powerful con-
centration that destroys all defilements. In the chapter on the Great
Vehicle (Ta-sheng p’in) of Ta-p’in pan-jo ching (T 8:251a, Paficavimsatisa-
hasrika-PP*) a list of 108 concentrations is given with the surasigama-
samadhi mentioned first. The surangama-samadhi was thus thought to pro-
vide the Mahayanist with the strength to progress in his practice. This
concentration is described in the Surarigamasamadhisitra. Although Lo-
kaksema’s translation of this text has not survived, a later translation by
Kumarajiva (7 642) is extant. According to that text, the Sirarigama con-
centration is first obtained in the dharmameghabhimi, the tenth of the ten
stages of the bodhisattva path. The text was thus associated with the
Dasabhimikasitra. Elsewhere in the Sirarigamasamadhisitra, perfection of
wisdom teachings, the importance of the aspiration for enlightenment,
and a stage beyond which the practitioner will not backslide are
explained. The sitra was compiled early in the history of Mahayana
Buddhism and is closely related to both the Avatamsakasitra (through the
Dasabhumikasatra) and the perfection of wisdom literature.

The A-ch’u fo-kuo ching (T 313, Aksobhyatathagatasyavyiha#) is also close-
ly connected to the perfection of wisdom satras. Aksobhya Tathagata
long ago made a number of vows, including one that he would become
omniscient and never become angry at any sentient being while he
practiced to attain enlightenment. Because he never allowed himself to
be moved by anger he was called the Immovable (Aksobhya) Buddha.
A similar story concerning Aksobhya Buddha is also found in the 7ao-
hsing pan-jo ching (T 224, Astasahasrika-PF, translated by Lokaksema),
indicating that the earliest version of the Aksobhyatathagatasyavyiha is
probably earlier than the 7ao-Asing pan-jo ching. Adherents of the perfec-
tion of wisdom sutras sometimes vowed to be reborn in Aksobhya’s
Buddha-land, which was called Abhirati (Land of Joy). Amitabha wor-
ship does not appear in the perfection of wisdom satras and consequently
must have originated elsewhere or under different circumstances.

In the chapter on seeing Aksobhya Buddha’s land in the Wei-mo ching
(T 474-476, Vimalakirtinirdesa), Vimalakirti is said to have originally
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been from Abhirati, Aksobhya’s land. The explanation of nonsubstan-
tiality in this satra is famous, as is the discussion of nonduality, which
culminates in Vimalakirti’s eloquent silence. Although the Vimalakir-
timirdesa was not translated into Chinese by Lokaksema, it was trans-
lated by Chih Ch’ien soon afterward. The work was thus probably com-
piled later than the early perfection of wisdom sitras or the A-ch’u fo-kuo
ching (T 313, Aksobhyatathigatasyavyiha#). No Sanskrit version of the
Vimalakirtinirdesa is extant, but it is quoted in such Sanskrit texts as the
Stksasamuccaya, Prasannapada, and Bhavanakrama.*

The Avatamsakasutra

The full name of the Avatamsakasitra in Sanskrit is the Buddhavatamsaka
mahdvaipulyasitra (Ch. Ta-fang-kuang fo-hua-yen ching, T nos. 278, 279,
293). The term “vaipulya” (P. vedalla) is a title given to a sdtra said to
include profound doctrines. It is included as a category in both the
ninefold and twelvefold divisions of the Buddhist scriptures. According
to some Mahayana texts, Mahayana sutras should be identified with the
vaipulya category in the ninefold or twelvefold divisions of the Buddha’s
teachings. The central element in the title of this satra is “Buddhavatam-
saka.” The term “avatamsaka’ means ““a garland of flowers,” indicating
that all the virtues that the Buddha has accumulated by the time he
attains enlightenment are like a beautiful garland of flowers that adorns
him. Another title of the sitra, Gandavyiha, probably is unconnected to
the title Buddhavatamsaka. “Vyiha’ means ‘“ornament.” The meaning of
“‘ganda” is not clear, but it may mean “stem” or “stalk.” According to
other explanations, it may mean ‘“miscellaneous flowers.” Thus Ganda-
vyaha might mean “ornament of miscellaneous or various flowers,” but
this interpretation is not certain. Generally, Gandavyiha is considered to
be the original name of the “Chapter on Entering the Dharmadhatu” (Ju
Sfa-chieh p’in, see T 295 for an example) that is included in the Avatam-
saka.

The Avatamsaka was translated into Chinese by Buddhabhadra in 421
c.E. (T 278). This translation, consisting of sixty fascicles and divided
into thirty-four chapters, was based on a Sanskrit text that had been
brought to China from Khotan by Chih Fa-ling. Thus the Sanskrit text
of the Avatamsaka was compiled before 400, probably by 350. Later, in
699, it was translated into Chinese again by Siksananda (7 279). This
version was eighty fascicles long and divided into thirty-nine chapters.
Still later a Tibetan translation divided into forty-five chapters was
made. Because the Sanskrit text used in Buddhabhadra’s Chinese trans-
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lation had been brought from Khotan, some modern scholars have
argued that additions and revisions to the sifra were done in Central
Asia. However, the Sanskrit text upon which the Tibetan translation
was based was probably brought from India, not Central Asia. The pos-
sibility of Central Asian additions to the text requires further investiga-
tion.

The Avatamsaka originally was not as lengthy a text as it is today. In
the Za-chih-tu lun (T 1509, Mahaprajnaparamitopadesa), the Dasabhamika
and Gandavyuha are quoted. Thus, before they were incorporated into
the Avatamsaka, these two works must have circulated independently.
Even earlier is Lokaksema’s translation, the Tou-sha ching (T 280),
which is an early version of the Avatamsaka’s chapters on the “Names of
the Tathagata” (Ming-hao p’in) and on “Enlightenment” (Kuang-ming-
chiieh p’in). Chih Ch’ien’s translation, the P’u-sa pen-yeh ching (T 281),
primarily corresponds to the “Chapter on Pure Practices” (Ching-hsing
pin) of the Avatamsaka. The early compilation of the Dasabhumikasutra is
demonstrated by the descriptions of the ten stages (dasabhim:) in the
Shou-leng-yen san-mei ching (T 642, Sirarigamasamadhisitra) and other early
Mahayana works. The Dasabhamikasatra itself was translated into Chi-
nese by Dharmaraksa around 297 (7 285). Consequently, the Avatam-
saka is clearly composed of a number of individual satras that circulated
independently and were later compiled into a large work. Among the
earliest parts of the Avatamsaka are the Dasabhumikasatra, P’u-sa pen-yeh
ching, and Tou-sha ching.

The Avatamsaka is said to reveal the Buddha’s enlightenment just as it
is, that is, without shaping the contents to fit the needs of the audience.
The Buddha preaches the siatra while he is in the ocean-seal concentra-
tion (sagaramudra-samadhi) in which everything is clearly manifested in
his mind. Because the teaching was extremely difficult to understand,
Sravakas such as Sariputra and Maudgalydyana are said to have not
understood the sitra at all and to have acted as if they were deaf and
dumb.

The realm of enlightenment described in the satra is the world of
Vairocana, the Buddha of Pervasive Light. (The Buddha mentioned in
later Esoteric Buddhist texts is called Mahavairocana.) He has attained
unlimited virtues, paid homage to all Buddhas, taught myriads of senti-
ent beings, and realized supreme enlightenment. A cloud of manifested
Buddhas issues from the hair follicles of Vairocana’s body. He is a
majestic Buddha who opens the Buddhist path to sentient beings. His
wisdom is compared to the ocean (mind), which reflects light (objects)
everywhere without limit.

The Buddha’s enlightenment is complete in and of itself; words can-
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not accurately describe it. Consequently, the Buddha’s enlightenment
must be explained by describing its causes, the bodhisattva practices
that result in enlightenment and Buddhahood. The Avatamsaka thus
consists of a description of the austerities of the bodhisattva as he strives
to realize enlightenment. The stages on the path to enlightenment and
the wisdom realized in various stages are systematically discussed.
Among the stages described are the ten abodes (avastha? or vihara?), the
ten practices to benefit others (carya?), the ten stages at which the practi-
tioner’s merits are given to other sentient beings (parinamana®), and the
ten grounds (dasabkami). The ten grounds, explained in detail in the sec-
tion of the Avatamsaka entitled the Dasabhumika, were particularly impor-
tant in demonstrating the unique qualities of the bodhisattva’s prac-
tices. In this text, the last of the six perfections, the perfection of
wisdom, was expanded by adding four new aspects to it—skill in means
(upaya), vows (pranidhina), strength (bala), and knowledge (jiana)—
making a new total of ten perfections. By practicing the ten perfections
in order over ten stages, a person can realize supreme enlightenment.
The Shih-chu p’i-p o-sha lun (T 1521), a commentary on the Dasabhamika
attributed to Nagarjuna, exists in Chinese. Its discussion of how faith in
Amitabha Buddha can lead to Buddhahood, a path of easy practice, has
been particularly influential in East Asia.

In the sixth ground, Facing Wisdom (abhimukhi), the bodhisattva cul-
tivates the perfection of wisdom and gains insight into Dependent Orig-
ination. Because true wisdom appears before him, this stage is called
“facing wisdom.” Included in this section of the text are the famous
words “The three realms are empty and false. They are simply the
products of the one-mind. The elements of the twelve links of Depen-
dent Origination all depend on the mind” (cf. 7 10:194a). According to
this view, all man’s experiences are formed and shaped by his cognitive
faculties; and man’s experiences and cognitions are all attributable to
the “one-mind.” The “one-mind” mentioned in this passage may be
interpreted as the Tathagatagarbha, the innately pure nature of the
mind referred to in many Buddhist scriptures. Consequently, according
to the Avatamsaka ‘‘the mind, the Buddha, and sentient beings—these
three are not different” (7°9:465c).

The teaching that the original nature of the mind is pure constitutes
one of the major traditions in Mahayana thought. It is found in the per-
fection of wisdom literature as well as in such satras as the Wei-mo ching
(T 474-476, Vimalakirtinirdesa), Ta-chi ching (T 397, Mahasamnipata?),
A-she-shih-wang ching (T 626-629, Ajatasatrukaukrtyavinodana#), and Wen-
shu-shih-li ching-li ching (T 460, Paramdrthasamortisatyanirdesa). If the orig-
inal nature of the mind of even an ordinary person is pure, then every-
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one has the potential to realize Buddhahood. The importance of devel-
oping the aspiration to enlightenment is emphasized in the Avatamsaka,
since this beginning step sets off the process that will result in supreme
enlightenment. According to the Avatamsaka, ‘At the time of the first
aspiration to enlightenment, supreme enlightenment is realized” (T
9:449c). The teaching by some Hua-yen masters that Buddhahood is
realized when the practitioner has completed the ten stages of faith (Ch.
hsin-man ch’eng-fo), the beginning stages of the Hua-yen path, is based
on such passages.

The P’u-sa pen-yeh ching (T 281,), a text that consists primarily of the
“Chapter on Pure Practices” (Ching-hsing p’in) of the Avatamsaka with
material added to the beginning and end, circulated as an independent
text. Detailed descriptions of the practices of both lay and monastic
bodhisattvas are included in it. Particularly famous is the interpretation
of the formula for taking refuge in the Three Jewels. It begins “When 1
put my faith in the Buddha, I also vow that I shall awaken the supreme
aspiration in sentient beings and help them realize the path” (T
10:447¢).

In the Ju fa-chieh p’in (Gandavyiha), the indescribable realm of the
Buddha’s enlightenment and the practices and vows of the bodhisattva
Samantabhadra, which enable people to enter that fabulous realm, are
discussed. These subjects are related through the story of the youth
Sudhana and his travels in search of the Dharma. When Sudhana heard
Maiijusri preach, the aspiration to realize enlightenment arose within
him. To put the teachings of Samantabhadra into practice, Sudhana
traveled and visited fifty-three teachers. Finally, he received Saman-
tabhadra’s teachings and realized enlightenment and the dharmadhatu.

Sanskrit texts of several sections of the Avatamsaka are extant. The
Dasabhimika (or Dasabhamisvara) and the Gandavyaha have been pub-
lished. The Gandavyiha concludes with verses, which circulated inde-
pendently at one time, concerning Samantabhadra’s practices and
vows. The Sanskrit text of the verses has been published as the Bhadra-
cari-pramidhana-raja. Several sections of the chapters on the bodhisattvas
Bhadras$ri and Vajradhvaja are found in the S:k,sasamuccaya and thus are
preserved in Sanskrit. The latter chapter is cited under the title
Vajradhvajasitra, suggesting that it circulated independently for a time.®

The Lotus Stitra

The Sanskrit title of the Lotus Sutra is Saddharmapundarikasitra. A ten-fas-
cicle Chinese translation of the sitra was completed in 286 by Dhar-
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maraksa (7" 263). Chih Ch’ien is said to have translated the chapter on
“Parables” as the Fo i san-ch’e-huan ching, but the historicity of this tradi-
tion is questionable. The Sa-t’an fen-lo-t’i ching (T 265, translator
unknown) is a one-fascicle Chinese translation of the chapters on
“Devadatta” and the “Apparition of the Jeweled Stipa,” which was
completed around the time of Dharmaraksa. The translation by Dhar-
maraksa is a complete text with twenty-seven chapters. However, at an
carlier date many of the chapters seem to have circulated independently.
The earliest part of the text, the chapter on “Skill in Means”
(upayakausalya), dates from before the second century c.E. Since images
of the Buddha are mentioned in the verses of this chapter, it can proba-
bly be dated no earlier than the latter half of the first century c.E.

The standard Chinese translation of the text is the Miao-fa lien-hua
ching (T 262) by Kumarajiva, which was finished in 405 or 406.
Kumarajiva’s translation was not quite complete because it did not
include the ‘“Chapter on Devadatta,” the verses from the “Chapter on
Avalokite$vara,” and half of the “Chapter on Bhaisajyaraja (Medicine
King) Bodhisattva.” Around 490 Fa-hsien obtained the Sanskrit text of
the “Chapter on Devadatta” in Kao-ch’ang (in Turfan) and brought it
back to China, where he translated it together with Fa-i. However, their
translation was not used in the commentaries on the Lotus Sitra by Fa-
yin (476-529, T 1715) or by Shotoku Taishi (574-622, 7 2187). Thus,
the translation of the “Chapter on Devadatta’ must have been added to
the Lotus Sutra after their time. Chih-i (538-597) commented on the
“Chapter on Devadatta” in his Fa-hua wen-chi (T 34:114c), but
explained that the chapter was not included in the Kumarajiva transla-
tion. In 601 the missing sections of the Kumarajiva translation were
translated by Jfianagupta and others to produce a more complete text
entitled 7" ien-p’in miao-fa lien-hua ching (T 264). The modern version of
Kumarajiva’s translation includes the “Chapter on Devadatta” and
many, but not all, of the missing parts translated later and thus differs
from Kumarajiva’s original translation.

People over a wide area of Asia believed in the Lotus Sutra. A com-
plete Tibetan translation of the text exists, and Sanskrit manuscripts of
it have been discovered in various places in Asia. Particularly important
are the Sanskrit manuscripts from Nepal, Gilgit in northern India, and
Kashgar and Khadalik in Central Asia. The Nepalese manuscript was
published by H. Kern and B. Nanjio. Since then, other manuscripts of
the Lotus Satra have also been published. Modern translations into
English and Japanese have also appeared.® Passages in the Lotus and
Prajiiaparamita satras stated that copying, preserving, reading, preach-
ing, and honoring these texts would result in great merit. Thus, many
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of the copies of these texts that were made to produce merit have sur-
vived and been discovered in recent times.

The term ‘‘saddharma’ in the title of the Lotus Satra (Saddharmapun-
darikasitra) means ‘‘true teaching.” The true teaching is compared to a
white lotus (pundarika), which grows in mud but is not defiled by impuri-
ties. The sitra was composed to explain the true teaching (namely, the
pure nature of the mind).

Passages in the “Introduction” and in the satra from the chapter on
‘“Parables” (chap. 3) onward often refer to the Lotus Sutra. Such men-
tions of the Lotus Sitra within the text of the satra itself refer to the chap-
ter on “Expedient Devices” (chap. 2), the oldest part of the text. This
chapter concerns the teaching of the One Buddha-vehicle, a doctrine
that leads even srdvakas and pratyekabuddhas to develop the knowledge
and insight of a Buddha. Sravakas and pratyekabuddhas gain confidence
that they can attain Buddhahood when they discover that they have the
Buddha-nature. Although no term exactly corresponding to Buddha-
nature appears in the Lotus Satra, the basic concept is contained in this
passage: ‘“‘The original nature (prakrti) of dharmas is forever pure
(prabhésvara)” (v. 102 from the Sanskrit of the chapter on “Expedient
Devices”). This teaching has the same meaning as the doctrine found in
the perfection of wisdom literature that the mind is innately pure. This
doctrine later developed into Tathagatagarbha teachings and the view
that all sentient beings possessed the Buddha-nature.

The term ‘“‘saddharma’ in the sitra’s title refers to the teachings that
explain the three vehicles in such a way that the One-vehicle is revealed
as the ultimate message of Buddhism (Ch. k’ai-san hsien-t). In terms of
principles, this teaching is based on the true aspect of all dharmas (dhar-
mata), that all dharmas are innately pure, even though the purity of dhar-
mas (or of the mind) is obscured in the ordinary person by defilements.
In subjective terms, the satra is based on the practicing bodhisattva’s
awareness of his own Buddha-nature. In the sitra, this original purity is
compared to a white lotus growing in a muddy pond.

In the chapters following ‘““Parables,” to prove that even srdvakas pos-
sess the true Dharma, the Buddha makes predictions (vyakarana) that
Sravakas such as Sariputra will realize Buddhahood in the future.
Although the followers of each of the three vehicles—sravakas, pratyeka-
buddhas, and bodhisattvas—all perform the different practices of their
respective vehicle, they make equal progress on the path to Buddha-
hood. According to the “Expedient Devices” chapter, “There is only
one vehicle, not two or three” (7" 9:8a). (In contrast, according to the
Vimalakirtinirdesa, the followers of the sravaka-vehicle are disparaged as
having “rotten” or inferior seeds and are said to have no possibility of
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realizing Buddhahood. However, if srdvakas and pratyekabuddhas cannot
realize ultimate salvation, then the teaching of the Vimalakirtinirdesa can-
not be called a complete version of Mahayana, since some beings are
not included within the scope of the Buddha’s compassion.)

The One-vehicle teaching of the Lotus Sitra probably arose out of the
need to formulate a teaching that would account for the salvation of
Hinayana practitioners. In historical terms, after a period of emphasiz-
ing the opposition of and differences between the Hinayana and
Mahayana traditions, Mahayana thinkers formulated new teachings
such as those of the Lotus Sutra, which would encompass the two tradi-
tions. The appeal of such teachings was based on the popularity of stipa
worship, as is clear in the chapter on the “Apparition of the Jeweled
Stupa” (stupasamdarsana).

In East Asia the Lotus Sitra has often been interpreted by dividing it
into two major parts. The first half of the satra, particularly the chapter
on “Expedient Devices,” is called the “section on manifestation” (Ch.
chi-men). The second half of the sitra, particularly the chapter on “The
Lifespan of the Thus Gone One” (tathagatayuspramana), is called the
“fundamental section” (Ch. pen-men). The chapter on “The Lifespan of
the Thus Gone One”’ is said to contain teachings that “explain the man-
ifestations and reveal the original Buddha™ (Ch. k’ai-chi hsien-pen). The
revelation that Sakyamum actually realized enlightenment eons ago is
said to corroborate the teachmg in the chapter on “Expedient Devices”
that the Buddha-nature is eternal (Ch. Fo-hsing chang-chu). The figure of
Sakyamum as a man who realized enlightenment at Buddhagaya and
died at eighty years of age is revealed to be nothing more than an expe-
dient device to encourage sentient beings to practice Buddhism. He is
merely a manifestation of the eternal Buddha.

The Lotus Sitra is divided into twenty-eight chapters. The twenty
chapters preceding the chapter on “The Supernatural Powers of the
Thus Gone One” (tathagatarddhyabhisamkara) constitute the earlier part
of the text. These twenty chapters can also be divided into earlier and
later strata, suggesting that the text we have today is the result of a com-
plex process of compilation. All but the last six of the twenty-eight chap-
ters include verses that repeat the contents of the prose portions of the
text. The verses are written in Prakrit and appear to be earlier than the
prose. In the last six chapters, the chapter on “The Universal Gate
of AvalokiteSvara” (samantamukhaparivarto namavalokitesvaravikurvananirde-
Sah) is noteworthy because it describes the multitudinous ways Avaloki-
te§vara saves sentient beings.

A number of scriptures associated with the Lotus Siitra exist. The Wu-
liang-i ching (T 276) is called the “opening sutra” (Ch. k’ai-ching) for the
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Lotus Sutra in East Asia because lectures on the Lotus Sutra were often
preceded by a talk on the Wu-liang-i ching. The text contains the famous
statement by the Buddha that in more than forty years of preaching, he
had not yet revealed the ultimate teaching (which was to be explained in
the Lotus Satra, T 9:386b).

The Kuan p’u-hsien p’u-sa hsing-fa ching (T 277) is regarded as the
“capping satra” (Ch. chieh-ching) for the Lotus Sutra in East Asia because
the bodhisattva Samantabhadra plays a key role in both it and the last
chapter of the Lotus. Lectures on the Lotus Siutra were often concluded
with a talk on that sitra. A confession ceremony included in the Kuan
p’u-hsien p’u-sa hsing-fa ching has been influential in East Asia.

The 7a fa-ku ching (T 270, Mahabheriharakaparivarta§) was influenced
by the theme of the harmonization of the three vehicles presented in the
Lotus Sutra. This work further develops a number of topics presented in
the Lotus Sutra, especially the Tathagatagarbha doctrine. Discussions of
the One-vehicle and the universality of the Buddha-nature are also
included.

The Pure Land Sutras

In the East Asian Pure Land tradition, the following three sitras are
particularly important: Wu-liang-shou ching (T 360, ‘‘Larger” Sukhavati-
vyuha*), A-mi-t’o ching (T 366, “Smaller” Sukhavatilamrtalvyuha), and
Kuan wu-liang-shou-fo ching (T 365). Modern scholars believe that the
Kuan wu-liang-shou-fo ching was composed in either China or Central
Asia. However, even though the sitra may not have been composed in
India, the contents reflect Indian views.

The earliest extant Chinese translation of the “Larger” Sukhdvati-
vyttha is the Ta a-mi-t’o ching (T 362) translated by Chih Ch’ien sometime
between 223 and 253. Later, the sitra was repeatedly translated. East
Asian Buddhists traditionally have claimed that it was translated into
Chinese a total of twelve times; however only five of these translations
have survived (7 nos. 310.5, 360-363). In addition, a Tibetan transla-
tion of the sitra exists and Sanskrit versions have been published.’

According to one of the Chinese translations, the Wu-liang-shou ching,
the bodhisattva Dharmakara made forty-eight vows that were fulfilled
when he later attained Buddhahood and became Amitabha Buddha.
However, in other translations of the siatra (7361 and 7" 362) the num-
ber of vows is only twenty-four. Additional variations in the contents
and number of vows can be found in the latest Chinese translation (T
363), the Tibetan translation, and the Sanskrit version of the sitra. A
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comparison of the various translations of the text reveals how the con-
tents of the vows changed from the earliest versions to the later ones. A
survey of changes in the numbers and contents of the vows indicates
that the “Smaller” Sukhavativyiha was not compiled very long before the
version of the “Larger” Sukhdvativyiha that Chih Ch’ien used for his
translation.

Besides the “Larger” Sukhavativyiha, Lokaksema translated the Bha-
drapadlasitra (also known as the Pratyutpannasamadhisitra, Pan-chou san-met
ching, T 418). This sutra contains a description of a meditation through
which a person can visualize Amitabha Buddha in front of him. Thus,
belief in Amitabha must have been established before the Bhadrapalasi-
tra was composed. In addition, many of the sitras translated by Chih
Ch’ien (T nos. 532, 533, 559, 632, and 1011) contain passages on Ami-
tabha. The frequent mention of Amitabha in a variety of sitras and the
numbers of bodhisattvas who are identified with the past lives of Ami-
tabha (some fifteen,® including monks, princes, and world-ruling kings)
indicate that belief in Amitabha did not originate with the composition
of the Sukhavativyitha.

From among the many stories concerning the past lives of Amitabha
Buddha, the story of the bodhisattva Dharmakara is the most impor-
tant. However, Dharmakara and Amitabha do not seem to have been
identified with each other at first. Moreover, the stories of Amitabha’s
past lives as various bodhisattvas do not seem to be related to each other
according to recent research by the Japanese scholar Fujita Kotatsu.
Since the names of many of these bodhisattvas appear in the early trans-
lations by Chih Ch’ien and Dharmaraksa, the stories of these bodhisat-
tvas are probably as early as those about Dharmakara. Consequently,
Dharmakara and Amitabha do not appear to have been closely linked to
each other at first. In fact, legends about Amitabha antedate the
appearance of the stories of Dharmakara. The names Amitabha
(Unlimited Light) and Amitayus (Unlimited Life) by themselves origi-
nally do not seem to have had any clear Buddhist content. But once the
story of Dharmakara’s vows was added to the story of Amitabha, then
belief in Amitabha was influenced by Mahayana ideals of the Buddha’s
compassion. Moreover, the element “akara’ (treasury) in the name
Dharmakara is used in Tathagatagarbha thought and thus helps locate
belief in Amitabha within the Mahayana tradition.®

The Pan-chou san-mei ching (T 416-419, Bhadrapalasitra) also concerns
Amitabha Buddha, but in the context of the meditative exercises in
which the practitioner visualized the Buddha. It thus has no direct con-
nection with Dharmakara’s vows. In this sitra Amitabha Buddha is sig-
nificant as a Buddha of Unlimited Light or Life who is taken as the
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object of a visualization exercise. The two conceptions of Amitabha—
Amitabha as an object of a visualization meditation (in the Bhadrapalasi-
tra) and Amitabha as the embodiment of compassion (in the “Larger”
Sukhavativyiha)—were finally combined in the Kuan wu-liang-shou-fo ching
(T 365). Most modern scholars believe that this sutra was compiled in
either China or Central Asia.!° However, the story of King Ajatasatru
and his mother Vaidehi appears in early sources such as the Wei-sheng-
ytian ching (T 507), translated by Chih Ch’ien. Moreover, meditations
on a special land where a person may be reborn through pure actions
(Ch. ¢h’ing-ching yeh-ch’u) has its roots in early Buddhist traditions.!!

The A-mi-t’o ching (T 366, ‘“‘Smaller” Sukhavativyiha) is composed of
descriptions of the adornments of the Western Paradise and praises for
Amitabha’s achievements by the Buddhas of the six directions. Its con-
tents are simpler than the descriptions of visualizations of the Buddhas
or the vows of Dharmakara. But it is tied to the “Larger” Sukhdvativyiha
by the statement that ten eons have passed since Amitabha became a
Buddha. The statement from the “Smaller” Sukhdvativyiha may have
been incorporated into the ‘“Larger” Sukhdvativyiha. Although this
statement by itself does not provide sufficient evidence to determine the
order in which the two satras were composed, the evidence strongly sug-
gests that the *‘Smaller’”” Sukhdvativyitha is the older text.

The most important sitras concerning Amitabha have been surveyed
above, but many other Mahayana scriptures contain references to
Amitabha. Since Amitabha is mentioned in the Pan-chou san-mei ching (T
418, Bhadrapalasitra), translated by Lokaksema in 179, belief in Ami-
tabha was undoubtedly evident in northern India in the first century
c.E. It is unclear, however, whether the compilation of the oldest extant
version of the “Larger” Sukhavativyiha (T 362) can be dated as early as
this.

Both the names “Amitabha” (Unlimited Light) and ‘“‘Amitayus”
(Unlimited Life) are used to refer to the Buddha who presides over the
Western Paradise. The light emanating from Amitabha Buddha is
described in detail in two of the Chinese translations of the Sukhavati-
vyuha, the Ta a-mi-t’o ching (T 362, 12:302b-303b, 309a) and the P’ing-
teng-chiieh ching (T 361, 12:281c-286b). According to the 7Ta a-mi-t’o
ching, the lifespan of Amitabha is, in fact, limited. After Amitabha
enters nirvana, he will be succeeded by the bodhisattva Avalokite§vara
(Ch. Kai-lou-hsuang p’u-sa). In addition, many other aspects of the 7a
a-mi-t’o ching have not been systematized, indicating that this text is a
very early version of the “Larger” Sukhavativyuha. In contrast, accord-
ing to the P’ing-teng-chiieh ching, Amitabha will not enter nirvana (T
12:290b). In the vows of the Wu-liang-shou ching translation (7 360),
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Amitabha’s unlimited life is emphasized much more than his unlimited
light.

According to the Wu-liang-shou ching, the bodhisattva Dharmakara
made his primordial vows (parva pranidhana) after five eons of contem-
plation. (The vows are called “primordial” in the sense that they were
made in the past before Amitabha had attained Buddhahood.) After
eons of practice, his vows were fulfilled and he became Amitabha Bud-
dha and established the Western Paradise. He welcomes all who wish to
be reborn in his Pure Land and thereby saves them. Rigorous practice
is not required of those who wish to be reborn in the Pure Land. They
need only have faith (sraddha) in Amitabha’s primordial vows and recite
his name (namadheya). Even a bodhisattva with inferior faculties and
without the strength to observe the precepts or meditate can quickly
attain a stage of spiritual progress from which he will not backslide by
relying upon Amitabha’s vows. Consequently, belief in Amitabha was
called a path of easy practice (Ch. i-hsing-tao).

The path of easy practice is based on the teaching that salvation can
be attained through faith (P. saddha-vimuttr).'? Faith and doubt are
opposed to each other. As faith deepens, doubts about the validity of the
teachings is vanquished. Even if a practitioner with deep faith wished to
doubt Buddhist teachings, he would be unable to do so. Thus even at
the beginning of practice, the mind can be freed of doubts and an ele-
mentary form of salvation realized through the functioning of faith.
And since neither the vigorous practice of religious austerities nor the
understanding of difficult doctrines is required to attain salvation
through faith, even a person of dull intellect or a person who is submis-
sive and sincere can attain salvation through faith. Of course, salvation
through faith is not complete salvation. Later, the practitioner is
expected to realize such stages as salvation through wisdom (P. pasisia-
vimuttr), salvation through both wisdom and meditation (P. ubhatobhaga-
vimuttr), and salvation of the mind (P. cetovimuttr).

The term “salvation through faith” is used in this sense in the Aga-
mas. The term also has a long history in Theravada Buddhism and
appears in such works as Buddhaghosa’s Visuddhimagga (Path of Purifi-
cation). The term “‘saddha-vemutti” is not found in Sarvastivadin works,
but similar terms such as “Sraddha-adhimukti” were used in the Sarvas-
tivadin School. In Mahayana Buddhism terms such as “salvation
through faith” do not seem to have been used. According to some
Mahayana texts, while faith will not lead to salvation, it will lead to the
stage of nonretrogression (avivartika, avaivartika). According to the Shih-
chu p’i-p’o-sha lun (T 26:41b, Dasabhiumikavibhasa?) attributed to Nagar-
juna, “Some people practice with strict austerities; others use the expe-
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dient of faith as an easy practice to progress rapidly to the stage of non-
retrogression.” Thus the importance of faith is noted in a number of
Mahayana texts. According to the Hua-yen ching (T 9:433a, Avatamsaka),
“Faith is the foundation of the path and the mother of merits. All good
dharmas are increased through it.” The Za-chih-tu lun (T 25:63a, Maha-
prajridparamitopadesa) states that ‘“‘the great ocean of the Buddha’s teach-
ing may be entered through faith and crossed by wisdom.”

Faith in Amitabha Buddha drew upon older teachings that were an
established part of Buddhism. Some modern scholars have argued that
faith in Amitabha Buddha was established in response to the Bhagavad-
gita’s concept of bhakti (devotion). Although faith in Amitabha has ele-
ments in common with devotion to Krsna, the term “bhakti”’ does not
appear in the Sukhavativyiha.

Indian scriptures concerning Amitabha seem to have been composed
by people different from those who compiled the perfection of wisdom
literature. Belief in Amitabha was widespread among Mahayana Bud-
dhists. References to Amitabha and his Pure Land (Sukhavati) are
found in many Mahayana scriptures, and rebirth in Pure Land is rec-
ommended as goal in many of these works. According to the Japanese
scholar Fujita Ko6tatsu, Amitabha Buddha is referred to in more than
one-third of the translations of Indian Mahayana scriptures in the Chi-
nese canon, a total of more than 270 satras and sastras. Many of Ami-
tabha’s vows are cited in the Pei hua ching (T 157, Karunapundarikasitra®),
indicating that this text was closely connected to the Sukkavativyiha. The
Sanskrit text of the Karunapundarikasitra has been published.!3

Several other figures besides Amitabha should be mentioned in con-
nection with Pure Land thought. As was discussed earlier, Aksobhya
Buddha and his Pure Land, Abhirati, are described in the perfection of
wisdom satras. Belief in Aksobhya, however, was never as popular as
faith in Amitabha.

Maitreya’s Tusita Heaven was sometimes regarded as a Pure Land.
Maitreya is mentioned as the future Buddha in the Agamas, where he is
considered to be a bodhisattva who will attain Buddhahood in his next
life (eka-jati-pratibaddha). Having already completed the austerities nec-
essary to attain Buddhahood, he waits in Tusita Heaven for the appro-
priate time for his rebirth in this world where he will attain enlighten-
ment under a pumndga tree and preach three times in order to save
sentient beings. Later belief in Maitreya changed dramatically. In the
Kuan mi-le p’u-sa shang-sheng tou-shuai-t’ien ching (T 452), the adornments
of Tusita Heaven and the way in which a person can be reborn there are
described. The belief in rebirth in Tusita Heaven was particularly influ-
ential in China and Japan. The Sanskrit text of the Maitreyavyakarana
has been published.!*
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Scriptures Concerning Maiijusri

Along with Maitreya, Maiijusri Kumarabhata was a very important
and honored bodhisattva. Both figures appear in very early Mahayana
texts. For example, Maitreya and Mafiju$ri are both mentioned in
Lokaksema’s Chinese translation of the Astasahasrika-PP, completed in
179 c.e. (T 224), indicating that Maiijusri was clearly known by the
first century c.E.

Maiijuéri is generally thought of as manifesting the wisdom that
results from enlightenment and is therefore closely associated with per-
fection of wisdom (prajfiaparamita) literature. Since, however, he does
not appear in either the 7a pan-jo ching (T 223, Pasicavimsatisahasrika-PP*)
or the Chin-kang pan-jo ching (T 235, Vajracchedika*), it appears that origi-
nally he was not closely tied to prajigparamita literature; rather, litera-
ture about him may have initially been composed by people who were
not concerned with prajiidparamitd teachings. (Prajfiaparamita texts in
which Maiijuéri plays a central role, such as 7°232-233, the Saptasatika-
PP*, were compiled later.) Maiijuéri also does not appear in such early
Mahayana sutras as the A-ch’u fo-kuo ching (T 313, Aksobhyatathagatasya-
vyttha#), Pan-chou san-mei ching (T 417-418, Bhadrapalasitra), and Ta a-m:-
t’o ching (T 362, Sukhavativyaha*). Eight great lay bodhisattvas led by
Bhadrapala are central figures in the Pan-chou san-mei ching.

Maiijusri plays a key role in the Shou-leng-yen san-mei ching (T 642,
gdraﬁgamasamddkisdtra). According to this text, from time immemorial
Maiijusri has practiced under countless Buddhas and has already com-
pleted the practices necessary to attain Buddhahood. In the past, he was
known as the Buddha Lung-chung-shang (Sanskrit unknown). Pas-
sages in the first chapter of the Lotus Sitra (T 262) and in Lokaksema’s
Chinese translation of the Ajatasatrukaukrtyavinodana (T 626) state that
Maiijusri has been a great bodhisattva since long ago. Such passages
indicate that Maifijusri was a noteworthy figure from early in Maha-
yana Buddhism. According to the Fang-po ching (T 629), a partial trans-
lation of the Ajatasatrukaukrtyavinodana, Maiijusri has been practicing
from long ago. When Sakyamuni was a child in one of his past lives, he
was introduced by Maiijuéri to a Buddha and then went on to attain
enlightenment. Thus Sakyamuni’s attainment of Buddhahood is due to
Maiijusri’s help. Moreover, Maiijusri has helped not only éikyamuni,
but all Buddhas, and is therefore said to be “the father and mother of
those on the path to Buddhahood” (7" 15:451a).

Maiijusri is an advanced bodhisattva who realized the stage of nonre-
trogression many eons ago. He is also the personification of wisdom.
Since Mafijuéri is often associated with teachings concerning the innate
wisdom that all people possess, he can also be viewed as a personifica-
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tion of the practices that will lead to the development and realization of
that wisdom. The A-she-shih-wang ching (T 626, Ajatasatrukaukrtyavino-
dana#) contains a detailed presentation of the teaching that the mind is
originally pure. Manjusri is called a “chaste youth” (kumarabhita) and a
“Prince of the Dharma.” Yet he has the power to guide Buddhas. He
has not yet realized Buddhahood, suggesting that he is forever advanc-
ing in his practice. Mafiju$ri’s activities can be understood as represent-
ing the process of uncovering the originally pure nature of the mind,
which has been obscured by adventitious defilements.

According to the A-she-shih-wang ching (T 15:389a), Mafijusri and
twenty-five other bodhisattvas lived and practiced on a mountain. In
the Gandavyaha chapter of the Avatamsaka, Mafijusri is said to have left
Sakyamuni at Sravasti and traveled south to the city of Dhanyakara,
where he lived in a large stapa hall (mahdcaitya) in a grove of sdla trees
(mahadhvaja-vyiha-sala-vanasanda). There he gathered many believers
around him. Such passages suggest the probable existence of an order of
monastic bodhisattvas that honored and believed in Manju$ri. In addi-
tion, according to the Ta-chih-tu lun (T 25:756b, Mahaprajiaparamitopa-
desa), Maitreya and Maiijuéri led Ananda to the outside ring of iron
mountains surrounding the world, where they convened a council on
Mahayana scriptures. Passages like this one indicate that Mafijuéri and
Maitreya were considered to be particularly important bodhisattvas. In
the Wen-shu-shih-lt fo-t’u yen-ching ching (T 318, Manjusribuddhaksetraguna-
vyuhasitra#), translated by Dharmaraksa in 290, ten great vows made by
Maiijusri are described. Through these ten vows Manjusri purified and
adorned a Buddha-land. Maijusri’s vows are reflected in the practices
of the bodhisattva Samantabhadra. According to the Gandavyiha, the
youth Sudhana was urged by Maifijuéri to go on a journey in search of
the Dharma. Through the practices recommended by Samantabhadra,
Sudhana finally realized enlightenment. Thus the religious practices
associated with Samantabhadra are said to be based upon the wisdom of
Maijusr.

Dharmaraksa’s translation of the Ajatasatrukaukrtyavinodana is entitled
Wen-shu-shih-li p’u-ch’ao san-met ching (T 627) and thus includes Mari-
juér?’s name (Wen-shu-shih-li) in the title. Maifijudri’s name appears in
the titles of many other sutras translated into Chinese by a variety of
people including Lokaksema, Dharmaraksa, Kumarajiva, and Nieh
Tao-chen (see 7 nos. 318, 458-461, 463-464). In addition, Mafjusri
plays a major role in many sitras even if his name does not appear in the
title. For example, in the Vimalakirtinirdesa, Mafijusri leads the group of
bodhisattvas and §ravakas that visit Vimalakirti, who is lying ill in bed.
In the satra, Manjuéri is clearly the head of the bodhisattvas and supe-
rior to Maitreya.
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In conclusion, the perfection of wisdom satras and Amitabha worship
were important types of early Mahayana Buddhism. However, teach-
ings concerning Maifijusri also represented an important tradition
within Mahayana. Further investigation into the significance of Maii-
jusri would contribute significantly to our understanding of the origins
of Mahayana Buddhism.

Miscellaneous Other Mahayana Scriptures

Many Mahayana scriptures were composed before Nagarjuna’s time.
Besides those texts discussed above, a number of early works belonging
to the Pao-chi ching (T 310, Ratnakuta) and the Ta-fang-teng ta-chi-ching (T
397, Mahasamnipatasitra?) date from this time. Bodhiruci’s Chinese
translation of the Ratnakita is 120 fascicles in length and divided into
forty-nine assemblies. The Tibetan translation is organized in a similar
manner. The Tibetan translation does not represent a direct transmis-
sion from India, however, but has been influenced and supplemented
by referring to the Chinese translation.

The individual works within the Ratnakata originally circulated as
independent texts and were later collected into the Ratnakita in India or
Central Asia. A Sanskrit version of the collection must have existed at
one time, since the Chinese pilgrim Hsian-tsang is said to have brought
it to China. After translating the huge 600-fascicle Ta pan-jo po-lo-mi-to
ching (T 220, Mahaprajiaparamitasitra®), Hslian-tsang was able to trans-
late only one part of the Ratnakuta, the 20-fascicle Ta p’u-sa tsang-ching (T
no. 310.12, Bodhisattvapitaka#), before he died. Bodhiruci translated the
rest of the Sanskrit text later, between 707 and 713. His translation con-
stitutes the text of the extant Ratnakata. In compiling the translation,
Bodhiruci incorporated previous Chinese translations of sections of the
Ratnakita that apparently were based on the same text as the Sanskrit
manuscripts he was using. When the Sanskrit text seemed to be more
complete than the Chinese, he would supplement the older Chinese
translation (K ‘ai-yiian shih-chiao lu, T 55:570b).

The Ratnakita includes a variety of materials without any clear princi-
ple of organization. For example, the forty-sixth assembly, in which
Maiijusri preaches perfection of wisdom (7" 310.46, Saptasatika-PP§),
was also included in the Ta pan-jo po-lo-mi-to ching (see T no. 220.7,
Mahaprajraparamitasitra?). The forty-seventh assembly, Pao-chi p’u-sa hut
(T no. 310.47, Ratnacadapariprecha#), is also found in the Mahdasamnipa-
tasutra (T no. 397.11). The existence of a Sanskrit text of the Ratnakita
at one time is indicated by citations of it in the Prasannapadi and the Sik-
sasamuccaya. It is not clear, however, whether the Sanskrit text was of the
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same size as the Chinese translation. A large number of Sanskrit texts
connected with the Ratnakita have been discovered and published,
among them the Kasyapaparivarta.'®

The Chinese translation of the Mahasamnipatasitra, the Ta-fang-teng ta-
chi-ching (T 397), was done by Dharmaksema and others. Later, transla-
tions by Narendraya$as were added; it was edited into its present form
by the Sui dynasty monk Seng-chiu (fl. 586-594). It is a sixty-fascicle
work divided into seventeen chapters (K’ai-piian shih-chiao lu, T 55:
588b). Older versions of the Chinese translation apparently were only
about thirty fascicles long. At least one of the works in the Tibetan
canon has the term “great collection” (Tib. hdus-pa-chen-po) preceding
its title, suggesting a possible connection with the 7Za-fang-teng ta-chi-
ching, but further investigation reveals little in common. The 7a-fang-
teng ta-chi-ching includes lists of dharmas, discussions of the characteristics
of dharmas, and expositions of the doctrine that the mind is innately
pure. In addition, many Esoteric Buddhist elements are found in it
including dhdrani and astrology. Only a few Sanskrit fragments of satras
in this collection have been found. However, the discovery at Gilgit of a
manuscript of the Mahdasamnipata ratnaketu dharani satra should be noted.
The manuscript has since been published by Nalinaksha Dutt.!¢

Many other early Mahayana sitras exist besides those mentioned
above. Among those with extant Sanskrit versions are the Salistambasitra
(T 278-279, 710-711), which concerns Dependent Origination; Sama-
dhirajasatra (T 639-641); Bhaisajyagurusitra, and Suvarnaprabhasottamasiitra
(T 663-665).'7

Sanskrit Texts

Because of the disappearance of Buddhism from India, a complete
Mahayana canon in Sanskrit does not exist. However, Sanskrit Maha-
yana texts have been found in a number of areas and are gradually
being published. More have been discovered in Nepal than anywhere
else. Particularly famous as Sanskrit Mahayana texts from Nepal are
the following group known as the ‘“Nine Dharma Jewels”: Lalitavistara,
Astasahasrikaprayfiaparamita, Dasabhumika, Gandavyuha, Latnkavatara, Suvar-
naprabhasa, Samadhiraja, Saddharmapundarika, and Tathagataguhyaka. Many
Esoteric Buddhist texts in Sanskrit have also been found. Today Nepa-
lese manuscripts are preserved in England, France, Japan, and
Calcutta.

Around the end of the nineteenth century, a number of expeditions to
Central Asia discovered many Sanskrit manuscripts in the desert. The
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expeditions of such men as Aurel Stein, Paul Pelliot, Albert von Le
Coq, and the Otani expedition brought Sanskrit texts back to Europe
and Japan. The German expedition carried a great many manuscripts
back to Berlin. The study of the manuscripts began in this century and
gradually some have been published. Publishing information can be
found in Yamada Ryj6’s Bongo Butten no shobunken.'®

In 1931 a large number of Buddhist texts were discovered in an old
stipa at Gilgit in Kashmir. Among them was an almost complete version
of the Mulasarvastivadin Vinaya, as well as many Mahayana texts.
Some of these have been published by Nalinaksha Dutt in Gilgit Manu-
seripts. Raghu Vira and his successor, Lokesh Chandra, have also
published part of the Sata-pitaka.

During the 1930s Rahula Sankrtyayana traveled to Tibet, where he
found many Sanskrit manuscripts of Buddhist texts in monasteries.
Photographs of the texts are preserved at the Jayaswal Research Insti-
tute in Patna. The texts are gradually being published in the Tibetan
Sanskrit Works Series. The contents of most of these manuscripts have
not yet been sufficiently studied; however, a large proportion of the
Mahayana texts appear to be concerned with Esoteric Buddhism. Also
included are treatises on abhidharma and Mahayana Buddhism, as well
as works on Buddhist logic.

The largest set of Sanskrit Mahayana texts is the series entitled Bud-
dhist Sanskrit Texts published by the Mithila Institute. Almost all of the
Sanskrit texts of Mahayana works discovered in Nepal, Tibet, Gilgit,
and other areas are included in it. Important Sanskrit texts have also
been published by the Italian scholar Giuseppe Tucci in the Series
Orientale Roma.



CHAPTER 18

Theory and Practice in
Early Mahayana Buddhism

The Practitioner’s Awareness That He Is a Bodhisattva
and That His Mind Is Pure in Nature

THE FuLL FORM of the term “bodhisattva” is bodhisattva mahasattva.
“Bodhisattva” means “a being (sattva) who seeks enlightenment
(bodhi).” “Mahdsattva” means “a great person” and refers to a person
who makes the great vow to become a Buddha and undertakes the
strenuous practice required to attain that goal. A bodhisattva must
believe that he has the character or nature necessary to become a Bud-
dha. In this respect, the Mahayana practitioner’s position differs from
that of both the Hinayanist and those people who praised the Buddha
(Ch. tsan-fo sheng).

Hinayana or Nikaya Buddhist doctrine was formulated with the
intention of enabling the practitioner to become an arkat. The Hinaya-
nist could not conceive of himself as attaining the same degree of
enlightenment as the Buddha and consequently did not recognize in
himself the qualities that would enable him to become a Buddha. Only
as great a man as Sakyamuni could become a Buddha. This difference
in the ways in which the practitioner viewed himself and his potential
constitutes the basic distinction between Hinayana and Mahayana
Buddhism.

People who praised the Buddha were vitally interested in the prac-
tices that led to the attainment of Buddhahood. In their biographies of
the Buddha, they extolled his superior practices. Insofar as they
preached a bodhisattva teaching, they were close to Mahayana Bud-
dhist ideals. However, for those who praised the Buddha, the figure of
the bodhisattva was someone whose eventual Buddhahood was already
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determined, someone who had already received a prediction (vyakarana)
that guaranteed his Buddhahood. In most cases the bodhisattva referred
to was Sakyamum as a bodhisattva. In one of his previous lives, the
future Sakyamuni had received a prediction from Dipankara Buddha
concerning his eventual attainment of Buddhahood. Through that pre-
diction, the future Sakyamuni had become confident of his position as a
bodhisattva.

Because the average Mahayana practitioner had not received a pre-
diction from a Buddha concerning his eventual attainment of Buddha-
hood, he had to look elsewhere for assurance that he would attain
enlightenment. He did so by looking within himself for the presence of
elements that would lead to Buddhahood. Although both Mahayanists
and the people who praised the Buddha were vitally interested in the
figure of the bodhisattva, their views of him were fundamentally differ-
ent. For those who extolled the Buddha, the bodhisattva was a chosen
man; for the Mahayanist, a bodhisattva could be an ordinary person;
indeed, the Mahayana practitioner sometimes referred to himself as a
bodhisattva.

The earliest extant example of the Mahayana usage of the term
“bodhisattva’ occurs in the Tao-hsing pan-jo ching (T 224, Astasahasrika-
PP*). The term is used in this sitra in a way that suggests that it had
already been in use with its Mahayana sense for a considerable time
before the text was compiled. Thus the advocates of perfection of wis-
dom built upon the theories of the bodhisattva and his six perfections
developed by the people who praised the Buddha, but then broadened
the term “bodhisattva.” Consequently, Mahayana was at first called
“bodhisaitvayana” (T 8:247b). Later, this usage was extended further
and applied to the Three Vehicles as sravakayana, pratyekabuddhayana, and
bodhisattvayana (or Buddhayana).

In Early Mahayana texts, no mention is made of a Buddha-element
or nature (Buddha-dhatu), that is, the potential to become a Buddha. The
statement that all sentient beings have the Buddha-element first appears
in the Mahayana version of the Mahaparinirvanasitra. The origins of this
doctrine can be sought, however, in the statements in Early Mahayana
texts, such as the Astasahasrika-PP (p. 5), that the original nature of the
mind is pure (prakrtis cittasya prabhdsvard).! This doctrine first appeared
in the A-she-shih-wang ching (T 626, Ajatasatrukaukrtyavinodana#) and later
in many other Mahayana texts.

If the original nature of the mind is pure, then the manifestation of
that original nature is equivalent to the attainment of Buddhahood. The
Mahayanist’s vow to attain Buddhahood was based on the belief that
the mind is innately pure. The people who cultivated the aspiration to
attain enlightenment (bodhicitta), who vowed to realize Buddhahood,
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were called bodhisattvas. A related teaching is found in many Maha-
yana satras: all dharmas are innately pure (sarvadharmah prakrti parisud-
dhah, Conze, Astadasasahasrika-PP, [p. 42]). This teaching appears in
such Mahayana sitras as the Prajiiagparamita, Ta-chi ching (T 397, Maha-
samnipatasutra), and Saddharmapundarikasatra (v. 102 of the “Chapter on
Expedient Teachings” in the Sanskrit text). This doctrine implies that
the mind is not different from all dharmas.

Besides the ordinary practitioner as bodhisattva, major or celestial
bodhisattvas whose names are well known—Maiijusri, Maitreya,
Samantabhadra, and Avalokite§vara—are discussed in Mahayana
texts. The origin and significance of these important bodhisattvas is dif-
ferent from that of the ordinary practitioner as bodhisattva. Maitreya
Bodhisattva developed out of Maitreya the future Buddha, a bodhi-
sattva who was destined to become a Buddha in his next life. The fig-
ures of both Maitreya Bodhisattva and Sakyamuni Bodhisattva are
closely related to the concept of the bodhisattva who is destined to
become a Buddha in his very next life (eka-jati-pratibaddha). Sakyamuni
Bodhisattva is a figure developed by those people who praised the Bud-
dha in poems and biographies. In contrast, Mafijusri and Samantabha-
dra are figures found only in Mahayana Buddhism. Maifijusri is men-
tioned often in connection with the doctrine that the mind is originally
pure in nature. Avalokite§vara was probably introduced into Buddhism
from an outside source.

The recognition by Mahayana Buddhists that more than one Buddha
could appear in the world at the same time entailed the existence of
many bodhisattvas who would attain enlightenment in their next life-
time. It is clear that Mahayanists recognized the existence of multitudes
of powerful bodhisattvas. Moreover, the force of these bodhisattvas’
vows to save other sentient beings led to the recognition of bodhisattvas
who had completed the practices necessary to realize Buddhahood but
had decided not to enter Buddhahood. Thus, such bodhisattvas as
Maiijusri and Avalokite$§vara had powers that exceeded even those of
Buddhas. As Mahayana Buddhist doctrine developed, stories about the
powerful attributes of many bodhisattvas were narrated, but the charac-
teristic Mahdyana bodhisattva was, in fact, the ordinary person as
bodhisattva.

The Cultivation of the Perfections and the Armor of the Vows

The Mahayana Buddhist’s realization that he was in fact a bodhisattva
meant that his religious practices were intended for the benefit of both
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himself and others. (The arkat, in contrast, performed religious prac-
tices primarily for his own benefit.) The Buddha himself had striven to
help sentient beings and had displayed great compassion (mahdkaruna)
and friendliness (mahamaitri) toward others. A bodhisattva who had
vowed to become a Buddha consequently had to help others first. Only
by becoming involved in aiding others could the bodhisattva complete
his own religious practices.

Bodhisattva practices are characterized as the six perfections
(paramita), a categorization of practices originally developed to describe
Sakyamuni Buddha'’s practices that were then extensively incorporated
into Mahayana scriptures.? Stories about the six perfections are col-
lected in the Liu-tu chi-ching (T 152, Satparamitasarigraha?). They are also
described in the jatakas. At first, the number of perfections was not set at
six. The Sarvastivadins of Kashmir had a list of four: giving (dana),
morality (sila), vigor (virya), and wisdom (prajia). The other two ele-
ments of the six perfections, patience (ksanti) and meditation (dhyana),
were included in the four perfections as components of morality and
wisdom (Mahavibhasasastra, T 27:892b). Biographies of the Buddha gen-
erally adopted the six perfections. The Sarvastivadin biography P’u-yao
ching (T 186, Lalitavistara™®) follows the six perfections and sometimes
adds a seventh, skill in means (upayakausalya) (T 3:483a, 484a, 540a;
Lefmann, Lalitavistara, p. 8).

Ten perfections appear in Pali sources (Jataka, ed. V. Fausbadll, vol.
1, pp. 45-47). The ten consist of five of the six perfections (giving,
morality, wisdom, vigor, and patience) and five other perfections:
renunciation (nekkhamma), truth (sacca), resolve (adhitthana), friendliness
(metta), and equanimity (upekha). The Theravada list differs from the list
of ten perfections found in several Mahiyana works such as the Shih-t
ching (T 287, Dasabhamikasitra*). Mahayana works generally adopted
the six perfections used by the authors of biographies of the Buddha.
However, since ten perfections were needed to correspond to the ten
stages of the Dasabhumikasutra, four additional perfections were some-
times added to the standard six, making ten (7" 10:517c; Dasabhimika,
ed. J. Rahder, p. 57). The four additional perfections were skill in
means, vows (pranidhana), strength (bala), and knowledge (jriana).

The term “paramita” is derived from the word “‘parama,” meaning
“highest” or “most excellent.” In the Pali Jatakas the term “parami,”
derived from “parama,” is used in the same sense as paramita. Modern
scholars usually translate paramita as “perfection,” as in the term “per-
fection of wisdom” (prajiiaparamita). However, one of the most impor-
tant early translators of Indian texts into Chinese, Kumarajiva (d.
409?), interpreted the word as meaning ‘‘crossing over to the other
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shore” (param-ita) and translated prajiiaparamitd as ‘“crossing by wisdom
(to the shore of enlightenment).”

Although paramita can be translated as “perfection,” the word ““per-
fection” implies a static state in which nothing more need be done.
However, according to the Prajiiaparamitasitras, the correct practitioner
of perfection of wisdom is someone who does not recognize perfection of
wisdom as he practices it, someone who does not even recognize the
bodhisattvas. Although he practices giving, he does not boast of his
good actions, nor does he cling to the concept of good. The donor, the
recipient, and the act of giving are all nonsubstantial. These attitudes
are called the three spheres of purity (trimandala-parisuddhi) and consti-
tute the perfection of giving. As the practitioner gives, he does not cling
to the idea or act of giving. Even as he tries to perfect his giving, he does
not cling to the idea of perfecting his actions. In this way, the practice of
the perfections is never completed. The perfections are based on non-
substantiality.

Prajiiaparamatd is wisdom in regard to nonsubstantiality, wisdom with-
out obstacles, wisdom that is direct intuition into the essence of all. In
contrast, wisdom that discriminates among objects is called “skill in
means.” According to the Vimalakirtinirdesa, ““The perfection of wisdom
is the bodhisattva’s mother; skill in means is his father” (T 14:549c).
Both wisdom and skill in means are essential for bodhisattva practices.

A bodhisattva’s practice is not performed for his own benefit. He
must always help others without thinking of his own Buddhahood. His
practice is therefore endless, and he must have uncommon resolve to
embark on such a path. His resolve is compared to that of a warrior
wearing armor who is going to the battleground. The bodhisattva is
thus said to wear the armor of his vows (mahasamnaha-samnaddha). Even
as he is leading countless sentient beings to nirvana, he knows that no
substantial beings exist who are to be led, that not even he exists as a
substantial being. The bodhisattva’s spiritual aspiration and determina-
tion are the basis for all his practice.

Dharani and Samadhi

Descriptions of bodhisattvas using dhdrani (spoken formulae) and prac-
ticing a variety of samadhi (concentrations) are found in many Maha-
yana scriptures. Dhdrani played little or no role in the Agamas or in the
literature of Nikaya Buddhism, but became important with the rise of
Mahayana Buddhism.? According to the Ta-chih-tu lun (T 25:95¢c, Maha-
prajiiaparamitopadesa), dharani enabled a person “to assemble various
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good dharmas and maintain them without losing them.” In other words,
dharani were said to have the power to preserve good and prevent evil.
They were particularly useful in memorizing teachings and preventing
loss of memory. Other formulae aided the analytical faculties or enabled
a person to remain unmoved no matter what he heard, helping practi-
tioners understand doctrine and expound it eloquently. In an age when
teachings were preserved and transmitted primarily through memoriza-
tion, the power of such formulae was highly regarded. In later times
dharani were primarily used as magical incantations, as well as in the
performance of samadhis (concentrations) in Mahayana Buddhism.

The term “samadh:” refers to the maintenance of a tranquil mind or
to the spiritual power that results from focusing the mind on one object.
Three concentrations described in the Agamas—on nonsubstantiality
(Sunyata), signlessness (animutta), and wishlessness (apranthita)—later
were highly praised in the perfection of wisdom satras. A variety of new
samadhi were developed and described in Early Mahayana texts. The
two basic types expounded were still samatha (calm abiding) and vipa-
Syana (insight meditation). When the mind is tranquil and is focused on
one object, then correct insight can occur.

The religious practices of Mahayana Buddhism differed from those of
Hinayana Buddhism. Many new concentrations reflecting these differ-
ences were developed in the Mahayana tradition. In the “Chapter on
the Great Vehicle” in the Ta-p’in pan-jo ching (T 8:251a-b, Pancavimsati-
sahasrika-PP*), 108 concentrations are listed. The first is the surarigama-
samadh:, which was produced through the power of the strict practices
by which the perfection of wisdom was advanced. (See chapter 15.)

Another Mahayana concentration, the pratyutpanna-samadhi, is not
included among the 108 concentrations listed in the perfection of wis-
dom literature, but it is described in the Pan-chou san-mei ching (T 417-
418, Bhadrapalasitra). A famous concentration, it consists of entering
into the samadh: through focusing one’s attention on the Buddha. Once
the practitioner has entered the samadhi, the Buddha appears before
him. The pratyutpanna-samadhi probably arose in connection with the
worship at the Buddha’s stipa and with the confession of wrongdoing
that sometimes accompanied worship of the Buddha. In the San-p’in
ching (Triskandhakadharmaparyaya), one of the very oldest Mahayana
satras, the practices of confession, feeling joy at the accomplishments of
others, and inviting the Buddhas and bodhisattvas to the place of prac-
tice are described. These practices were performed in front of the Bud-
dha. However, at the time the satra was compiled, images of the Buddha
did not exist. Consequently, these practices must have been performed
in front of stipas honoring the Buddha. Other texts describe additional
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samadhi. The ocean-seal concentration (sagaramudra-samadhi) is described
in the Hua-yen ching (T 278-279, Avatamsakasitra). The Buddha enters
the Concentration of the Abode of Immeasurable Doctrine (ananta-nir-
desa-pratisthanam nama samadhih) when he preaches the Fa-hua ching (T
262, Saddharmapundarikasutra*). The name of each concentration de-
scribes the mode of the insight gained; but through all of them, the
practitioner gains insight into the fundamental nature of phenomena by
entering into such profound concentrations.

Bodhisattva Practices

Both lay and monastic bodhisattvas are mentioned in Mahayana litera-
ture. In the 7ao-hsing pan-jo ching (T 224, Astasahasrika-PP*), a very early
Mahayana text translated into Chinese in 179 c.E., the bodhisattvas
described are laymen. The existence of monastic bodhisattvas is not yet
clearly evident in the text. In the Ta-p’in pan-jo ching (T 223, Paricavim-
Satisahasrika-PP*), translated in 404, both types of bodhisattvas are men-
tioned; however, no special set of precepts for monastic bodhisattvas is
included. Monastic bodhisattvas are expected to guard their chastity
and are called kumadrabhiita (chaste youths), but little more is stated. In
the description of the six perfections, the giving or teaching of the
Dharma is included in the discussion of the perfection of almsgiving,
but the gift of material wealth receives more attention. The “ten good
acts (or precepts),” part of the perfection of morality, are divided into
three categories: physical, verbal, and mental. The ten good precepts
consist of the three physical prohibitions against killing, stealing, and
sexual misconduct; the four verbal prohibitions against false speech,
slander, deceitful speech to disrupt relations between people, and frivo-
lous talk; and the three mental prohibitions against lust, anger, and
wrong views. The ten good precepts appear not only in the perfection of
wisdom satras, but in other Mahayana scriptures whenever the perfec-
tion of morality is explained. The third of the ten good precepts, no sex-
ual misconduct, is a lay precept. For a monk, complete chastity would
be required, as in the case of the chaste youth who would have to be free
of any sensual desire. In addition, in some early Mahayana satras the
five lay precepts or the eight precepts for laymen to observe on uposatha
days were presented as the basis of morality for lay bodhisattvas.*

In the exposition of the ten stages of the bodhisattva in the Dasabham:-
kasatra (T 287), the precepts are explained in the discussion of the sec-
ond stage, vimala-bhim: (the immaculate), with emphasis on the ten
good precepts. Thus the ten good precepts are repeatedly presented as
typical precepts for the bodhisattva in early Mahayana literature sug-
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gesting that Early Mahayana Buddhism was primarily a religious
movement of laymen. Later the monastic precepts of Nikaya Buddhism
were adopted by Mahayana practitioners, and the monastic bodhisattva
became a full-fledged Buddhist monk who underwent a full monastic
ordination (upasampada) and observed the rules of the pratimoksa.

Examples of the practices of bodhisattvas can be found in a number
of Early Mahayana sitras. Typical practices are the six perfections
described in the perfection of wisdom and other satras. Stipa worship is
portrayed in the ‘“Chapter on Pure Practices” (Ching-hsing p’in) of the
Hua-yen ching (T 278-279, Avatamsakasatra) and in the Yu-ch’ieh chang-che
ching (T 310.19, 322-323, Ugradattapariprecha). Visualizations of the
Buddha are described in the Pan-chou san-mei ching (T 416-419, Bhadra-
palasatra). A form of Buddhism based on faith, a development peculiar
to Mahayana, is depicted in the Pure Land sitras. Faith also plays the
central role in the Saddharmapundarika. In the chapter on expedient
teachings in the Saddharmapundarika, stupa worship is encouraged; and
throughout the work, people are encouraged to copy the sitra. In the
oldest parts of the text, a list of three practices focusing on the sitra is
given: memorization, recitation, and explanation. In later parts of the
text two more practices, copying and honoring the satra, are added,
making a total of five practices. Even more practices are added to these
in the Sanskrit text. Memorization, recitation, and explanation all con-
cern the teaching (dharmaparyaya). These practices as well as copying
and honoring (p@a) the satra could also focus on the physical book (pus-
taka) itself. Piya consisted of installing the text as the jewel of the Teach-
ing (Dharmaratna of the Three Jewels) and offering it flowers, incense,
banners, and canopies. Music was played at such ceremonies, which
had originally been performed at stipas and were later adopted for use
in pwa honoring sacred texts. Pigja for books is repeatedly encouraged in
the perfection of wisdom sitras and other Mahayana texts.

Since monks were prohibited by the vinaya from viewing or listening
to music, dance, and theater, they probably would not have partici-
pated in the performance of these activities. Consequently, these cere-
monies must have been performed by (and probably originated among)
laymen. They were both an expression of faith and an opportunity for
socializing.

The Stages of a Bodhisattva’s Progress
In the oldest Mahayana satras, a bodhisattva’s progress toward enlight-

enment was described with the same stages used to characterize a frava-
ka’s practice. For example, in the Tao-hsing pan-jo ching (T 224, Lokakse-
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ma’s 179 c.kE. translation of the Astasahasrika-PP*), a bodhisattva is said
to hear the perfection of wisdom and then progress through such stages
as stream-entrant, once-returner, nonreturner, and arhat.

In the Ta-p’in pan-jo ching (T 223, Kumarajiva’s 404 c.E. translation
of the Paficavimsatisihasrika-PP*) and the (Shih-ti ching (T 287, Dasabha-
mikasitra®), the stages of enlightenment are discussed in terms unique to
Mahayana. A Mahayana explanation of enlightenment is included in
the Zao-hsing pan-jo ching. Among the stages described that are not found
in Nikaya Buddhist sources are the arising of the aspiration to attain
enlightenment (bodhicitta-utpada), the stage of nonretrogression (avaivar-
ttka), acquiescence to the truth that dharmas have no origination (anutpat-
ttka-dharma-ksanti), becoming a prince or chaste youth (kumara-bhami),
consecration (abhiseka), and the assurance of Buddhahood in the next
life (eka-jati-pratibaddha). These stages are not yet systematized in the
Hsiao-p’in pan-jo ching (T 227, Kumarajiva’s translation of Astasahasrika-
PP*). The stages of consecration and the assurance of Buddhahood in
the next life were adopted from biographies of the Buddha by Maha-
yana thinkers. Advanced bodhisattvas who are close to attaining Bud-
dhahood are believed to have reached these stages.

The stages of nonretrogression and acquiescence to the truth that
dharmas have no origination appear in many Mahayana sitras and are
important levels of practice. Anutpattika-dharma-ksanti refers to the
degree of enlightenment that results in the assurance that dharmas are
not originated. It is an acquiescence obtained through enlightenment
concerning nonsubstantiality, and according to some sources results in
entering the stage of nonretrogression. These stages of enlightenment
are typically Mahayanist; however, modern scholars are still undecided
about whether their origins are to be found among Early Mahayana
thinkers or among groups that praised the Buddha (Ch. tsan-fo sheng).
The stage of the chaste youth (kumdra-bhim:) appears frequently in the
Ta-p’in pan-jo ching (T 223, Paricavimsatisahasrika-PP*); it is also included
in the ten abodes (Ch. skih-chu) (see below). In the Ta-p’in pan-jo ching, it
1s explained as referring to a bodhisattva who is leading a chaste and
ascetic life.5 In this stage the bodhisattva is compared to a youth or
prince because he has practiced and realized the stages of acquiescence
to the nonorigination of dharmas and nonretrogression. He is like a
young man who has become prince of the Dharma and will soon rise to
the position of Buddha. The bodhisattva Maiijuéri is called “Mafijusri-
kumarabhuta” and is often viewed as having attained this stage. (In the
case of Manijuéri, the term seems to refer to his celibacy and asceticism.)

These stages received scattered consideration in Early Mahayana
texts. More systematic formulations are also found in which the stages
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were organized into four, five, or ten stages (bham:) or into ten abodes.
In biographies of the Buddha such as the Mahavastu or Fo pen-hsing chi-
ching (T 190, Abhiniskramanasitra?), the following four basic practices of
the bodhisattva were treated as stages: sincerely practicing good such as
the ten good precepts, vowing to attain Buddhahood, mastering the six
perfections, and attaining the stage of nonretrogression.® The ten stages
were also mentioned 