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ABSTRACT

The thesis consists of two parts: Introduction (part I) and
the Text (Part II).

Part Il contains a critical edition of the Abhidharma-dipa (with
its commentary called the Vibb£shff-prabh& -vritti) based on the photographs
brought by Pandit Rahula Sfimkpityayana of a MS. discovered in Tibet in
1937-

This hitherto unknown work belongs to the KAsmlra VaibhAshika
school and is written an the model and in refutation of the Abhidharma-koda
(and the BhAshya) of Vasubandhu.

[t has the distinction of being the only work written against
Vasubandhu the Ko”akAra that has survived in its original form, and thus has

a unique value in furnishing us with the orthodox VaibhAshika reactions to

the Abhidharma-koda and the Bhffshya.

Part I - INTRODUCTION

The first chapter contains a brief description of the MS., notes
on the correspondence between the kfirikds of the Abhidharma-dipa and the
Abhidharma-koda, and also a brief summary of the contents of the Abhidharma-
dipa and its V pitti.

The second chapter deals with the meaning and interpretation of
the terms Sdtra and Abhidharma. An attempt has been made to trace the
beginning of the Abhidharma to the Sfltras, particularly to those *foich deal

with the thirty-seven bodhipSkshika-dharmas. It also contains a comparison

of several MAtfikS lists showing the identity of the subject-matter of the



ill

Abhidharma of all Abhidharmika schools.

The third chapter deals with the divergence between the
SautrSntika and the Abhidharmika interpretions of the main items of the
Abhidharma, as they are found in the Pali commentaries, particularly in the
Vibhanga-AtthakathS, and in the Abhidharma-Kosa--Bh&shya.

The fourth chapter deals with thirteen major controversies between
the SautrSntika Ko”akara and the Vaibhashika Dipakara (the author of the
Abhidharma-dipa) * An attempt has been made to trace the origin of these
controversies to the Pali Scriptures and to their Apfhakatbffs.

The last chapter deals with the problem of the date and authorship

of the Text.

Ql*******#*****

A dditional notes;

1) The system of transcription used is that of the Tibetan Sanskrit
Works Series, Patna, in itiich the Abhidharma-dipa is to be published. The

following diacritical marks may be noted.

ri» aha = ohha »
4a - 8hft - 'E '
i1) Notes on the restorations and corrections to the Text are given

on page 268 of the Introduction.
1i1) Bound at the end of this volume is ny article fOn the theory of

two Vasubandhus* which forms a subsidiary paper to this thesis.
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I. SUMMARY OF THE CONIENTS

OF THE ABHIDHARMA-DIPA.

The palm-leaf manuscript of the Abhidharma-dina was discovered
in Tibet by Pandit Rahula Sankrityfiyana in the year 1937%* He brought
the photographs of this manuscript, which are preserved in the K.P.
Jayaswal Research Institute, Patna. As the original MS. is not available
to us, our only guide about it are the notes made by the discoverer. In
his article ’Second search of Sanskrit Palm-leaf MSS. in Tibet',1 he notes

the fallowing details: "Discovered in Shalu monastery, Abhidharma-pradipa,

SaracL5 script, size 22" x 2 ", leaves 63, 9 lines in each side of leaf,
incomplete. Begins - 'svasti, namafr. sarvajnaya / yo duhkhahetuvyupa-
santimargam / ........ ' From leaves 1 to 150, following 84 are missing:

2-30, 40, 46, 48, 50-52, 54-81, 83-90, 119-125, 127-129, 131-133, 138, 140,
145, 147, 149* Every chapter has four p£das. The third pada of the
eighth (perhaps the last) ends at 150b. The whole book contained not
mare than 160 leaves "

The numbers of the missing leaves as well as the title of the
book given by the discoverer need correction. A fter arranging the leaves
in proper order, we find the following 88 folios missing: 2-30, 40, 46,
48, 52-79, 81-90, 118-125, 127, 129, 131-3, 138, 140, 145 and 147- The
last folio is numbered 150. Thus out of 150, only 62 folios have come

down to wus.

1. JBORS, m il, 1, 1937, p.35.



The name of the MS. given on the label of the photographs is
Abhidharma-pradfpa. However, the MS. contains two works, viz., the
metrical Abhidharma-dipa and a prose commentary on it known as the
Vibhgshf£prabh£-vritti. The original work is called Abhidharma-dipa?- The
author of this is referred to as Dipakara.2 At the end of each chapter
(Adhyffya) and sub-chapter (p£da) the work is called Abhidharma-dipa? But
in two places (p.347 and p.429) it is called Abhidharma-pradipa, which may
be an unauthorized improvement by the scribe. We shall, therefore, call
the work Abhidharma-dipa and not pradipa.

The kfirika text, namely the Abhidharma-dipa closely follows,
both in the contents and in presentation, its counterpart, the Abhidharma-
koia4 of Vasubandhu. The latter divides his work into eight Kosa-sthahas
and adds a ninth Ko3a-sthSha, viz., the Pudgala-nirdeia, more or less as
an appendix. The Abhidharma-dipas, too, 1s divided in eight chapters
called Adbyayas, but unlike the Koia, it subdivides each Adbyaya into
four pffdas. As the MS. discovered is incomplete, we are not certain
whether the Dipa too had a ninth Adfayaya corresponding to the IX Kofa-
sthffna. Most probably the Dipa had not, for it is not referred to

6
anywhere, even in the relevant parts of the work.

See Ad. kf£rik£ 1.

See Adv. p.169.

See Adv. p. 14 etc.

Henceforth called Koia or Ak.
Henceforth called Dipa or Ad.
See Adv. p. 158, n.l.
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The ei”it Adbyffyas deal with the following topics in the same

order as in the Koda;-

I Skandha-dyatana-dhatu.
IT Indriya.

IT1 Loka-dhdtu.

v Karma.

A% Anusaya.

VI Mfirga.

VII Jflana.

VIII Samé&dhi.

The Adhyayas in the Dipa are not named in the manuscript, but
merely numbered. The seventh Adhydya, however, is named at the end of
its fourth pada as JMnavibhiga.

The number of the ktfrikas found in the Dipa extant is 597* of
these 11 karikds1 have lost ecither the first two (a and b) or last two
(c and d) quarters as they come either at the end or the beginning of the
lost folios. Two karikas2 have a line missing, probably due to the
inadvertence of the scribe.

The distribution of the karikds in each Adhy“ya cannot be
ascertained with certainty as most of them have lost certain portions.

The fourth pd&a of the II AdhySya (dealing with hetu, pratyaya and phala) ,

1. 87, 129, 130, 158, 383, 396, 425, 437, 481, 488, 547-
2. 93 and 192.



and the first three padas of the III Adhydya (dealing with pratitya-
samutpada) are entirely lost. Major portions of the first pdda of the
I Adhydya (29 folios) , first pdda of the IV Adhyaya, fourth pdda of the
V Adhyaya (7 folios) and the third pdda of the VI Adhyaya (3 folios) and
several small portions of the last two Adhydyas are also lost. As it

is, we find the following number of kdrikas in each Adhydya:-

I 71
1T 78
in 4
13Y 103
\% 123
VI 92
\41! 38
VIII Tk

Total 597

Since our extant work is just a little more than one-third of
the original, it will be reasonable to presume that the entire kdrikd
text consisted of at least 1200 verses, covering almost the same topics
that are dealt with in the Koda, which consists of only 600 k&rikds”
(excluding the thirteen karikas of the IX Kosa-sthdha).

A large number of karikas of the Dipa correspond, almost one
for one and sometimes word for ward, to the karikds of the Koda as will be
evident from the comparisons given in the footnotes to the text. The
table given at the end of this introduction will show that a majority of

of the kdrikas of the Dipa find their parallels in the KosSa.

1. Abhidharma-koda-kdrikas of Vasubandhu, text edited by G-V. Gokhale,
JRAS, Bombay, Vol.22, 1946.

51  See Appendix L



This correspondence between the kdrikds of Dipa and Koda is
very striking. Out of the 397 karikas of the Dipa, not less than 300
have their parallels in the Kosa. Except in a few cases (which are noted
in the footnotes to the Text), they are presented in a consecutive order.
It is possible to determine the subject matter of the lost folios of the
Dipa by referring to the corresponding Kosa. Even in phraseology, they
appear almost as imitations of the Koda. This may be partly due to the
coiunon subject matter. But on the whole, one is led to the impression
that the Dipakdra had the Kosa-karikds as models for his composition.

The kdrikds of the Kosa are brief and compressing many points
in single verses. Hence we see the Koda-Bhdshya breaking the kdrikds
in small pieces for commentary. The karikas of the Dipa are usually
divided only in two parts.

The number of kdrikas in the Dipa is larger than in the Koda,
This is firstly due to the new topics introduced by the Dipakara and
secondly due to a detailed exposition of those topics which are briefly
discussed in the Koda. About fifty karikds are devoted to topics which
do not occur in the Kodal. About eighty kdrikds2 are devoted to the
topics which are treated only in the six kdrikds in the Koda. It should,

however, be noted that the majority of the karikas of the second kind

1. See the following karikas:- 58-70, 81-85, 93-98, 145-148, 214-222,
232-234, 451-456, 555-563.
2. E.g., karikas 101-108 = Ak. 11.21.

300-324 = Ak. V.26, 27.

332-355 = Ak. V.31.

397-420 = Ak.VI. 18-19.



contains, in most oases, only such details as are given in the Ko”"a-
Bhdshya.

The commentary on the Dipa, the Vibh& shd-prabhi-Vpitti® 1s also

Bhdshya.
The commentary on the Dipa, the Vibhish&—prabhﬁ-yritti],' is also

written more or less cn the pattern of the Abhidhama-koéa-Bh!amz of

1€
Vasubandhu?
Dipa and its V pitti. Nevertheless, it is cnly in the V fitti that we
meet severe criticism directed against the Ko akfira. It will be proved

in a subsequent chapter that this commentary is written solely far
presenting the orthodox Vaibh£shika viewpoint, encountering the criticisms
levelled against it by the Koiakfira in his Bhé&shya. V/e may here note
that although criticising it, the V fritti, in most parts, is an imitation
of the Bhffshya and differs only in those places where it either deals

with new topics or deals in detail with those which are given in brief in
the Ehffshya. We have indicated in the footnotes to the Text, the passages

common to the Bhffshya. There are about fifty such large passages (the

Lo—- e

2.

3. This work has hitherto been known to us through the LI1Abhidharma Koia
de Vasubandhu of Louis de la Valine Poussin, who translated it from the
Chinese and Tibetan translations. Fortunately, the original Sanskrit MS.
of this work was also discovered by Pandit Rahullin Tibet in 1937%* This
has now been edited by Professor Prahlad Pradhan and awaits publication in
the Tibetan Sanskrit Works Series, Patna. I am deeply grateful to
Professor Pradhan for giving me access to his press-ccpy of this MS. I
am also indebted to Professor A.S. Altekar, the General Editor of the
Tibetan Sanskrit Works Series, for his kind permission to quote and print
passages from the above work in my edition of the Dipa.



smaller ones are not noted) which are more or less identical with the
Eh&shya. Of these about twelve passages are quotations from other works
(mostly Sutras, the Prajitepti and the Jfldnaprasthgna) conenan to both?”
Four passages deal with the chatushkotikasz, which also appear to be
borrowed by both from some common Abhidharma source. Two passages are
mentioned as quotations from the Bhashya itself as providing the fcurva-
paksha”‘.3 The remaining 32 passages are directly borrowed from the Bhashya
without any acknowledgement. Of these a large number are identical and a
few substantially agree with the Bhdshya. The entire V yitti an the
karik£s 17*, 185, 204cd, 209, 261 and 350 of Dipa may specially be noted
as it is identical with its corresponding Bhffshya.

Keeping in view this primary relation of the Dipa and its V ritti
with the Koda and its Bhashya respectively, we may proceed to give in
brief the contents of the work. In doing this we will be taking notice
only of the more important topics and particularly of those which are

either controversial or are not treated in the Ehffshya.

1. See Adv. pp.452-454*
2. See Adv. pp. 16, 27, 90, 102.

3. See Adv. pp. 98, 168.



I Adhyaya

[Karikh 1]

The MS. opens with a salutation to the omniscient. The first
k£rik£ declares that the author will compose a ££stra kncwn as the
Abhidharma-dipa. The V ritti on this contains a brief survey of the Pour
TToble Truths, which constitute the central teachings cf the Buddha. An
etymological discussion of the term Buddha is given to show that he knows
all (sarvam, 1i.e., the twelve dyatanas).

Here the Text is very seriously interrupted as not less than 29
folios, containing a major portion of the first and the second pfda are
lost. These lost folios might have contained a very useful discussion
an the meaning of the Abhidharma and a detailed scheme of the Dharmas set
out in their traditional divisions of asamskyita and samskyita and the
latter in the five skandhas, further divided into the seventytwo categories
of the Vaibh£shika” This is evident from a subsequent statements

vyakhyatafc ashfrau padArthafr, samskyit&jp paflcha, trayas chf£samskyit.

1. 75 Dharmas
i

3 Asamskyita
Ripa Vedana Samjfia
(11) (1) (1)

Rupa Vedana Samjha Samskara VijhAna
(i1) a) (1)

Akafa Pratisamkhya-nirodha Apratisa&khya-nirodha



a,

LKarika 2-3]
The only point to note here is that the V pitti contains a
criticism, in this connection, of the VaiAeshika padArthas and the

YA
SA”ikhya prakriti, topics which are not referred to in the BhAshya.

[Karikft 4-16 ]

The V pitti now deals with the Ayatana and dhAtu-vyavasthA. The
meanings of these two terms are given in almost the same wards as in the
BhAshya. More detailed information is given about the manodhAtu and its
relation to other vijhahadhA tus. Two Abhidharmika terms, viz., sa&graha
(collection) and samprayoga (association) are explained in order to extend
the scope of such terms as skandha, Ayatana ”“ind dhAtu to cover many
categories which occur in the Siltras but are not tabulated in the
Abhidharma. The traditional list of the 80,000 dharma-skandhas (aggregates
of the preachings of the Doctrine) is referred to with various inter-
pretations of this word. The KoAakSra and the Dipakara agree that this
number corresponds to the 80,000 kinds of people, differing on account of
their charita (nature) for whom the Buddha has preached the law suitable

to each one of them.

[Kfirika 17]
In the third pada, the V pitti deals with the eighteen dhAtus
in the well known Abhidharmika manner, i*e. grouping them in pairs and

triads, as sanidariana (visible) and anidarAana (invisible), sapratigha



(impinging) , etc. The meaning of the term pratigha is given in a passage
a
which is borrowed from the Eh&shya, including a quotation from KumiStyl“ta.

[ K&rika 18]

\fhile dealing with the distribution of the eighteen dhitus in
the three spheres of existence, (kf£roa-rdpa-arupa), the V ritti, unlike the
Bhashya, merely mentions that the beings of the rdpa-loka do not possess
four dh£ftus, viz. , gandha, rasa, ghrfpa-vijflana and ~ihvfi-vijxldha. This
Vaibh”shika theory shared also by the Therav£dins is very pointedly

criticised by the Kosakara in the Bh&shya.

[&Srik£ 19]

Hhile defining the term sdsrava, the V ritti refers to the
Ko”akffra and criticises his definition of this term. According to the
Ko”akfira, the dharmas included in the first and second Truths are sé&srava,
because ffsravas (influxes) coincide with and reside (anu”erate) in them.

The V yitti shows that this is a wrong derivation.

[Bfirika 20]

The next notable topic in this pada is of vitarka and vichdra.
The Vaibhffshikas maintain that there is some kind of sensation (vitarka)
and discursive thought (vichfoa) in every moment of consciousness. The
vikalpa is of three kinds: svabhava-vikalpa (pure sensation), abhinirupapa-
vikalpa (investigatory sensation), and anusmarapa-vikalpa (recollecting

sensation). The Kosakfira mentions these three, but as Ya”oraitra points
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out, does not approve of these distinctions. He further identifies the
svabhfva-vikalpa with vitarka. According to the Vaibhfishikas, this
svabhffva-vikalpa alone is found in the five kinds of sense consciousness®
These, therefore, are treated as avikalpaka or not having any active

sensation.

[Karikfe.21-34]

The IfoialdCra, in dealing with this topic, leaves out many details
which are only to be found in the V ritti. The V ritti here has 14 kArikffs
(21-34) dealing with the various kinds of vikalpas obtained in various
states of mind, and the possibility of memory (smyiti) in the absence of

a permanent entity or soul.

[K5rik£ 44]

The fourth pada opens with a long criticism of the KodakSra’s
views on the theory of cognition. The controversy relates to the process
of cognition, i*e. whether it is the consciousness or the organ of sense
that comprehends the object. The V ritti takes up the Kff*mira-Vaibhdshika
viewpoint, following an dgama passage, that it is primarily the sense organ
that comprehends and not the consciousness. The V ritti closes this
controversy with a severe condemnation of the Kosakara for his ignorance
of the Abhidharma and for his leanings towards the Mahayana (Vijflana-vada).
1. [tri-vidhaji kila vikalpa] iti. kila-sabdaji pararaata-dyotanarthaj”.
svdbhiprayas tu chetanf-prajfif£-visesha eva vitarka iti na svabhSva-

-vikalpo’iyo dharm o'stlti.
Sakv. p* 64 -
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feSrik* 57-70]

At the end of this pffda we find a very bold line indicting the
Kosakfra for his omission of an important topic. It reads: "Now this
topic, constituting the very essence of the Abhidharma, forgotten by the
KosakAra, should be explained." The Vyitti in 14 kArikas (58-71) gives
various details about the cessation of dhf£tu3 through various stages of

the anasrava mfirga.

IT Adhyftya

fearikSa72- 77]

The second AdbyAya deals with the division of the dharmas into
22 indriyas. By indriya is meant aiAvarya (supremacy). The twenty-two
indriyas have supremacy over their respective functions. The V yitti
quotes a passage containing the view of the paurfjia-£chfryas (which also
occurs in the Bhashya but not so acknowledged) , attributing several
functions to the five organs - the first five indriyas. The Ko3ak£ra,
however, holds that the sense organs have supremacy only over the knowledge
of their respective objects, e.g., the organ of eye has supremacy over the
action of seeing the matter. This, says the V yitti, is not a novel theory.
Indeed, it is a VaibhAshika view, and by saying so, the KoAakSra has
indirectly accepted the Vaibhashika contention that the eye comprehends
and not the eye-consciousness.

V ritti next refers to a very important theory of the

DArshJAntika (i.e. the SautrAntika) , according to whom, no direct



perception is possible. It is his contention that perception is not
possible, since the object, the sense organ and the cognition are all
momentary. This leads tb the famous theory of bAhy*numeyavAda closely
resembling Locke*s doctrine of Representative Perception, attributed to
the SautrAntika in later works like SarvadarAanasamgraha. The V yitti,

however, does not enter into any criticism of this SautrAntika position.

LK£rik£s80-87 3

If the meaning of indriya is supremacy, why only twenty-two
indriyas? There are various dharmas, e.g., samjftA, chetanA, ,eto., which
also have supremacy over different mental states. This question 1is
discussed in five kArikAs (81-85)-¢ It may be noted that the BhAshya
too deals with this topic, but instead chooses other examples, e.g., VvAk,

pApi, pAda, etc.

IK Srikas89-90]

The only other notable point in this pAda is a controversy about
five indriyas, viz. , Araddha, snriti, etc. The controversy is whether
these five are sasrava (defiled) or anasrava (undefiled) or both. Here
the KosakAra and the DlpakAra hold identical views that they are
sAsrAvAnAsrava. In this connection, the V yitti borrows a whole passage

from the BhAshya without any acknowledgement.

[K£rik& 92-111]
The second pAda of this AdbyAya is very short. It is devoted

to various minor details about the indriyas. It also contains a short but
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important reference to the atomic theory of the Vaibhffshika and a criticism

of the Kofakfra*s definition of param£jiu.

[Kfirikae 112-115]
The third pada contains a long discussion on the 46 chaitta
dharmas and the 14 chitta-viprayukta-samskaras. The former are divided

into the following six categories;

10 chitta-mahd”"bhauma
10 kuAala-mahSbhauma
6 klefa-mah£bha uina
2 akusala-mahAbhauma
10 parittaklesa-mahibhauma
IB aniyata
46

The V pitti gives definitions of these dharmas.

[K«rik«s116-120]

The V pitti here contains a criticism of Bhadanta Buddhadeva”®
view that the chitta and chaitasikas are not different dharmas. Buddhadeva
also holds that the bhdta-rflpa and the bhautika-rupa (primary and derived
matter) are not different. The V ritti makes a reference to its arguments
contained in a previous chapter - bhuta-bhautik£nyatva-chinta. This,
however, belongs to seme lost portions cf the I Adhyaya. The Kofak£fra
deals with this in the I Kosasthffna while discussing the bhuta and

bhautika dh£tus. The Koiakffra, the Dipakara and the Theravtfdins hold
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identical views on this point.

[KSrik* 123]

Of the aniyata (miscellaneous) chaitasikas, the V ritti deals in
detail only with the vitarka and vichAra. This is one of the major
controversial points found in the Abhidharma literature. The vitarka
and vichAra are characterised as coarser (audArika) and refined (sukshma)
sensations simultaneously operating in all kinds of the kAmAvachara
consciousness. Since these two partake of two opposite natures (audarika
and sdkshma), the KoAakAra maintains that these two cannot cooperate in
one and the same moment of consciousness. The V yitti strongly criticises
this unorthodox contention of the KoAakara*. It may be noted that the
views expressed in the Vyitti are identical with the views of Saighabhadra,

a celebrated Vaibhashika contemporary cf Vasubandhu.

[Kfirik& 126-149 3

The rest of the Il AdhyAya is devoted to the discussion or
rather the defence of the *iprayukta-samskaras, accepted by the VaibhA-
shikas but strongly criticised by the KosakAra and rejected by the
S&utrAhtikas. There are thirteen such samskaras which cannot be included
among material or mental groups. The ICoAakara argues that these samskaras
have no independent nature or function, nor are they preached by the Buddha.
The V yitti provides an answer to this criticism. It is its claim that
only such great Buddhists as (arya) Maitreya or (sthavira) Vasumitra or

(acharya) AAvaghosha can comprehend the teachings of the Buddha and not



those infants who are ignorant of the Abhidharma.

Much of this valuable discussion on the first two 3amskAras, viz. ,
prApti and aprapti is lost.

The third samskAra known as sabhAgatA, a force producing
generality, is defended against the criticism of the KoAakAra, who holds
it to be identical with the realistic generality (samAnya) of the
VaiAeshika.

The next two samskaras, viz. , Asamjfiika and the nirodha-
samapatti (forces stopping the functions of consciousness in the realms of
unconscious trance) are dealt with in the traditional way. Here too, the
Vyitti launches a strong criticism of the KoAakara for his 'unbuddhistic*
(abauddhiya) theory that these states of trances are not unconscious
(achittika) but are conscious (sachittlka). This valuable criticism is
unfortunately interrupted as one folio containing it is lost.

The next samskAra is jfvita, the force of life-duration. The
VaibhAshika holds that it is this samskAra which (as determined by the
previous karmas), at the time of conception, is instrumental in determining
the life-duration (sthitihetuh). The KoAakAra holds that if the karma
determines the duration, the function of the jivita is superfluous and henoe
no reality. The V yitti puts forward arguments to prove that the jivita
is a dravya, a real element.

The V yitti here introduces a very interesting controversy
regarding the nature of any possible prolongation of life by yogio powers.

According to the VaibhAshika theory, such a thing is contrary to the laws



of karma. The life span (jfvita) is a result of karma (viptfkaja) , which
does not admit any prolongation by ssraffdhi.

This controversy arises from the well known legend of the Buddha's
declaration that he could, on account of his mastery over the four paths
to piddhi live in the same birth far a kalpa or a kalpava“esha.

The Ko”akdta fully deals with this controversy whiledealing with
a topic: kati indriy&ni vip&kafr. There the Kofak£fra maintains, contrary
to the accepted Vaibhffshika theory, that in the case of such prolongation
of life by the Buddha (or any other arhat), the yogic powers supersede the
karma and produce a new life. It 1is, therefore, a life which is samtfdhija
(barn of samffdhi) and not vipfkaja (a result of karma).

This view of the KoS$akfka is censured by the V pitti as uninformed,
contrary to the words of the Buddha and unworthy of ary criticism. The
accusation is even made that the Ko”akara had accepted the Vaitulika-~ffstra
and had so entered the portals of Mahdydna.

The V pitti next deals with the four samskdras known as the
samskrita-lakshaj*as or the phenomenalising characteristics of all phenomena.
They are: j& tl (origin), sthiti (subsistence), jartf (decay) and nffa
(extinction). The Vaibtoffshikas, on the basis of a sutra, conceive that
every phenomenal element in its each momentary existence is simultaneously
affected by all these four samskSiras.

The Sautrdhtikas hold that as these four samskffras have natures
opposed to each other, they cannot simultaneously function on a momentary

thing. They point out that these four lakshanashave no reality as they



were spoken of by the Buddha only with reference to the series of moments
(pravaha) and not to the kshapa (moment).

The Kodakdlra openly favours this Sautrdhtika view in the Bh&shya.
The V fritti criticises this 'ndstikapaksha adopted by the Kodakdra. The
last three samskdras, viz. , nffma-kdya, p&da-kdya and vyafijana-kdya
(samskaras which impart significance to wards, sentences and articulate
sounds respectively) are discussed in detail in the V pitti. The
Sautrdhtikas maintain that since these samskdras are not different from
vdk-sabda, i.e. , the sound of speech produced from the atoms of sound, it
is not necessary to invent suoh new samskaras outside the group cf M atter.

The Kodakdra favours this view and ridicules the V”bhdshika
doctrine of the chitta-viprayukta-samskdra. The V pitti contains an answer
to his arguments. It also criticises the Miindnisaka, Vaiyakarana and
Vaideshika theories of dabda. The Bbdshya does not refer to the views of

these three schools.

The third pada comes to an end with the discussion an the
viprayukta-samskdras. The fourth pdda, containing a discussion on hetu,

pratydya and phala is entirely lost.

ill  Adhydya

iR Srikfe 150-153 3
The first three pddas of this Adhydya, dealing with cosmology are

entirely lost. Only cue topic of the dissolution (saravartanl) of the



universe is available to us. A number of controversies regarding the
antardbhava (intermediate existence between two lives) and the pratltya-
samutpada are thus lost to us, as not less than thirty folios of this

Adhydya are lost.

IV~ Adhydya

fedrikds 154-157]

The IV Adhyaya deals with the doctrine of karma. The V pitti
opens the first pada with a criticism of the idvara-kdrapa-vada in more
detail, than the Bhdshya. The karma is divided into its traditional three
types: physical, vocal and mental. The first two are further divided as
vijflapti {Manifest act’) and avijfiapti ('unmanifest act'). These two
Vaibhdshika conceptions, rejected by the Sautrahtika school, are very
pointedly criticised by the Kodakdra in the Bhdshya. Unfortunately, the

V pitti here i1s interrupted as several cf its folios are lost.

[KSrikfe 159-169 3

The beginning portion af the second pada is also lost. The
V pitti here deals with further details of karma. The karma 1s of three
kinds: sanrvara karma (act of abstention from evils), asamvara karma (act
of indulgence in evils) and naiva-samvara-ndsamvara-karma (absence from
the first two kinds of karma). Of these the first is again divided into
three: prdtimoksha-samvara, dhydna-samvara and andsrava samvara.

Of these, the prdtimoksha-samvara is dealt with in detail. The
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V ritti contains an answer to a criticism from the KoAakara regarding the

Ka”mira-Vaibhdshika definitions of the updsaka and bhikshu.

[Kdrikds 170-1873

The remaining portion of this pdda is devoted to the treatment
of various kinds of karma divided in several groups of triads. Here too,
the Vpitti closely follows the Bhdshya and borrows several portions from

the latter.

[Karikd 188]

The only other notable point in this pdda is a reference to a
Ddrshtdntika view. The Darshtdnfika maintains, on the basis of a sutra
passage, that the kledas known as abhidhya (covetousness), vydpada (illjwill)
and mithyadrishti are of the nature of karma. The V ritti considers this
a wrong view since it results in the identity of karma and klefa. The
Ddrshtdntika is here called ’Sthitibhdgiyal, a term not used either by the
Kodakdra otr by Ya“omitra. The V pitti criticises the Kodakdra for adopting

this heretic view, which is contrary to the Abhidharma.

LKdrikas 190-1983

The third pdda is devoted to a discussion on the ten karmapathas
(the ways of acting). The V ritti gives their definitions, stages of
completion and various other details. In this connection it refers to the
Pdrasikas who consider it religious to kill their parents and also indulge

in illegitim ate relationship with their mothers. The Brahmanas are



accused of Justifying their plunders and the Vedas are condemned as

irrelevant talks. The Jainas (nagnaja) are criticised for their wrong
conception of himsd. It may be noted that this whole criticism is much
in the same wards as in the Bhdshya. The V pitti, however, contains a

longer examination of the ydjfitka conception of the sacrificial himsd.

LK Sriki 199 ]

The next notable point is a controversy about the destruction
of the kudala”-mula (the basis or roots of goodness). The Kodakdra gives
several details about the nanner in which the kudala-mulas are completely
annihilated by the power of wrong views (ndtiyd-dpish$i) e It is a
Vaibhdshika doctrine that every person is endowed with some kind of
kudala-mula but this can be completely annihilated without any residue by
the evil powers of mithyd-dpish$i. The Kodakdra, however, maintains that
the elements of kusala are never entirely lost, but persist in the form of
subtle seeds even in the akudala state of mind. The V ritti quotes this
view of the Kodakdra and puts forward the arguments of Dipakdra supported

by the dgama.

LKdrikds200-222]

The remaining portion of this pdda is devoted to other details of
the karmar-pathas, more or less on the same pattern as the Bhdshya. At the
end of this pdda we find a new topic, viz., the karma-svakatd, not
mentioned in the Bhdshya. The latter, however, contains discussions on

tripi dvarapdni (three obstructions) and five dnantarya-karmas (conducts



that find retribution without delay). These topics are not found in the

Vyitti*

LKarilofe 223-230]

The fourth pdda is solely devoted to a full discussion of the
bodhisattva doctrine. The Bdli Abhidharma works do not even mention this
topic. Even the Visuddhimagga makes just a stray reference to the
bodhisatta-sfla. The Bhdshya deals with this, but only incidentally and
devotes only four kdrikas (Ak. IV. 108-111). The V pitti, therefore, is
our only Abhidharmika source for the Hinayahist interpretation of this
important topic.

The V ritti contains a long description of the determination of
the bodhisattva to help the world by cultivating the bodhi-chitta and the
pdramitds. This is given in a very ornate style, unusual in Abhidharmft
works, reminding us of similar passages in the Saddharma-pupflarika or the
Soikshd-samuchchaya. Conditions attending the first moment of the bodhi-
chitta and the acquisition of other excellences are given in detail. The
V pitti enumerates the thirtytwo mahd-puruasha-lakshapas (marks cf a great
man) and the eighty anuvyafljanas (the secondary marks) in conformity with
their traditional lists. The Bhdshya omits this enumeration, but instead
enumerates the names of the sixty sthdndntaras, constituting a kalpa,

v/hich are not given in the V ritti.

[KSrik* 231]

Only four pSraroitas (viz. , dfina, dila, virya and prajfia) as



against the traditional six or ten, are mentioned in the V ritti. The
V fritti informs us that the VaibhdShikas do not consider the kshdhti and

dhydna as separate paramitas but include them in the sila and prajjRd

respectively. The vinayadhara-Vaibhdshikas, it says, read only four
pdramitas in the Vinaya. Neither of these views are mentioned in the
Bhdshya.

[KSrikSs232-235]

Here the V ritti introduces a very important controversy,
unnoticed by the Koiakara. It i3 claimed by some (Mahdydnists) that the
bodhisattvamdrga is not preached in the three Pijakas. The Dfpakara takes
up this challenge and argues that all the essential points (even including
the thirty-seven bodhipdkshika dharmas) of the bodhisattva path are
preached in the Sdtras, and the pdramitas are mentioned in the Vinaya.

It is, therefore, a great heresy to suggest that this doctrine is alien
to the Pifcakas. Since there are several Sutras and Pifrakas, the V ritti
makes it clear that only those wards of the Buddha are authentic which are
included in the Pour Agamas by the elder councillors like Mahdkddyapa and

Ananda.

LKfirik*. 239-241]

This leads us to a still more controversial topic of the
phalabheda. If the bodhi-mdrga is not different from the Pitaka-
preachings, how do we account for the difference in the accomplishments

of a srdvaka, a pratyekabuddha and a Buddha? The V ritti very consistently



maintains that the entire preaching of the Lord, which is to be traced
to the three Pijakas, points to the two kinds of Deliverance, viz. ,
chetovimukti and prajfid-vimukti. Both these are equally attained by the
3rdvaka, pratyekabuddha and the Buddha. The difference, therefore, is
not in their Deliverance but only in their phenomenal excellences of

equipments, faculties and aspirations.

V  Adhygya

[Kdrikds 239-261]

The fifth Adhydya is devoted to the exposition of the anuiayms
and other minor kle”as. The Sutras speak of the six basic anudayas, viz.,
rfiga (bias of passion), pratigha (ill|?7ill) , mcha (infatuation), mdna
(pride) , vichikitsd (doubt) and drishfci (wrong views). In Abhidharma these
are further divided into ninety-eight. As Xaiomitra points out, the
different schools attach different meanings to this term. The Vaibhdshikas
maintain that the anuiaya means paiyavasthana, the Vatsiputriyas hold it
to be prdpti, and the Sautrdntikas consider it a bija. The Kodakdra
examines the first two views and openly favours the Sautrdntika theory of
Mia- The V ritti borrows that part of the Bhdshya “ich criticises the
Vatsiputriya, but strongly criticises the Kodakdra for his Sautrdntika
bias. The V ritti is brief here, as it says, it has discussed this topic
in the Karma-chintd (the IV Adhydya) and also in a work known as

Tattva-3aptati. This work is unknown to us. It may quite well be an



independent work of the Dfpakara, written an the model of the Paramdrtha-

-saptati of Vasubandhu.

[KSrika 271 ]

A controversy about a dpishfi known as the dflavrata—pardmarsha
(grasping after works and rites) should be noted here. There are various
views about the way this dpishji is destroyed. The Kodakara strongly
criticises the Vaibhdshika theory that this dpish”i is removed by insight
into the Second Truth (samudaya-dardana). The V pitti upholds the orthodox

Vaibhdshika viewpoint shared by Acharya Samghabhadra.

LKdrikds 272-288]

The rest of the first pada deals with several details about the

ninety-eight divisions of the anudaya.

[Kdrikas 289-324]

The second pdda of this Adhydya constitutes by far the most
important part of the whole work. The fundamental principle of the
Sarvdstivdda school, namely, the reality of the past and future elements,
is discussed here in opposition to the Sautrdntika arguments forwarded
by the Kodakdra in the fifth Kodasthdna of his Bhdshya. We are familiar
with this controversy through the pioneer works of Steherbatsky and
Poussin. The Dipakdra takes up each argument of the Kodakdra,
reinterprets the relevant sutras put forward by the Sautrdntikas and
establishes, with considerable success, the Vaibhdshika doctrine of the

Sarvdstivdda.



Both the Bhdshya and the V ritti quote in this connection the
four theories advocated by Dharmatrdta, Ghoshaka, Vasunri.tra and Buddhadeva.
But there are a few important points found only in the V ritti. The latter
refers to the schools of Ddfcshjdhtika, Vaitulika and Paudgalika and
equates them respectively with the Lokdyatika, Vainariika and Nagndja
(jaina) schools. The V ritti quotes Kuradralata's view supporting the
Vaibhdshika view-point. It also examines the doctrine of Brinyavada, the
paripdmavdda of Sd”“ikbya, the avayavivada of Vaideshika and contains a
valuable reference to the trisvabhava-vdda of the Kodakdra who is described

as a Mahdydnist fallen from the Sarvdstivada.

[K&ikfc 325-359]

The rest of this pdda deals with different anudayas obtaining in
different states of mind. The Kodakdra is very brief and explains this
point by way of an illustration of the sukhendriya. The Dipa devotes

twenty-five kdrikds to this topic.

[Kdrikds360-370 ]
The third pada is devoted to the exposition of other kledas
grouped as dsrava, ogha, yoga, updddna, sanyoJana, bandhana and grantha*

The V ritti here differs very little from the corresponding Bhdshya.

[Kdrikds 371-383]
The upakledas or minor kledas collected in the Kahudraka-vastu

(corresponding to the Pali Khuddalea-vatthu-vibhanga) are dealt with in detail

in the Vritti. The Bhdshya is very brief and mentions only three upakledas.



The last portions of this pdda and the entire fourth pdda,

containing details on the kleda-prahdna and kleda-parijfld are lost.

VI  Adiiyffya

This Adhydya deals with the drya-mdrga or the stages leading to
arhatship. A large portion of this Adhydya, consisting of about seven

folios, is lost.

[KSi-ikSs384-390]
The first pfida contains discussion on the dardana and bhSvand-
-ndrga. In this connection the practices of the four smrityupasthdnas
(or application of mindfulness on the nature of the body, feelings, mind
and dharmas) are explained in detail as they alone bring the annihilation
of the impurities (kleda-kshaya)e Of these the last, viz. , the dharma-
smpityupasthdria 1is equivalent to vipaiyand, the analytical insight into
the law of pratitya-samutpada, the central teaching of the Buddha. It
is called here ,dharma-*raudrd, and is identical with the term '“unya*.
The V pitti, however, deems it necessary to delimit the meaning of this term
against the absolutist interpretations and explains that the samskaras
are not devoid of svabhdva (own nature) but are only anatma, 1i. e.

, devoid

of a substance. The Bhdshya does not contain this comment.

[Kfe-ikfc393-438]
The practice of the smrityupasthanas is conducive to the

attainment of the first four stages in the darsana-radrga. They are known



as ushma” murdha, ksh£hti and laukikffgradharma. The first is the efire*®
of intuition producing the pacification (iama) of mind. The second is
called murdha (superior) as it enfeebles the power of mithyf£drishti and
thereby consolidates the kusalamulas. The third is called kshanti
where the aspirant achieves unassailable faith in the 'triple gems*. The
fourth stage is ’supreme phenomenal existence', so called because it is a
turning-point in the career of the aspirant. This stage is comparable
to the gotrabhu-chitta of the Pali Abhidharma. This stage is followed
by fifteen moments of insight into the Pour Truths and culminates in the
darfana-m£rga known as srota-Spatti or the entering upon the Noble Path.
Various details concerning these stages and controversies relating them
are given in the Vritti. The remaining three stages, viz. , that of the
sakrid£g€min, anagamin, and the arhat, belonging to the bhtfvanamSrga are

also dealt with in the third pfida, a major portion of ?hioh is lost.

[KSrikas439-475 ]

The fourth p£da contains an exposition of several kinds of mfirgas
and pratipats (modes of progress) spoken in the Sutras. A large portion
is devoted to the thirty-segen bodhipakshya-dharmas covering all the
essential factors leading to the bodhi. Bodhi, according to the
Vaibhffshikas, constitutes the two illuminations, viz. , the kshaya-jflffna and
anutpfda-jfidha, terms which we repeatedly meet in the following Pali
passage: 'khi*iff me jffti ... ndparam itthattdya®. This bodhi, says the

Vritti, is of three kinds, viz. , buddhabodhi, pratyeka-buddhabodhi and



drdvaka-bodhi, giving rise to the concepts of Three Ydhas, differing not
in kind but only in the degrees of practice of the thirty-seven
bodhipakshya-dharmas. These dharmas are then explained in detail in the
traditional manner. The only notable point is that the V pitti, as in
the case of the indriyas, devotes seven kdrikds to explaining the reason
far not including several dharmas under the bodhipakshya. This topic is

not found in the Bhdshya.

VII  Adhydya

[Kdrikds476-492 3

The Lard has said that this spiritual discipline (marga)
consists of three skandhas (aggregates). 'The dfla-skandha®*, says the
V pitti, 'is explained in the Karmddlxjrdya (i.e. the IV Chapter), the
samddhi-skandha will be explained in the VIII Adhydya, the prajfid-skandha
should now be explained'.

The treatment of the prajflff is more or less an the lines of the
Pali Ndgavibhanga. The Pali works are more elaborate and enumerate a
large number of jfidnas but the Sanskrit Abhidharma works (including the
Bhdshya and the V pitti) deal only with ten kinds, viz. , dharma, anvaya,
sam vriti, para-chitta, duhkha, samudaya, nirodha, marga, kshaya and
anutpddajfSdna. A large portion of the Vpitti dealing with these and

controversies relating to them is lost.

[K£rik£s493-495 ]

The third pdda of this Adhydya is devoted to the exposition of
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the eighteen extra-ordinary qualities (asffdhfiranSfc. dharmfifc) of the

Buddha. They are ten powers (bala), four confidences (vaisfiradya), three
applications of mindfulness (smpityupasthahas) , and great compassion (maha
karuji&). These qualities appear only in the Buddha on his attainment of

the bodhi, 1i.e., the kshayajflffna.
A

[KSrik* 496-497]

The treatment of this topic is not much different from the
Bhffshya. We may, however, note that a Mah£fy5Snist term sarv£k£rajfiatf is
mentioned in the V pitti in i1ts description of thesarvatra-gSminf pratipat-
-jf& habala. Its definition of the term dhfftu (in the nfnfdhatubala) is

identical with Samghabhadra*s definition quoted by Yasomitra.

[K&rikfc 517-533]

The fourth pdTda deals with jfiAhas which are not exclusive to
the Buddha. They are six abhijfias, three vidySs, three pratiharyas and
such other intellectual powers obtained by yogic practices. The only
notable point here is the view of the Dipakara about the three vidy£s
which is identical with Samghabhadra®* view, quoted and accepted by

Yafomitra.

VIII  AdfrySya

[K & ikfe534-546]

This last Adhydya deals with samatha or saraffdhi. Details about
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the three kinds of dhyffnas (sffsrava, suddha, anasrava) and the five
ahgas (vitarka, vichffra, priti, sukha, upekshff) are given in the first
pada. Various controversies on the nature and number of the five ahgas,

contained in the Ehffshya, are lost in the Vritti*

LKSrikSs 547-554]

The second pdda contains controversies on arusjya (unshakable)
and four arupaAflhyffnas. The Vritti here is rather brief compared to the
Bhffshya. The last portions of the second pffda, containing controversies

on the dhyShantaras is lost.

iK firik*.554-563]

The- third pffda contains brief criticisms of the Bf’aﬁmanical
conceptions of dhyatff, dhyana and dhyeya, and also of the controversy over
karm”jmffrga and jflffnaraarga. It also contains a criticism of the Vedic
mantras. The V pitti in this connection mentions the mantras of Pffraslka,
Sahara and Kffpfflika and criticises the casteism of the Brahmapas, These

points are not found in the Bhffshya.

LK firik* 588-597] ‘
Now we come to the last folio of our incomplete manuscript.
This folio contains a brief discussion an the four apramffnas (boundless
states, also known as brahma-viharas) eight vimokshas (deliverances) and
eight abhibhv&yatanas (stages of mastery) in the same order as in the

Bhffshya. The Bhffshya after this deals (in three karikas = Akh* VIII*

36-38) with the ten kritsna-ayatanas. This is followed by five concluding
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verses in which the Ko”akara says that he has composed this Abhidharma-
£€£stra conforming to the Kffshmlra-Vaibhfishika school in order to save the
Lord's dispensation from growing dissensions and ignorant heretics.

Most probably the Dlpa too came to a close after a few additional
verses. It is most unfortunate that we should have lost the last folio
Alich might have given us the name of the author and also a statement of

the circumstances that led to the composition of this important work.

1. ra-Vaibhfishika-niti-siddha£ prffyo may”"’yam kathito'bhidharmajp/
Ak. VIII. 40ab.
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IT. RELATIONSHIP BETWEEN SITIRA AND ABHIDHARMA.

This brief sketch of the Dipa and its V gitti reflects
predominantly the Vaibhdshika attempt to correct the Kodakdra of his
Sautrantika bias. It is, in a way, a record of the dispute between the
Sautrdntika and the Abhidharmika an the interpretation of the 'Sutras*
of the Buddha. Before dealing with the specific differences between
the two schools, we may here trace the meaning and interrelation of the
terms Sutra and Abhidharma as seen by these schools.

The earliest canonical reference to the term sutral is found in
the Mahdparinibb&na-sutta. It is said there that the Buddha on the eve
of his parinirvdna laid down the following four *Great Authorities *:

"In the first place Brethren, a bhikkhu may say thus: Prom the mouth of

the exalted one himself have I heard, from his cwn mouth have I received

it. This is the Dhamma (Doctrine), this is the Vinaya (Law), this 1is the
teaching of the Master. The word spoken, ... should neither be received
with praise, nor treated with scorn ... but every word and syllable should

be fully understood and then put beside the Suttas and compared with the
Vinaya. If when so conpared they do not harmonize with the Suttas and
do not fit in with the rules of the order, then you may come to the

conclusion: *verily, this is not the word of the exalted one, and has been

1. The term sutta occurs several times in the Nikdyas. In the Majjhima
(1.133, III1.115) and in the Ang (11*7, 11.103, 11.178, 111.86, II1.177,
II1.3§1) it is mentioned as one of the arigas of the traditional *navanga-
satthus& sanale The term suttanta occurs in the Saferutta (I11.267) and
A&g (1.60, 1.72, 11.247, 111.107, 111.178), but not in the sense of a
particular collection cf the words of Buddha.



wrongly grasped by that brother. ’ Therefore, Brethren, you should
reject it. But if they harmonise with the Suttas and fit in with the
Vinaya, then you nay come to the conclusion: Verily this is the word
of the exalted one and has been well grasped ty that brother. e ctc.

This passage, occuiing in one of the most important and widely
respected sutras, is very interesting for the history of the authenticity
of several Buddhist scriptures handed down to us. It anticipates, even
during the lifetime of the Buddha the existence of several different
Versions2 and at least one authorized version of the Sutta and Vinaya
collections. It is possible that this particular authorized version was
accepted as the only authentic one in the First Council of R£jagriha,
held immediately after the passing away of the Buddha. The omission of
the term Abhidharma in this passage, in spite of its occurence in several
other suttas, points to a later period for the composition of the
Abhidharma texts, traditionally claimed as the word of the Buddha. The
passage itself is silent on the meaning of the terms sutta and vinaya,
but from the context we can assume that they are used here to indicate
the collections of the dharama and vinaya preachings of the Buddha.

The exact meaning of these twoterms, viz., sutta and vinaya,
wass till a controversial point even during the time of Buddhaghesa.
I. See Adv. p.100, n.l1.
2. Not of the written words but ofthe words heard byhis direct
disciples as, for instance, shown in the Chullavagga; fiyasmantam Purdpam
therf£ bhiklchu etadavochum. *therehi, avonso PurSpa, dhammo cha sangfto™®--

upehi tam sangitift ti. * */5Susafigf£tSvuso therehi dhammo cha vinayo cha,
api cha yatheva mayf Bhagavato sammukha sutam sammukha pa”iggahitam

tathevEham dharessdmi ti. * Vinaya, Vol.Il, p.290.
3* For a difference between these two terms, see Oldenberg*s
Introduction to Vinaya Piftakam, I. pp.X-XIV.



In his commentary on this passage, Buddhaghosa records several views on
what constituted the sutta and vinaya:

I. Here the *sutta® means Vinaya, as is said: 'where was this
prohibited? At Savatthi in the Sutta-vibhanga. 1 '"Vinaya* means
Khandhakas, as is said: 'In Kosambi, on the transgression of the Vinaya'.
But this explanation does not cover the entire Vinaya-pitaka. "

2. Or 'sutta' means Ubhato-vibhanga, whereas 'vinaya* means
Khandhakas and Parivara. In this view the entire Vinayapitaka is
included (but not others).2

3  Or 'sutta' means Sutta-pi®“aka and 'vinaya' means the Vinaya-
pitaka. But here only two pifakas are covered (not the third, i.e. the
Abhidhamma).

4% Or 'sutta' means the Sutta-pifaka and the Abhidharamapifaka, and
'vinaya' means the Vinaya-pitaka.

Even this explanation is not satisfactory as there are many

works which are not included in 'sutta', e.g. Jataka, Niddesa, etc.

(all books of the Khuddaka-nikAya)

l. ettha cha 'suttan' ti Vinayo, yatifaha: ‘'kattha patikkhittam?
Savatthiyam Sutta-vibhange ti. '"Vinayo' ti Khandhako. yath'Aha:
'KosambiyA vinayatisare' ti. evam Vinayapitakam pi na pariyadiyati.
Digha A» 11<P*565.

2. Ubhato-vibhango pana 'suttam', Khandhaka-ParivarA 'vinayo* ti: evam
Vinaya-pi$akam pariyadiyati. Ibid.

3. atha vA Sutta-pitakam *suttam?®*, Vinaya-pitakam 'vinayo' ti: evam
dve yeva pi“talcani pariyadiyanti. Ibid.

4*  /SuttantAbhidhamma-pi®takani va 'suttaA', Vinaya-pitakam 'vinsyo' ti:
evam pi tini pitakani na tava pariyadiyanti. asutta-nAmakam pi Buddha-

vachanara n&ma atthi, seyyathidam: JAtakam Patisambhida Niddeso sutta-
nipAto Phammapadam UdAnam Itivuttakam Viinanavatthu Petavatthu TheragathA
TherigathA Apadanafo til Ibid.



5% Sudinnathera, however, says: "There is not a word of the Buddha
which is not sutta. ‘Suttal means three Pifakas. ‘vinaya® 1s (only
mentioned separately as) a means (of subdueing passions)." And to
illustrate this he puts forth the following sutta:- "Those things of
which you know thus: these things lead to passion, not to release therefronv
these to bandage <<+ these to luxury not to frugality, of these things hold
definitely: Thi3 is not dhamraa; this is not vinaya, this is not the word
of the Teacher."

"But as to those things, 0 Gotami, which you know lead to
dispassion, to release from bandage, to the dispersion of rebirth, to
wanting little, to contentment, to solitude, to exertion and to frugality

(and in no case to their opposites), be assured that they are dhanma, the

2
vinaya and the word of the Teaoher."
“Therefore", concludes Buddhaghoaa, " ‘sutta* means the three
Pitakas; 1lvinaya* means all that is conducive to the subdueing of passion

But those words which do not occur in the tradition of the suttas but

appear only in the apocryphal Vessantara, Ummagga, and Vinaya and the

Vedalla-pitakas, or in one of these ... they are to be considered as not
l. Sudinnatthero pana: asutta-nSmakam Buddha-vachanam ndma nTatthi* ti,
tam aabbam pat;ikkhipitva: tipi pijakani ‘suttam®, *vinayo* pana Karapam
ti Aha. tato tam kdranam dassento idam suttam fihari. Ibid.
2. Ye kho te Gotami dhamrne jaheyyasi, ime dhammf£ saragiya samvattanti no
vir£gfya, sa%-ogAya samvattanti no visanyogffya ... -ASkamsena Gotamf
jdneyyasi: 'nm*eso dhammo, n*eso vinayo, n*etam satthu-sffsanan* ti.

Ye cha kho te Gotami dhamme jAineyyasi, ime dhanmf virf£gfiya samvattanti
no saragfiya ... apa”fchaydya samvattanti, no £chay£fya. -Ekarasena Gotamf

jdheyy”si: *eso dhammo eso vinayo, etaift satthu-sasanan®* ti. JEUE> 1V .p.280.



the wards of the Teacher ... "

One can see in these explanations an attempt to extend the
meaning of these terms and particularly that of sutta. First it is held
to mean only a single Vinaya text, viz. the Suttavibhanga, then a larger
Vinaya text, the Ubhato-vibhanga. Next it is made to include not the
Vinaya texts, but the entire Sutta-pifaka. Then it is made to include
both the Sutta and Abhidhamma Pijakas, and finally not only all the three
pifakas, but also anything that may be conducive to a holy life.

The purpose of this extension evidently appears to include the
Abhidharma (and also the KhuddakanikAya) which is not specifically
mentioned in the passage dealing with the mahApadesas. The commentators
are determined to include it and end in giving a very wide and general
meaning to the term sutta, thereby making it comprehensive enougjh to
include all good wards.

The SarvAstnvAdin version of the MahAparinirvAna-sutra also
contains the mahApadesas. They are identical with the Pali passage,
except far one more significant phrase - "dharmatAm cha vilomayanti"e
1. tasmA *suite* ti tepijake Buddhavachane otaretabbAni, ’vinaye* ti
etasrniift rag* Adi-vinaya-karajie saAsandetabbani ti ayamettha attho.

fna ch* eva sutte otaranti®* ti sutta-pafipafiyA kattbachi anagarrtva
chha”iim utthApetva gulJha-Vessantara guj-ha-Ummagga-gulJha-Vinaya-Vedalla-
—pitakAnam afSflatarato agatani ... -EvaA Agatahi hi rag’adi-vinaye cha na
paltfSAyamanAhi chhacjl*etabbAhi honti ... Digha A. II. pp.565-6.
2. tasmAt tarhi ta Ananda sfltrAntapratisarajiair bhavitavyam na pudgala-
pratiAaranaih katham ... yadi sutre *vataryamahA vinaye sandar“ayamanAli
sutre navataranti vinaye na sandri®yante dharmatam cha vilomayanti ...

nAyam dharmo nAyam vinayo nedam Sastuli “Asanamiti viditvA chhorayitavya”.
MahApariniftvapasutra, pp.238-240. Vide Adv. pp.99 and 197-



The term dharmat# is quite well known to the Pali scriptures.”

It is, therefore, difficult to account for the omission of this term in the
Pali version. In the absence of any commentary on the Sanskrit
Ivlah£parirdrvEp& -sutra, we have no precise information on how the
Sarv£stivadins understood these terms. Fortunately, our V ritti gives
some explanation of the term sutra. It says% only that sutra is to be
accepted which was spoken by the Buddha, collected in the four agamas by
the elder councillors Mahfk£3yapa and Ananda, and which is contained in the
Uddinathsthali'aA (summary verses). This explanation helps us to identify
the term sdtra with the four agamas, viz. the Dirghfgama, the Madhyamigama,
the Saifryuktffgama and the Ekottarigama, corresponding to the first four
Hikayas of the Pali canon. The Abhidharma pitaka and the Kshudrakﬁnik;Sya
(Pali Khuddakanikaya) are not included here in the term sutta, pointing
again to their late acceptance as canonical works. Incidentally, it may
be noted that in the nikSya classification, Abhidhamma Bitaka is included
by Theravadins in the Khuddaka-nikfya.” The Sarvastivffdin meaning of the
l. We find such expressions as dhammatS es& bhikkhave yam silavato
avippafis£ro uppajjati (Ahg. V.p#2), Bhagavf pajipanno ... kalyapa—

- dhairmataya ... kusaladhamrnataya (Ailg. V.p. 66), esa Buddhtfna dhammata
(Saftyutta, I.p.140), samkhardham khayadhammatam vayadhammatam ...
viparinamadliamiratam nissaya bhasitam ... (Sarfyutta, IV.p.216) etc.

2. yat khalu sutram bhagavata Buddhena bhashitafli tach chaturshv agaraeshu

sthavira-M ahfikasyapa-sthavir*Ananda”dibhiji sahgitikartribhih Uddana-
gathabhir nibaddhaifi tadeva grabyam. Adv. p.197*

3* On the uddana-gf£thas, see Adv. p.197>n.6. «cf. Pali uddana-samgaha
compiled by SangitikAtas. See Dhs A. 1.68.

4. katamo j*huddaka-nikdyo? SakalaiS Vinaya-pitakam, Abhidhanraa-pitakam,
KhuddakapA”~ha —Dhammapadadayo cha pubbe dassita paflchadasappabheda;
thapetvS chattero NikSye avasesam Buddhavachanam ti. Dhs A. I.63.



term sutta appears more accurate and nearer to the original meaning of
that term, compared to the several meanings given by Buddhaghosa.

The term fdharmata* found in the Sanskrit version of the
raahSpadedas is also at a later period accepted by the Theravdda school.
The Nettipakarapa, a non-canonical® Pali work ascribed by tradition to
Mahdkachchdna ( a direct disciple of the Buddha) , contains the term
dhammatd along with sutta and vinflya. The meaning of these terms given
in this work differs from the traditional Ajtthakathds. Its version of

4T

2
the Mahdpadesas reads: *'... those words and syllables should be put beside

I 2

the suttas, comparedwith the vinaya and put alongside the dhammatd.

With which sutta are they to be putbeside? With the Four Noble

Truths.

With which vinaya are they to be compared? With the pacification
of passion, illwill and infatuation.

In which dhammatd are they to be tested? In the doctrine of
patichcha-3amuppadar

This explanation is remarkable in that these three terms are not
identified with any Pitakas, but only with the general preaching of the

Buddha.

. 1 1 . [ Lor [l miri-1 ' 1

l. In the Burmese tradition this book is included in the Khuddaka-nikffya.
See Winternitz, A History of Indian Literature, Vol.Il, p*77» n.3*

2. katamasmim sutte otdretabbdni? chatusu ariya-sachchesu. katama-
smim vinaye sandassetabbani? rdgavinaye dosavinaye mohavinaye. katamiyam
dhamnatdyam upanikkhipitabbdni? patichchasamuppdde. N etti, p.22.

3. Sarvdstivddins also interpret dharmatd as pratltya-samutpdda:— [na cha
3utram bddhate] na cha sutrdntaram virodha”™ati. [na dharmatdril bfidhata] 1ti
pratftya-samutpddadAharmatam. SlakV. p. 703*
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Dhammapdla (5th century A.D.) in his ccranentaiy an the Nettipa-
karaga, however, reasserts the a$$hakathf£ meaning of the term sutta. He
says: Mince there is not a single word of the Buddha devoid of (the
preaching of) Truth, it is said here that sutta means the Four Noble Truths.
The AtJhakathAs, however, say that sutta means three Pifakas. There is no
contradiction in these two meanings.

Despite the differences an the meaning of the term sutta, the
Tberavadins and the SarvAstivadins considered this mahApadeda as a
characteristic mark (lakshapa) of the wards of Buddha. Our V pitti twice
quotes this mahApadeda to refute views conforming to the Vaitulika-

-dAstra?

But the MahAyanists, against whom this mahapadeda was quoted by
the Hfnayana schools, never accepted it as an Authority or a standard for
judging the authenticity of a particular version of the Buddha-vachana.

They had a distinct disadvantage. Though they claimed that their
scriptures originated from the Buddha, they oould not by the very nature of
their teachings, name any drAvakas like MahakAdyapa or Ananda as their
compilers. Bu-ston in his account of the rehearsal of the MahAydhistic
scripture says2* "Manjusrf rehearsed the Abhidharma, Maitreya - the Vinaya,
and Vajrapapi - the Sdtras. It is said moreover in the Tarkajvala -

1. tattha yasma bhagavato vachanam ekagathdmattam pi sachcha-vimuttam nAma
natthi, tasmd ’suite* ti padassa attham dassetmm chatusu ariyasachchesu ti
vuttam. AlJJhakathayam pana 'tini pijakani suttam* ti vuttam. tam iminff
Netti-vachanena aflfiadatthu sarasandati cheva sameti cha. Netti A. p.219.

2. Vide Ady. pp.98 and 197*
3* Bu-stan®W History of Buddhisnu*Vol.II, p.101. MUTt*O bermiller.



The MahSy£nistic scripture is the work of the Buddha. The chief compilers
of it were Samantabhadra, Mafiju&rf, The Lord of the secret charms
(= Vajrap£8$i) , Maitreya and others. The "“ravakas were not the chief
compilers of our (Mah£y£jiist) canon, since the latter is not accessible
to them.f

This Mahay£nistic tradition appears to be very old. Bu-ston
supports it by a passage from Haribhadra*s Abhisamayalankara”-jTloka.
Haribhadra in this work gives a view of the purvachfiryas to the effect
that Vajrapdni is the compiler of the teachings of not only the Sfikya-
muni, but also of all the Thousand Buddhas (that are to arise in the
bhadra-kalpa?) Haribhadra further repudiates the Hinayanist claim of
authenticity by pointing out the invalidity of their rnahf£pade6as. While
commenting an a word ’moha-purushSh*, he says: W*infatuated*, an account
of not comprehending the nature of the Mother (the Prajftf-p$ramita) , due
to their belief that only that is a ward of the Buddha which compares
with the sutra, fits in the vinaya and conformsto the dharmata. [t may
be argued that such persons are really not ignorant, since they reject
the Mah£fyana on account of its nan-occurrence in the limited number of the
sutras of their School, because it does not fit intheir Vinaya and
because it goes against their socalled dharraatfi ofthe pudgala-nairdtnya
(the unreality of the individual Ego). But this is not proper, for in
that case the Muktaka—sutrasz, which are not read in the Sutrzlnta—pitakas,
1. Ibid.

2. The Kolakara quotes this sutra to enumerate the sixty sthf£nfntaras of
an asamkhyeya. Wide Adv. p.199>n*] and LVPAK.II1, pp.187-194-



may well be treated as not the words of the Buddha. Similarly, there i3
no concordance between different versions of the Sutra and Vinaya Pifakas.
The dharmata established in one school is not identical with that of the
other schools. With the eighteen different schools and their separate
versions of the three Pifakas, it is improper to hold the Mahapade®a as a
standard for judging the authenticity of the words of the Buddha*]ll

The same view is held by S*Shtideva, the author of the Bodhi-
charyayatara. Prajfldkaramati, in his Pafl,jikff on this work goes a step
further. He rejects the Buddha-vachana-lakshana propounded by the
Hinaydha schools and puts forward his valid definition:2 "This then is
the universal characteristic of the Buddha-vachana as preached in the
Adhya”“aya-samchodana-sutra®* uMoreover, 0 Maitreya, by four causes the word
of the Buddhas may be recognised. What four? (I) 0 Maitreya, it refers
to truth, not to untruth; (2) to the doctrine, not to the non-doctrine;
(3) it lessens sin, not increases it; (4) it shows the advantages of
NirvSna, does not indicate those of continued rebirth, ¢¢¢ When someone,
0 Maitreya, utters or 3hall utter a word endowed with these four qualities,
the believing young men and women will produce the idea ofBuddha, of
M aster; they will hear this Law as he preaches. Why?Anything,
M aitreya, that is well said is a word of Buddha.

This passage reminds us of the Buddha’s preaching to Gotana
1. Aaa. pp.260-1. Vide Adv. p.197> n.7*
2*  B. Pafljika, 1X.43-44- Vide Adv. p. 198, notes.

3. yat kiflchin Maitreya subh£shitam sarvam tad Buddha-bh£shitam. Ibid.
See Lamotte’s Le Traits de la GrandeVertu de Sagesse, 1. pp.81-2 ftotfcs.



quoted above. The Hihftydhi'stic attitude towards the Buddha-vachana is
well summed up in Emperor Asoka*s famous line; "whatever is spoken by the
Buddha is well spoken.""*' In Mah£fy£fha it is reversed. All good wards
become the words of Buddha.

Among the schools of Hfnayana, the disagreement is mostly on
the interpretation and not cmthe validity of a particular sutra. The
Kath£vatthu, for instance, which records as many as 217 points of
controversy, is solely devoted to a Therav£din interpretation of 18? suttas,
which were also accepted by its rivals. Even the Kodakara and the
Dipakdra, representing the Sautrf£ntika and the Vaibhdshika schools
respectively, differ, on almost all major occasions, only an the
interpretations of the ‘sCttras* and not on the authenticity of any
particular sutra. This may be illustrated by their debate an the
doctrine of sarvdsti-v£da itself. Not less than ten sutra passages3 are
put forward by both contending parties, each interpreting them in his own
way. The contention for the authenticity of a particular sutra is
generally to be found only in the Mahaydha works as we have seen from the
works of Haribhadra and Sdntideva.

In spite of these different versions and standards/inter-

pretations and doctrines, all the Buddhist schools, both Hfnaydna and

1. -fc kechi bhamte bhagavatf Budhena bhdsite save se subhasite vE.

Edicts of Asokat p.82 (Adyar edition 1951)*

2. The tradition, however, claims that the original Kathf£vatthu, as
accepted in the III Council, was elaborated by Moggaliputta to the extent
of the Digha-nikdya, bringing together five hundred orthodox and five
hundred heterodox suttas:— Kathavatthuppakarapam nfma. tarn sakavade
paflcha sutta-satdni parav£de pancha ti suttasahassam samodhdnetva vibhattara.
tarn vachana—maggato id£hi potthake likhitam agahetva sangiti-aropita—mayena
Digha-nik£yappam£naifi. Dhs A. 1. 15%

3. Vide Adv. pp.264-280.



M&hfiyanft, held some cannon, indisputable teaching of the Buddha* It was
this common heritage that held these schools together through centuries of
discord and dissensions. The origin of Abhidharma is to be found in the
beginnings of the attempts of the earliest Buddhists to find such a common
teaching.

The tendency of the samgha to split into various groups is
manifest even during the lifetime of the Buddha. In the earlier stages
the differences over the laws of Vinaya divided the fraternity. The Vinaya
texts are full of stories, invented as well as real, of monks and groups
who gave occasion far the institution of several major and minor rules of
the P&timokkha. But the differences over the Vinaya were not considered
as harmful as disagreement cn the doctrines of the Buddha. During the
latter part of the Buddha’s life, together with the rise of Devadatta as a
rival, we see a kind of fear among the elders that the unity of the Samgjia
may not survive the death of the Master.

Several suttas of the Pali canon bear witness to such a fear and
to a consequent attempt to preserve the doctrinal unity by putting his
more important doctrines in one collection.

In this connection, the P&s£fdika suttal, the S&mag&ma sutta2 and
the Sangiti suttanta” may be noted as of particular interest. The death
of the Jain leader N&thaputta Niganjha and a subsequent division in his
samgha form the occasion for these three suttas.

1. Dfgha, sutta 29, Vol.lll, p.117*

2. Ma.jjhima, sutta 104, Vol.II, 243.
3*  Digha, sutta 33, Vol.Ill, p.272.
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It is said in the introduction (nidana) to the Pasadika sutta;
"while the Lord was staying among the Sakyans, Nfithaputta the Nigantha
had died recently at Pdva. At his death the Niganthas became disunited

and divided into two parties, in mutual strife and conflict, quarrelling.e-

with each other ... - thou dost not understand this doctrine (dhamma) and
discipline (vinaya) but I do understand it. Thou art in the wrong; I

am in the right! ... Thou sayest last what should be said first, and
first what Ought to come lostl ... Truly the Niganthas ... were out
methinks to kill. Even the lay disciples <. showed themselves shocked ee -«
so badly was their doctrine and discipline set forth and imparted ... and
now wrecked as it was ... without a protector.”™

Now Chunda the novice who had seen this, visited Ananda at
Sffmagdma and reported it to him. And Ananda said "friend, this is a
worthy subject to bring before the exalted one". They went to the Lord
and reported the episode. The Buddha was not surprised to learn the
happening. He gives a long discourse on the nature of a perfect Teacher,
on the conditions of a perfect religion and claims that his is the perfect
samgha and the exalted Law. He then sums up his teachings and exhorts
the samgha in the following words: "Wherefore, Chunda, do ye, to whom I
have made known the truths that I have perceived, come together in company
1. tena kho pana samayena Nigapfcho Nathaputto PAvSyam adhuna kalakato
hoti. tassa kalakiriyaya bhinnd NiganthA dvedhikajata ... anflamaflflam
mukha-sattihi vitudantA viharanti - *na tvarn iraafti dhamma-vinayam ajanasi, e
"vadho yeva kho raafTfle Nigan“hesu Nathaputtiyesu vattati" Ye pi

savaka gihl odata-vasana, te pi ... nibbinnarupd ... yathS taft du.rélid(hAte
dhamma-vinaye ... bhinna-thupe appatisarane. Dlglia, I1I. pp.117-8.
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and rehearse all of you together those doctrines and quarrel not over them,
but compare meaning with meaning, and phrase with phrase, in order that
this pure religion may last long and be perpetuated, in order that it may
continue to be for the good and happiness ... and the weal of devas and
meniM

"TShich then, Chunda, are the truths which, when I had perceived
I made known to you ... ?

They are these - the Four Onsets of Mindfulness, the Four
Supreme E fforts, the Four Fatha to Efficacy, the Five Powers, the Five
Forces, the Seven Factors of Enlightenment, the Ariyan Eightfold Path.

2
These o Chunda, are the truths ...”

This sum-total of his preachings is followed by a discourse on
the principles and applications, on the same lines as the mah#padesas,
though this time without refering to the terms sutta and vinaya. The
sutta ends with a discourse on the infallible nature of an arhat and on
the ways to meet criticisms of heretics against his doctrine and discipline.
The whole trend of this sutta is to collect the supreme teachings
reassuring the sam”ia of their unity and infallibility in contrast to other
schools of heretics.

1. tasm#tw itha Chunda ye vo may# dhamm# abhififf# desit#, tattha sabbeh,eva
samgamma samfigarama atthena attham vyaffjanena vyafljanam samg#yitabbam na
vivaditabbam, yathayidam brahmachariyam addhaniyam as3a chiratthitika”, tad
assa bahujanahitaya ... 3ukh#ya deva-manussanam. Digha, I1I. p.127%*

2. katarae cha te Chunda may# dhamra# abhiftfS# desit# ... 3eyyathidam
chatt#ro satipatthan#, chattaro sammappadh#n#, chatt#ro iddhip#d#, paflchl
indriy#iji, paficha bal#hi, satta bojjhang#, ardyo a$$hangiko>Ifiaggo. -£me
kho t e Ohunda dhamm# ... IbicL

For a full exposition of these thirt"seven items, see The Dialogues
of Buddha, II. pp.128-130, notes. Vide Adv. pp.356-362.
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The SAnagAmsu-sutta also begins with the same episode of the
Nigantha N Athaputtal!s death. Here Ananda relates this to the Buddha
adding his hope that when the Lard dies, no Similar* quarrels will arise
in the samgha, to the grief and sorrow of gods and men.®

The reply of the Buddha an this occasion is worth noting here.
He repecats the dhanmas preached in the last sutta and asks: "What think
you Ananda? Do you observe even a couple of Bhikkhus at variance about
the truths which, when I had perceived, I na&e knovrn to you ... to wit,
the Pour Onsets of Mindfulness ... the Ariyan Eightfold Path?”2

”No Sir. But those who are about the Lard might, at his death,
stir up quarrels in the samgha retpecting the rigours of the regimen or
of the code. Such quarrels would make for the grief and sorrow of the
gods and men.

”0f little concern, Ananda, are quarrels respecting rigours of

regimen or of the code, it is possible quarrels in the confraternity about

2

the Path or the course of training which really matter. Here we can

I. tassa mayham bhante evam hoti: ma heva Bhagavato achchayena samghe
vivAdo uppajji, so vivAdo bahujanahitaya ... dukkhAya devamanussanan ti.
Majjhima, I1, p.245.

2+ tam Kkiift mafiftasi Ananda? ye vo raaya dhamma abhiflfta desitA, seyyathidam-
chattAro satipatthAha ... ardyo affhangiko maggo - passasi no tvam, Ananda
imesu dharamesu clve pi bhikkhu nAnavAde ti1 ...? Maj jhiroa, 11, p.215-
*abhinf!A desit A* ti Liahabodhimule nisinnena pachchakkhaA katvA paveditA.
Majjhima A. 1V, p.37*

3* ye cha kho, bhante, puggalA Bhag&vantam patissayamAnarupA viharanti, te
Bhagavato achchayena sa&ghe vivAdam janeyyum ajjhAjive vA adhipatimokldie vA
so’ssa vivAdo ... dukldiAya ... Ibid.

4. appamattako so, Ananda, vivAdo yadidam ajjhAjive va adhipAtimokkhe vA.
magge VA pi, Ananda, pa-fcipadaya vA samghe vivAdo uppajjaineno uppajjeyya,
so'ssa vivado ... dukkhAya ... Ibid.
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discern the rise of Abhidharraa, the supreme Doctrine of the Buddha, The
statement that there are no two opinions on the thirty-seven items, raises
the latter to a higher degree and can be called the central and universally
accepted preaching of the Buddha. The differences rising out of the
Vinaya are not ruled out, but they are not exaggerated. No particular
sutta is mentioned as the supreme, but only the sum total of all the
teachings put into anaggregate later known as the bodhipakkhiyS dhanroff.

It is the burden of a large number of suttas in the Digha and Majjhima
Nik&yas. It constitutes one of his last preachings to the congregation,
following the declaration of his intention of entering into parinirvSna?*
The Milindapafjjia almost makes a generalisation by saying that all tathagatas,
when they preach, preach these thirty-seven (bodhipakkhiya) dhammas.2 It
is said in the §addharma-pupflar:Tka that the career of a bodhisattva is

completed by practising these dharmas?  Almost all major works on Buddhism,

both HinayAha and Mahdy£na, contain this list. This, therefore, was the
supreme dharma, acceptable to all. It marks the beginning of the Abfai-
dharma.

This canbe corroborated by many suttas, particularly by the
Kinti sutta, wherethese thirty-seven dhammas are identified with the term
abhidharama. The followiﬁg discourse may be noted: "What think ye of me
Brethren? 13 it to get robes or alms, is it to get lodging or to secure

1. tasm ~jbi'ha bhikkhave ye vo dhaauirf may£ abhifffldya desita, te vo
sadhukam uggahetva ffsevitabba bhavetabbf bahulfk£tabbd ... sayyathfdam
chattaro satipajjhahi ... atthangiko rafggo ... Dfgfra, I1 >p. 127.

2. Vide Adv. p. 196, n.8.

3. Ibid.
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some future or other hereafter that the recluse Gotama preaches his

doctrine?

No Sir eee

Well then, Almsmen, you must school yourselves in the higher lore
which T taught you to wit, the four Onsets of Mindfulness ... the Ariyan

eightfold Path*

In this higher lore you must school yourselves in unity and
harmony without strife. So schooling yourselves, you may find two
Bhikkhus maintaining divergent views an the Abhidhamma.

The camnentary on this passage says: "In the abhidhanma means
in the supreme dhamnas, in these thirty-seven bodhipakkhiya dhammas
(qualities or items constituting or contributing to bodhi).”

The term 1lbodhipakkhiyA dhammal appears only in a few places in
the older NikAyas. In the Ang. N. it is mentioned without indication of
the scope of the term? In the Samyutta N, it is applied to the five
indriyas (saddhA coe pafiﬂA).4

The term occurs in the Aggaftfla-sutta. where it consists of seven
dhammas only? It occurs twice in the Vibhanga, and there too it consists
1. kinti vo bhikkhave, mayi hoti?chivarahetu vA samapo Gotamo dhammam
deseti ... tasmAtiha, bhikkhave, ye vo raayAdhammaabhifWA  desitA,
seyyathfdaih: chattaro satipajJhAnA, ... ariyo ajfhangiko maggo, - tattha
sabbeh'eva samaggehi sammodamAnehi avivadamanehi sikkhitabbarti; tesaii cha

vo, bhikkhave, samaggAnam ... sikkhatam, siyamsu dve bhikkhu abhidhamne
nAnAvadA. Ma.j.jhima, 1I. pp.238-9-

2. eabhidhammel ti“abhiV visiJfhe dhanme, imesu sattatimsa-bodhipakkhiya-
dhammesu ti attho. Ma.j.jhiroa A. 1V, p.29*

3. Ang. 111, 70, 300.

4*  Samyutta, V. 227;  237-9%

5. Digha, in. p.97.



of the seven bojjhangas. In the same book, the thirty-3even items are
called saddhammA? In the jAtakafcthakathA these thirty-3even are called
both saddhancja and bodhipakkhiya dhamma? The Visuddhimagga enumerates the

thirty-seven dhammas as bodhipakkhiya and discusses them in detail* The

5
Nettipakarapa once speaks of thirty-seven and in other place adds seven

2 6
saflflas to the thirty-seven, bringing the number of the bodhippakkhiyas to
farty-threel

The same thirty-seven items, called bodhipakshyAji or bodhipAkshikAh
8

dharmAh, are also found in most of the Buddhist Sanskrit scriptures. It
is possible that the seven bojjharigas formed the nucleus of this collection,
to which were added other dharmas. The overlapping character of several
items - e.g., the five balas again grouped under the five indriyas - was
recognized by the commentators. Consequently we find both in the Keoda and
in Dlpat as well as in the Abhidharanattha-aangaho of Anuruddha, an attempt
to delimit the term to contain only ten, eleven or fourteen dharmas.

This tendency to collect the most repeated and advanced teachings
of the Buddha and group them in several clusters is conmon to many suttas

of all five NikAyas.

. Vbh. pp.244 and 249.
. Ibid. p.372.

. saddhammaA ti ... sattatimsa-bodhipakkhiya-samkhAtam saddhammam.
Ataka, V. p.483*

. Viem XXII, 34-38.

. Netti, p.31.

. Ibid. p.112. Far saftftas,vide Adv. p.371-

. For a note on the extension ofthis term, see Mrs. Hhys Davids*
reface to the Vibhanga, p.XIV. Vide Adv. pp.356-7*

. Far a complete list, see BHSD, p.402b.

1
2
3
J
4
5
6
7
P
8
9. Vide Adv. p.358, notes.



1* The MahAsatipafcfchana-sutta is along discourse on the four
satipatthAnas and four ariya-sachchas.

2
2. The MahAnidAna-sutta is devotedto a long discussion on the
twelve angas of the patichcha-samuppAda.

3
3. The Chhachhakka-sutta is purely catechetical in that it deals
with six groups of sixes (chhakkas).

4
4. The BahudhAtuka-autta 1is composed solely to collect all 'dhAtus'
scattered in various suttas* Instead of the usual eighteen, we here find
an enumeration of forty-one dhAtus. The same sutta also contains a list
of twelve Avyatanas and the twelve angas of the patichchasamuppAda. This
sutta does not contain anything spectacular in the way of doctrine* But
the collection of all dhAtus in one sutta must have been in some sense a
novel thing, to entitle it to be variously called 'the Mirror of the
Doctrine', 'the Drum of Deathlessness *, or 'Victory in the Figh‘[”‘.5

The MahAsukuludAyi»autta contains a larger number of items. In
addition to the traditional thirty-seven items, there are mentioned eight
vimokkhas, eight abhibhAyatanas, ten kasinAyatanas, four jhAnas and six
abhiftflas. These topics are found fully discussed in all Abhidharma works?
A whole series of suttas with the appellation 'vibhanga' are

1*  Diaha* XXII (Vol.II, p.290).
2. Digha, XV (Vol.Il, p.55).
3. Ma.ljhima,sutta 148 (V ol.Ill, p.280).
4. Majjhima, sutta 115 (Vol.Ill,p.61).
5% tasm Atiha tvam, Ananda, imam dhammapariyAyam Bahudhatuko ti pi dharehi,
Ghatuparivatto ti pi nam dhArehi, DhamraAdAso ti pi nam dharehi, Anuttaro
Sa&gAmavijayo ti pi nam dhArehiti. Majjhima, sutta 115 (V ol.Ill, p.67).
6. Majjhima,sutta 77 (Vol.ll, p.l).

7. Vide Adv. pp.395 fol. and 429 fol.
8. Mjjhlaa, suttee 135-1"2 (Vol.Ill, pp.202-257).
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found in the Vibhangavagga of the Majjhima-nik&ya. They are (1) ChulLakamma-
- vibhanga, (2) Mahakamraa-vibhanga, (3) Saldyatana-vibhanga, (4) Uddesa-
- vibhanga, (3) Arana-vibhanga, (6) Dhtftu-vibhanga, (7) Sachchavibhanga, and

(8) Dakkhind-vibhanga-

The term vibhanga is sigiificant. It means distribution,
division or classification. It also means expansion (of a meaning), i.e.
a commentary. Vibhanga is also a name of the second Abhidharma Book, which

is more or less a continuation and expansion of the dhammas collected in
the Dhamma-sanga-qdl. These two dbhidhammika functions, namely the
collection and expansion, characterise these vibhanga-suttas and mark the
second stage in the development of the Abhidharma.

The Chula and Mahd-karnma-yibhanga-suttas contain small lists of
kammas. Their Sanskrit version, the Mah&karma-vibhanga gives a list
(uddeia) of seventy-three items (twenty-two ones and fifty-one fours -
chatushkotikas) , followed by brief explanations of each item. The Karma-
vibhangopade®a, a work related to the Mahdkarma-vibhanga, contains a
significant statement that some other schools read the Karma-vibhanga in
their Abhidharma-sanyuktas.

The Dakkhind-vibhanga-sutta contains a list of fourteen grades
of donations and four degrees of purity in donations.

1. Mahdkarma-vibhanga (Ed. Levi), pp.30-31%*
2. gotrantariyandm Abhidharma-saniyukteshu. Ibid. p.167* See S. Levi’s

Introduction, p.12.
3* See Adv. p.212, notes.
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The Sajdyatana-vibhanga-sutta, like the Sanskrit Mahdkarma-
vibhanga, begins with a short summary of its contents (uddesa) : "Six
internal senses, six sets of external sense-objects, six groups of
consciousness, six groups of contacts, etc. - such is the summary of the
classification of sense relations. This summary is then expanded almost
on the pattern of the Vibhanga.

The IMdesa-vibhanga-sutta (A Summary Expanded) differs slightly
from the above one. In this sutta the Buddha makes a statement on the
non-arising of dukkha and withdraws to his vihdra. The monks approach
Mahdkaccana and request him to expound the cryptic saying of the Master.

At the end the Buddha commends Mahdkaccdha for his *vibhanga* and says that
if the monks had asked him, he too would have explained it as the Thera
did. 2

The Arana-vibhanga-sutta also contains its uddesa and deals with
the eightfold Aryan Path and several other items. The DhdtUr-vibhanga-
3utta is a long discourse an various sets of the six dhatus, fallowed by
a detailed exposition of each term, almost in the manner of a commentary.
The Sachcha-vibhanga-sutta begins with a brief reference by the Buddha to
his dhamma-chakka-ppavattana and a synopsis of the Pour Noble Truths. He

then praises Sdriputta as the one who is able to announce, teach, unfold

1* cha ajjhattikani dyatanani veditabbani, cha bdhirdni dyatandhi

veditabbani ... etc. ayam uddeso Saj.dyatanavibhangassa. Majjhima,

sutta 137, (HI. p.216.) A

2. tesam no, bhante, dyasmata Mahdkaqcdnena imehi dkarehi imehi padehi

imehi byaiijanehi attho vibhatto ti. #
papj.ito, bhikkhave, Maha”-Kaccaho; ... mafche'pi tumhe, ... etam attham

paji-puccheyydtha, aham pi tain evarfi evaA bydkareyyam, “yatha tam Mahd-

kaccfeiena bydkatam. eso cWetassa attho evafi cha nam dhdrethati.

Majjhima, sutta 138 (ill. p.229).
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and manifest the Pour Truths in all their details?* When he withdraws from
the assembly, Sdriputta proceeds with his exposition. The whole sutta is
repeated in the Suttanta-bhtfjaniya section of the Sachcha-vibhanga. The
only word that does not occur in the latter is *Svusol. The omission of
such wards renders the Abhidharma works more impersonal and unconventional,
giving them an appearance of formulas rather than Dialogues.

Several suttas of the Samyutta-nikAya can also be called pure
abhidhamma. The Niddha-sahyutta2 has several suttas dealing only with
the pafichcbasamuppffda.  The Dhatu-sanyutta3 deals with all kinds of
dh£tus and g*vodtheir traditional definitions. The Khandha-sanyutta”-
contains details of all khandhas. The Sal,Eyatana-samyutta5 and particularly
the SalJJhi-peyyala deal with £yatanas, with the triple doctrine (anichcha,
dukkha, anattS) applied to them. The Sfiriput‘[a6 and the MoggallAna-
sanyuttas7 are long discourses on the rdpa and arupa-dhyanas, given in the
stereotyped formulas repeated all over the Nikdyas. The Asamkhata-
sanyutta deals with nirvfijia. The last Book of the Saayutta-nikaya, viz.
the Mahfvagga, deals with magga, i.e. the thirty-seven (bodhipakkhiya)
dhammas. There are seven separate saayuttas dealing with the seven main
items of these bodhipakkhiyas?

I* Sdriputto, bhikkhave, pahoti chattari ariyasachchtfni vitth£rena
ichikkhitumn desetumn paflnapetum pa”Jhapetum vivaritum vibhajitura uttdhiktftun
ti. Majjhima, sutta 141, (ill. p.248).

2. S.II. pp.1-132. 3. S. II. pp.140-177. 4. S.III. pp.1-180.
5. S.IV. pp.1-172. 6. S. II1. pp.235-240. 7-  S.IV. pp.262-280.
8. I[-IV. pp.359-373.

9. See Magga-sanyutta (XLV), Bojjhanga-sanyutta (XLVT), Satipafthfna-
- sanyutta (XLVII), Indriya-sanyutta (XLVIIl), Sammappadhtfna-sanyutta (XUX),
Bala-samyutta (L), and Iddhipdda-sanyutta (L1). (S.V. pp.1-290).
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The Ahpvnikffya, due to its method of numerical order comes much
closer to the books of Abhidhamma. The dhammas scattered all over the
other NikAyas find repetition here in an aritficial group of numbers. Two
books of the Khuddaka-nikAya, viz. the Uddesa and the patisarnhhidA-magga
are pure Abhidhamma works, thou”i grouped in the Sutta-Pitaka. Of these,
the PatisambhidA-magga is attributed by tradition not to the Buddha but to
Sdriputta. It is said in its commentary that this work was preached by
SAriputta to Ananda, who recited it before the I Council.1

This review shows us the tendency cf certain suttas of all the
NikAyas towards collecting and classifying, and at times elaborating the
advanced teachings of the Buddha. Several of these Suttas are not the
direct words of the Buddha, but elaborations by his chief disciples like
Sariputta and MoggallSna on an uddesa or synopsis laid down by the Buddha.2
These categories or dhammas can be summed up in such oft-repeated
technical terms as khandha, dhAtu, Ayatana, indriya, sachcha, patichchsu-
samuppAda, kamma, kilesa, magga, the items of the thirty-seven bodhi-
pakkhdya-dharamas, jhAha, the eight vimokkhas, eight abhibhayatanas, ten
kasinas, safffias, etc. The collective name far all these dhamnas is
*abhidhamma*, as they are *abhi*visittha dhanmA¥*,. The contents of all
the major works an Abhidhamma, including the KoAa and Qipa, do not, in
essence, differ from these few topics, scattered here and there throughout
the Sutta-pijaka.

I. tad eta& Patisambhidamaggappakaragam ... satthukappena ... Dhamma-
-fenApatinA Ayasmata Sariputta-ttherena bhasitam sutvA ayasmata Anandena
pajhama-sahg£ftileale yathasutam eva sahgitim AropitaAl patisambhidAmagga A,
*

. 9.
8. For instance, the Sachcha-vibhanga-sutta and the Uddesa-vibhanga-
sutta.
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Now we turn to the S&ngxti suttanta, which marks a definite
start c¢f the Abhidhamma literature proper, in the Sutta-pitaka. This
sutta also opens with an account of the Niganfha NAthaputtaes death.
This time Chunda or Ananda do not report it to the Buddha, but SAriputta
himself relates it to the samgha, in the presence of the Master: "The
Nigantha N Athaputta, friends, has just died at PAVA. Since his death

the Niganthas have become divided and have fallen into opposite parties

and into strife ... But to us, friends, the Norm has been well set forth
and inparted by the Exalted One. It 1s effectual far guidance, conducive
to self-mastery and is imparted by one perfectly enlightened. Herein

there should be a chanting by all in concord, not a wrangling, that this
holy life may persist and be long maintained. That may be for the welfare
and happiness ... of devas and of men.l

This historical introduction is followed by a long list of 227
kinds of dhammas presented in the numerical order of ones, pairs, triads,
etc. up to tens, covering 903 dhammas in all* At the end of each
numerical section is repeated, the exhortion to *chant in concord' and not
to wrangle.

The last sutta cf the Dfgfra-nikaya, viz. the Dasuttara-sutta
also follows the same pattern. But it has no story to tell. It opens

with a declaration by SAriputta that he will propound the groups one to

I. Nigantho avuso N Atha-putto ... kAlakato. tassa kalakiriyAya bhinnA
NiganthA !!. ayaifi kho pan'Avuso ahmAkath Bhagavata dhammo svakkhato ... atthi
kho Avuso tena Bhagavata eko dhammo sammad-akkhato. tattha sabbeh'eva
sahgAyitabbam na vivaditabbajfi ... Digfra, XXXIII. 7 (ill* pp.210-211).



ten. The division of the dhamnas here is made not only an their numerical
order but also in consideration of their nature. A1l dhammas are included
in one or other of the following groups: dhammas that help much (bahukAra),
are to be developed (bbffvetabba), are to be understood (parififteyya) , that
bring disaster (hAnabhAgdya), that lead to distinction (visesabhagdya),
that are hard to penetrate (duppativijjha), that are to be brou”it tc pass
(uppadetabba), are to be thoroughly learnt (abhiflfleyya), and finally, that
are to be realized (sachchhikatabba). Each numerical section is divided
into these ten heads.

These two suttas can very fairly be compared with the MAtikAs of
the Abhidhanma, given in the beginning of the Dhamma-sangani. In fact,
the Suttanta-m Atika given there is almost identical with the dukas (pairs)
occuring in the Sangiti-suttanta. The farmer gives forty-two pairs of
which thirty-tw o are the same as in the latter. Several items of the
tikamAtikA also are common with the tika-dhammas of both the Sangfti and
the Dasuttara suttantas.

The Abhidharmika character of these two suttas was long ago noted
by T.W. Rhys Davids in his translation of the Dfgha-nikAya: "All that we
know is that each of them forms a sort of thematic Index to the doctrines
scattered throu”i the Pour NikAyAs ... In the two features they have in
common, of oatechism as a monologue by the catechumen; and of the absence
of narrative, this further interest attaches to these last suttantas, that

they become practically Abhidhanma rather than Sutta Pitaka.M

1. Dialogues of the Buddha, III. p.199%*



This observation is further confirmed by the fact that the
Sangiti-suttanta happens to be one of the seven Abhidharma vTorks of the
SarvAstivAda school. This work is there known as Sangfti-nparyAya, now
preserved only in its Chinese and Tibetan translations. The researches of
J. Takakusu” have revealed that the Chinese translation of this work
attributes this sutra to SAriputra2 and contains the same episode of
Nigantha N Athaputta's death, which hastened SAriputra (or the compilers of
this sutra) to draw up a summary of the Doctrines, which subsequently came
to be called the Abhidharma.

So far we have seen the Abhidhamma in its one aspect, viz. the
visitth A dhammA. The abhicLhamma in the Sutta-piJ;aka/mainly consists™ of the
collection of dhanmas in different groups as khandha, Ayatana, dhatu,
indriya, sachcha, patichcha-samuppAda, jhAna, magga, etc. Another aspect
consists in the minute analysis of these dhammas into various units. The
method of the Buddha's preaching is characteristically analytical. His
first sermon, the Dhamma-chakka-ppavattana, is followed by a preaching
solely (devotedito an analysis of Personality into the five aggregates
(khandhas) and the latter again in their various triple aspects as past,
future, and present; and dual aspects as personal and external, gross and
subtle, low and exalted, far and near? The bodhi of the Buddha also

1. 'On the Abhidharma Literature of the SarvAstivAdins*, JPTS, 1905>

pp. 100-103*
2. In the Tibetan tradition it 1is attributed to Mahakapphipa. Ibid.

3. yam kiflchi rupam atitAnagata-pachchuppann&m ajjhattam va bahiddha vA
olArikaA vA sukhumam vA hinam vA panitam vA yam dure VA santeke vA, sabbam

rSpara *°° Vin. [. p.14*



consists of his knowledge of the doctrine of patichcha-samuppAda, which
again is an analysis of the series of causes of the cycle of birth and
death. Prom this analytical and critical consciousness arise his unique
doctrines of anityavada (momentariness), andtraavada (impersonality) and
AflpyavAda (unsubstantiality) , which distinguish Buddhism from other Indian
schools of thought. The preaching of these unique doctrines is called
his sAmukkamsikA dhamma-desanA (exalted sermon) as opposed to his anu-
pubbikA dhamna-desanA”™" (graduated sermon) of charity and morals. It is
the knowledge of these higher dhammas (Doctrines) described as profound,
subtle, difficult to comprehend, transcending mere speculation, capable of
being known only by the wise, tfiich he claims as the result of his
attaining the supreme enlightenment (sanyak sambodhi).

This analysis of the dhammas is another aspect of /(bkidhamoa.

It is said in the Vinayapifcaka that a monk who is incapable of
instructing abhidhamma and abhivinaya must not take part in ordaining a
disciple. Commenting on these two terms, Buddhaghosa says: "Abhidhanma
means dividing (the dhammas) as mind and matter. Abhivinaya means the
entire Vinayapitaka."3

A

This piece of commentary is valuable for defining in brief the

function and method of Abhidhamma. The contents of this term are shown
1. ... BhagavA anupubbikatham kathesi - 3eyyathidara, dAhakatham,
sflakatham, saggakatham ... yadA aHSAsi «... pasanna-chittarn, athayA
BuddhAham sAmukkamsikA dhanmadesanA tam pakAsesi - dukkham samudayam
nirodham maggam ... Vinp«l5«

2. bhikkhunA na upasampAdetabbam ... na pa”ibalo hoti abhidhamme vinetum
abhivinaye vineturn. Vinaya. I, p.

3. labhidhamme' ti nAma-rupa-parichohede vinetum na patibalo hoti.
eabhivinaye®* ti sakale Vinaya-pitake vinetum na Sakkoti. Vinaya A. V,

P .990.



by taking it to mean the *visi£Jha dhamma'. Its analytical method and its
specialised field of operation are shown by its description as 'nAma-rupa-
-parichchheda's It is parichchheda, i.e. division, classification or
analysis which characterises the method of abhidhamma. [t is not sila or
samadhi as in the general dhamma preachings, nor Apatti and anapatti as in
the Vinaya preachings, but n&ma and rupa that constitute the basic sphere
of abhidhamma.

The SarvastivAdfns also attribute the same function to abhidharma.
Vasubandhu defines it as amalA prajnA - the pure wisdom - and interprets
it as dharma-pravichaya,analysis of dharmas as sAsrava and anAsrava, etc.
This is the real Abhidharma: the term is only secondarily applied to the
Abhidharma-'sasltAéS, as the latter are helpful in attaining the prajflai’.1

The bodhi of the Buddha consists of this dharma-pravichaya or
the nAma-rdpa-parichchheda, which is fully elaborated in the Abhidharma.2
[t is to impart this that he preaches Abhidharma to his disciples? It is
not only a means to attain nirvAna, but also an end, indeed arhatship
itself.

Commenting an the term <abhidhamma>in the Sa’ngiti-suttantai‘

1. £rajf5Afmala sanucharA Ibhidharmah. Ak.1, 2ab. - tatra prajfla dharma-
pravichayah, amaleti anAsravA. ...# esha tavat pSramarthikofbhidharmah
... sAnketikas tu ... yach cha 3astram asyah prapty artham anasravayafc.
prajfiAya” tad apy abhidharmah. Akb. 1. 2ab.

2. syam abhidhammo nama kena pabhavito? kattha adhigato? ... bodhi-
abhinihAra-saddhAya pabhavito ... kattha adhigato ti Bodhi-mule. Dhs A. 1.

78-79.

3. tasya pravichayasyArthe AAstra kila Buddhena abhidharma uktaji. na hi
vinA abhidharmopadeAena Aishyaji Aakto dharman pravichetum iti eee Akb. 1.3%
4. bhikkhu dhammakAmo hoti, ... abhidhamme abhivinaye ujArapAmujjo ...

ayam pi dhammo natha-karapo. Dfrfia, II11. p.267.



Buddhaghosa says: ‘'abhidhamma' means the Seven Books of the Abhidhamma
Pitaka ... or 'abhidhamma' means the Supermundane Path and Fruits.

The analysis of nAma and rupa and particularly of nama, i.e. the
mind and mental dhammas, dominate the entire preachings of the Buddha.
The doctrines of karma, rebirth and salvation are all explained on the basis
of the analysis of the mind in its good, bad and indeterminate states. His
oft-quoted saying "Beings suffer on account of the impure mind; they are
freed by the purification at' the mind?2 oan be pointed to as a good example
of this analysis. A study of the mind and its functions with reference to
its different objects in various states of existence, a minute observation
of the various kinds of feelings, volitions and other concomitants that
associate with those states and an analysis of the complex network of
causes that lead to such combinations are to be found in various suttas,
in several repeatedly occuring passages that deal with jhanas, patipadas,
abhiflfSAs and the bodhipakkhiya-dhammas. The analysis of the matter is
also given in the suttas to the extent that is necessary to understand the
role it plays as an object of the mind and also to comprehend its nqysterious
co-operation with the mind in giving effect to a corporeal life. A large
number of suttas emphasise the need of this analytical consciousness. We
may particularly note here the SatipaffhAna sutta of the Digha nikaya.
The practide of the contemplation cf the nature of body (kAya), feelings
(vedanA) , mind (chitta) and dhammas is spoken by the Buddha as the one and

l. 'abhidhamme abhivinaye' ti ... 'abhidhammo' ti satta-pakarapani
athavA ... maggaphalani abhidhamrao. Digha A. III. p.1047%*

2. Vide Adv. pp.46, 78 a*id 363*



only -way leading to the purification of beings and the realization of
nibbana?*

Y/e have noted above the attempts by the Elders towards collecting
the visitthff dhammSr in several groups. At a later time, we find works
like the Khuddaka-pfftha, containing lists enumerating the three sarapas,
sikkhdpadas, kammalJfhShas and such other items useful for novices. It is
possible that several units into which these dhammas were further analysed
by the Buddha, were also tabulated (quite possibly with the approval of
the Master) by elders like Sariputta, Moggallaha or Mahfkachchfyana, famous
for their ability to expound the wards of the Buddha, for the benefit of
monks engaged in higher studies of the dhammas. Such tabulations called
M £tik£s, were certainly known to the early Buddhists. It is said in the
Gulissani sutta cf the Ma.jhiroa-nik&ya that a bhikkhu living in forests
should apply himself to abhidhamma and abhivinaya. The commentary an this
passage says: tfHe should apply himself to the study of the Abhidhamma-

Njpifaka and the Vinayre}:pijaka, together with their Commentaries. As regards
the Abhidhamma, he should at least know the Duka and Tika Mfftikfs together
with the Dhamma-hadaya-vibhanga (last chapter of the Vibhanga). As regards
the Vinayapifaka, he must at least learn the two Patimokkhas?"

l. Vide Adv. p.317* n*2.

2. araflflakendvuso bhikkhunf abhidhamme abhivinaye yogo karapiyo.
Maj.jhima 1. p.472.

3. Abhidharnma-pitake cheva Vinaya-"itake cha pSlivasena AtJhakathSvasena
cha yogo karapiyo.* sabbantimena hi parichchhedena Abhidhamme duka-tika-

yfftikahi saddhim Dhamma-hadaya-Vibhangam vina na vattati. Vinaye ... dve
Pfftiraokkhdni vinf na vatfati. Ma.j.jhima A. 111, p.lo5*



Leaving aside this commentorial identification cf the terra
abhidhanma with the Abhidhamma-pitaka as merely traditional, we may note its
emphasis on the two LI£tik£s.

The Mdtikas are tabulations of the topics of Abhidhamma given in
the Dhararaasanfflpi, the first book of the Abhidhamma-piJaka. There are two
Md/tikds given at the beginning of this book, viz. the Tfka~n£tik£, and the
Duka-ntftikE.

The first, viz. , the Tika-m£tik£ consist* of twenty-two triads
headed by the triplet of dhammas that are good (kusala) , bad (akusalf) and
indeterminate (abyfkatf). The arrangement of these triplets is on the
principle of grouping the dhammas in three mutually exclusive sets which,
when put together, in some cases comprehend all n&na dhammas and in others
comprehend both the nama and rupa dhammas. Six of these twenty-two triplets .
(Nos. 2, 7, 13, 16, 19 and 21) cover only the nama. These deal with
different states of chitta and chetasikas in their relation to the three
kinds of feelings (No. 2), five a&gas of the jhfiina (No. 3), and lastly with
reference to their several kinds of objects (Nos. 12, 16, 19 and 21). The
remaining sixteen triplets cover the entire range of phenomena, i.e. the
nAma and riSpa. An inspection of these sixteen triplets reveals that they
cover not only the phenomena, but also the nibbana, called asamkhata dhatu
(the Uncorapounded element), which is included in the nSina.2 It is excluded

1. Edited by P.V. Bapat, P&ona, 1940*
2. vedanffkkhandho ... viflfldpakkhandho, asamlchatf cha dh£tu, idam vuchchati

nfiinam. Dhs. 1309*
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from three triplets viz., (i) the dhammas arisen-not arisen-bound to arise;
(11) states that are past-present-future; and (i1i11) dhammas that are
personal-external-both} as it transcends the conceptions of time, origin
and relation. It is included in the third member of the remaining
thirteen triplets and shares nine items2 common to the rupa khandha.

The second mé&tika namely the Duka-m£tik£ is divided into two -
Abhidhamma-mfitikf and Suttanta-m £tik£. The former consists of one hundred
pairs collected in thirteen groups. Ten of these groups are called
'clusters®* (gochchhakas). They deal with ten kinds of corruptions” and
dhammas that enter into various relationships with them. The remaining
three groups, called CShulantara-duka (Short Intermediate set of seven
pairs) , Mahantara-duka (Great Intermediate set of fourteen pairs) and
Pitthiduka (Supplementary set of eighteen pairs) treat of miscellaneous
pairs of dhammas. A large number of pairs of the Mahantara-duka deal
with the mutual relation of chitta and chetasikas. The first nine of the
eighteen pairs of the PiJthi“"Luka are borrowed from the Tika-matik£. This
last duka closes with the pair of dhammas which are sarapa and arana.
Although the gochchhakas occupy a large portion of these dukas, the
remaining three groups appear to be older. The latter contain several
items common to the mé&trikas of the Sanskrit Abhidharma. The gochchhakas
are found only in the Pali Abhidhamma.

l. uppann&-anuppannA-uppf£dino (No. 17), atita-anagata-pachchuppann£
(No. 18), ajjhattf-bahiddh£-ajjhattabahiddha (No. 20).

2. 1 (o), 3 (o), 6 (0), 8 (¢), 9 (o), 10 (c), 11 (o), 15 (o) and 22 (o).
3. hetu, £sava, saflSyojana, gantha, ogha, yoga, rufvarajia, paramasa,
up£df£na and kilesa.



The second division of the Duka-matikf is called Suttanta-m£tik£.
It contains a list of forty-two pairs, mostly of miscellaneous nature and
dealing more with dhammas related to sila, samSdhi and diffhi than with
nama and rupa as in the Abhidhamma M £tika. We have already noted that
thirty-two of its forty-two pairs are identical with the duka-dhammas given
in the SaA giti-suttanta of the Dfgha-nikaya. It may well be that it is
called Suttanta-m£tik£ because it was directly borrowed from the SaAgiti-
suttanta. It is not commented upon in the Atthuddhara-kanda of the
Dhammasangapi and receives but scant attention from the author of
A tthasalini. [t appears that this whole list was at some later time
added to the M£tika list. This is confirmed by tradition. The
Afrfrhasalinf says that only the twenty-two tikas and hundred dukas were the
directly spoken words of the Buddha. As regards the Suttanta-matik£ it
says: "They originated with SS5riputta, having been laid down and taught
by him. But he did not lay them down through his own exalted knowledge.
They have been gathered from the Eka-nipata, Duka-nip£ta, the SaAgfti and
Dassuttara suttantas, in order to help students of Abhidhamma in their
study of the Suttantas.l\/}

No corresponding m£trikas of the Yogachara and the Sarvastiv£da
schools have come down to us. But it is possible to reconstruct such a
list an the basis of the items dealt with in their Abhidharma works.
l. athfipare dv£-chattalisa Suttantika-duka kutopabhava ... Sariputta-
ttherappabhava, tena thapita, tena desita tivime thapento ... na samu-
kkamsikena attano fifpena thapesi. Ekuttariyam pana Eka-nip£ta Duka-niptfta-

SaAgiti-Dasuttara-suttantehi samodhanetva £bhidhammika-ttherfnam suttantam
patvf€ akilamanattham thapita. Dhs A. 1. 18.



The Abhidharroa-samuchchaya of Asanga (representing the Yogtfohara school) ,
the Eoia-Ehf£shya of Vasubandhu and the present work Dipa (with its V ritti) ,
contain an almost identical set of pairs and triads corresponding to the
Matik£s of the Theravada school.

The Abhidharma-samuchchaya of Asanga deals with a large number of
dharmas in its first chapter devoted to a study of skandha-fyatana-dh£tu
(tri-dharma-parichchheda). Its method, like other Abhidharma works, is
catechetical. A fter putting a question like "katham dravyam£t, kati
dravyamanti, kim artham dravya-pariksha?", it gives an answer to these

questions in the manner of the Kikkhepa-kanda of the Dhammasangani. The

dhammas in the Abhidharma-samuchchaya are presented in the following order:

1 (a) dravyamat (b) prajnaptimat

2 (a) samvpitisat (b) paramé£rthasat

3 (a) jneyam (b) vijfleyam

4 (a) rupi (b) arupi [33]
5 (a) sanidarfanam (b) anidar“anam [31]
6 (a) sapratigham (b) aprati*iam 132]
7 (a) sasravam (b) anfsravarn [37]
8 (a) sarapam (b) aranam L122J
9 (a) sdmisham (b) nirfmisham

10 (a) gredhf££ritam (b) naishkramy£5ritam

11 (a) samskritam (b) asamskpitam [30]
1. These numbers in the square brackets refer to the number of

corresponding items of the Pali matikf£ given in the Dhammasangapi (Poona
edition).
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12 (+) laukikam (b) lokottaram [34]
13 (») utpannam (b) anutpannam [17]
14 (,) grdhakam (b) grdhyam [77]
15 («0 bahirmukham (b) antarmukham

16 (a) klishtam (b) aklishtam [99]

These sixteen pairs are followed by the following five triads

17 (a) atftam (b) anffgatam (c) pratyutpannam [18]

18 (a) kufalam (b) akusalam (c) avydkpitam [1]

19 (a) kama-pratisanyuktam (b) ri%>a* (c) tfrupya— [115-7]

20 (a) daiksham (b) ad&iksham  (c) naiva-daiksha- 111]
nd”*aiksham

21 (a) darfana~prabftvam (b) bhdvanS- (c) aprahfftavyam ° [9]

These triads are interrupted by a long discussion on pratitya-sam -

utpffda and pratyayas. Lastly the following pairs are enumerated :-

22  (a) sabhf£gam (b) tatsabhffgam

23  (a) savipSkajn (b) avipakam [3]
24 (a) sottaram (b) anuttaram [121 ]

We can see from this list that the Abhidharma-samuchchaya deals
with nineteen pairs and five triads. Of these, twelve pairs and all triads
have their parallels in the Pali M£tik£s*

Same method is followed in the Ko6a (and Bhashya). In its first

Kofa-sth3ha (dealing with skandha-ayatana-dhdtu) , dharmas are presented

in the following order:-



1 (a) sfsrava (*>) anasrava t37]
2 (a) samskpita (b) asamskpita [30]
3 (a) sanidar”ana (b) anidarfana [31]
4 (a) sapratigha (b) apratigha [32]
5 (a) kuiala (b) akuiala (c) avyfkrita [1]
6 (a) kfimadhatupratisarpyukta (b) Tupa (c) arupya® [115-7]
7 (a) savitarka-vichfira (b) vichara-mdtra (c) avitarka-avichara [6]
8 (») sdlambana (b) aralambana L77]
9 (a) upatta (b) anupfftta

10 (a) bhut” (b) bhautika (¢) nobhaya

11 (a) samchita (b) asamchita

12 (a) vipSkaja (b) aupachayika

13 (a) adhyftma (b) bdhya [88]
14 (a) sabhaga (b) tatsabhaga

15 (a) dardana-heya (b) bhavana-heya (c) aheya [8]
16 (a) drishfi (b) na dpishfi

17 (a) dShaka (b) dahya

18 (a) tulya (b) tolayitpi

In the III Kosasthana, the indriyas are divided only in four

triads (the same as Nos. 5> 15% QI® caore, i.e. No. 19)

19 (a) sf£srava (b) anf£srava (¢) ubhaya L373

and two pairs:-



20 (a) vipaka (b) na-vipAka

21 (a) savipaka (b) avipaka

Thus in the KoAa we find six triads and fifteen pairs,0f these
four triads and eight pairs have their parallels in the Pali lvlAtikas.

Almost the same pairs and triads are given, in the same order,
in the Drpa and its V pitti. For both the BhAshra and the V fritti, the
main purpose is to deal with the dharmas in accordance with these mAtrikSs.
All discussions on the doctrine valuable as they are from our point of
view are treated as incidental. Thus, for instance, the third pAda of
the I AdhyAya of Dipa begins: “Now this should be said. Of these eighteen
dhatus, how many are sanidarAana, how many anidarAana? How mapjr sapratigha,
how mapy apratigha? How many vyAkpita, how many avyAkrita?"

A fter dealing with these and a few more pairs, the V pitti
discusses a topic unrelated to them. It is that of smpiti (memory)* At
the end of this discussion, the V pitti says Matam etad aupodghAtikam
prakarapam “prakritam evAbhidhivatam". Then follows a discussion on
several other pairs like sAlambana and anAlambana, upAtta and anupatta,
etc.”

This account of the four major works on Abhidharma shows that
the YogAcharaand the SarvAstivAda  schools too had MAtrikas, similar to the
Pali MAtikAs.The numbers of items of both pairs and triads varied in

each school. It is probable that originally the matikA list consistedof



a few items, only of those which are included in all these four Abhidharma
works. The following table shows the number of items treated in the

following three schools:

Theravfida Yogfoh£ra Vaibhffshika
(Dharamasangajii) fAbhidharraa- (Ko4a)
-aiamuohdiaxs)
Triads 22 5 6
100
Pairs Excluding 22 15
the Suttanta-
-m£tik£

Considering the overlapping character of the several pairs and
triads in the Pali MS$tikas, it appears to us that the Vaibhffshika list is
more original and has suffered less additions. The Yogfchfra list 1s also
nearer to the Vaibfoffshika list than to the Pali Matikffs. Though as many
as twenty-three triads and a hundred pairs are given in the Pali Matikas,
it should be noted that only the first triad, namely the kusala tika, has
been fully expanded in the phamrﬂasgggqgj. The entire Qhittuppdda-kagda
and even the Rupa-kanda (which i1s covered by the term abyakata dhammf)

deal with the mind and matter, only with reference to the first tika. The

Rupa-kanda has its own Mfftik£, which consists not only of pairs and triads,



but also of fours, fives, etc. , up to tens, like the collection of dharamas
in the Sangfti-suttanta. The remaining twenty-two tikas and the entire
duka-mAtikA are briefly explained in the nikkhepa-kap”a, which is a sort of
commentary on the Matikas.

Whatever the original contents of the matikAs may have been, there
is no doubt that it formed the nucleus of the Abhidhamma literature” both
Pali and Sanskrit. The Dhammasangaiji and Vibhapga, particularly, deal with
the dhammas on the lines indicated by the M Atikas. The Sanskrit A”hidharma
works have not come down to us in their original form. But from the above
analysis of the later Abhidharraa works like Asm., Asm., Kofa and Dipa, it 1is
certain that the original works too had raAtpikAs as their basis. In the
Old canonical Pali literature the term matikA takes place of Abhidharma.

It occurs once in the Vinaya-pifcaka and once in the Ang. nikAya. An expert
in the mAtikAs is called mitikAdhara. The latter term always occurs with
the other two, viz., dhammadhara and Vinayadhara% pointing to the existence
of mAtikas as a separate collection of the words of Buddha. The term is
known to the Vinaya of the Mdla-SarvAstiVAdins3 and to the DivyAvadAnaét
where also it is placed side by side with stftra and vinaya.

The MAtikAs are to the Abhidhamma PiJaka what PAtimokkha rules are

1. tesu dvAvisati tikA satam dukA ti ayaA Ahechcha bhAsitA ... sattannam
pakarapAnam roAtikA nAma. Dhs A. 1.18.
2. bhikkhu dhammadharA vinayadharA mAtikadharA ... Ang. 1.117* *

fdhammadharA* ti1 Suttanta-pitaka-dharA, evinaya-dharA* ti Vinaya-pifaka-
dharA, ImAtikA-dharA* ti dve"JifftikA-dharA. Arig. A. II p. 189.

3. See BHSD p.428.
4.. sdtrasya vinayasya raatpikAyA]*. p.18.



to the vinaya. They are foundations for the super-structures of the
Abhidhamma texts (excluding the later Puggala-paflflatti and Kath&vatthu) and
the Suttavibhanga. The laying down of both is considered by the tradition
as an exclusive privilege of the Buddha and not of his disciples. Hence
follows the claim that even the works built on them are words of the Buddha.
The commentators are well aware of the fact that several suttas preached by
Ananda, Moggalldha, MahAkachchdna and SAriputta are included in the canon
as the word of the Buddha?*  AtfrhasAlini quotes the Madhupindika-sutta of
the Majjhima-nik&ya to show that although that was preached by MahAkachchAna,
he had done so on the basis of the synopsis given by the Blaster and hence
it 1s a Buddha-vachana. We have noted above several suttas which are only
expansions by the theras of the uddesas and certain ciyptic sayings of the
Buddha. The commentators do not pretend that the Kathavatthu was preached
by the Buddha. They attribute i1t to Tissa-Moggaliputta. But they do
claim that the matikA of that work was laid down by the Master.2

The tradition is that the Buddha preached the Abhidhamma first to
his mother during his sojourn for three months in the Tavatimsa heaven.
AftfchasAlini, however, wisely adds that he used to leave a wnimmita-Buddha”
in heaven and return daily to the human world to fetch his alms. Sariputta
used to approach him then, learn the Abhidhamma from him and preach it to

other monks? This story further confirms the part played by Sfiriputta in

1. evam sattharA anumodita-kalato patthaya pana sakalam suttantam Buddha-
bhasitam nAma jatam. Ananda-ttherAdifii vittharita-suttante3u pi eseva nayo.
Dhs A. 1. 8.

2. Moggaliputta-Ti3sa-tthero pi idam pakaraijam desento na attano flai“ena
dese”bi, satthara pana dinna-nayena tfcapita-matikfiya desesi. Dhs A. 1.7*
3. Dhs A. I. 39-4J0*



expounding the Abhidhamma. It is stated in the same commentary that 'the
textual order cf the Abhidhamma originated with SAriputta. The numerical
series in the FafrfrhAha were also determined by him. H

If the mcnks received the Abhidhamma-Pifaka from Sariputta (and
not from the Buddha) a question is ri”itly asked "Well, in that case
SAriputta is the first Abhidhammika?". The answer of AtfrhasAlinf +3
""No. The Buddha is the first Abhidhammika. It was he who penetrated it
under the Bo-tree".

These accounts show, in spite of this determination to make the
Buddha the sole author of the Abhidhamma Pitaka, that the commentators agree
to a great extent that the books of the Abhidhamma Pitaka were propounded
by the Elders, albeit on the basis of the Master’s preachings, and not
entirely by the Buddha himself.

A somewhat similar view is shared by the SarvAstivAdins, who also
possess a separate Abhidhamma Pitaka, consisting of seven 'Aastras®. They
too claim that the Abhidharma Pifaka is preached by the Buddha. Commenting
on this claim, XaAomitra (a SautrAntika) says, "This is a view of the
Abhidharmikas (not of us who are SautrAntikas). Indeed, we are told that
the Abhidharma sAstras actually have individual authors, namely:- Arya
KAtyAyaniputra of the JflAnaprasthana, Sthavira Vasumitra of the Prakaranapada
1. Abhidharmne vAchanAraaggo nAma SAriputta-thera-ppabhavo. MahApakarape
gaijanavAro pi thereneva ijhapito. Ibid. I. 43*

2. evam sante thero cha pajhamataraft Abhidhaniniko hoti ti? na hoti.

samma-sambuddho cha pajhamataram dtbhidhammiko h o ti. so hi tarn Mahabodhi—
pallahke nisiditvA pajivijjhi. Dhs A. 1. 2%



Sthavira Devadarman of the Vi§nffnakSya, arya S£riputra of the Dharma-
skandha, arya Maudgal yayana of the Pra.jhapti-sastra, and Mahaikaushthila
of the Sangitiparyaya. wl

Commenting further on the differences between the Sautrantikas
and Vaibbffshikas on the authenticity of the Abhidharma canon, Yasomitra
says: 'Tfthat is meant by the term Sautrdhtika?" "Those who hold the
stftras as authentic and not the d£stras, are called Sautrdhtika." "If
they do not accept the ddstras as authentic, how do they explain the
division of the canon in the three Pifakas? Is it not a fact that the
sutras know the term ‘Abhidharma Pitaka®*, as for instance in an expression
*a tripitaka monk*?" That does not matter. For a certain kind of
Sutras themselves, dealing with the determination of meanings and
characteristics of dharmas are called Abhidharma."2

"In order to dispel a possible confusion arising from this view,
the Vaibhashikas maintain that the Abhidharma-pitaka, which deals with the
nature of the characteristics of elements and belongs to the Upadeda class,
was preached by the Buddha to his disciples, and remains scattered here and
there. Just as Dharmatrfta compiled several udahas of the Master (like
"Impermygg‘*t are indeed the compounded elements") in a work like the
Uddnavarga, similarly, the Elders Kdtydyanfputra and others collected the
1. katham ndraa dharma-pravichayaj) syad ity iabhidharma upadishtafi dastrff
Buddhena / ata eva ... uditah kila ...] Kkila-sabdafci pardbhiprayarff dyotayati.
abhidharmikaparn etan matam. * na tv asmakam Sautrantikanam iti bhavajp.

druyante hy Abhidharma-sdstrapdm kartarah. tad yathd Jnanaprasthanasya
arya-K&tydyaniputrah karta ... Samgitiparvayasya Mahakaushjhilaji ...

Sakv. p. 11.

2. kaji 3autrfntikarthah? ye sutra-prfmapika na dastra-pramapikdb te
Sautrantikah. yadi na sdbtra-pramapikab katham tesham piSaka-traya-
vyavastha? sutrajoifako vinaya-pifcako “bhidharm”pifaka iti? sutre'pi hy
abhidharma-pifakaji pafhyate. tri-pifako bhikshur iti? naisha doshab*
sutra-visesha eva hy artha—vinish*chayadayo”bhidharma-samjflah yeshu dharma-
lakshaijam varqyate .-e¢ Ibid. \%



Abhidharma together in these sdstras.1

These comments of Yasomitra are helpful in understanding the
main differences between the Abhidharmikas and the Sautrantikas on the
authenticity of the Abhidharma, The Sautrantikas, too, recognise a class
of literature grouped under the terra Abhidharma-pitaka, but maintain that
it is scattered in the Sutra-pijaka itself. The Abhidharma of the
Abhidharmikas, however, consists of a separate collection, claimed as a word
of the Buddha. This Abhidharma is, for the Sautrantikas, a work of
sdstras or dcharyas, and hence not canonical,

A similar view is attributed to a heterodox Buddhist in the
following account of the Atthasdlini: Thus as rehearsed at the (First)
Council, the Abhidhamma is a Pitaka by Pitaka classification, Ehuddaka-
nikdya by Wikaya classification, Veyyakarana by Part classification
One of those Bhikkhus who studies the Abhidhamma, once sat in the midst of
bhikkhus eee and quoting a sutta from the Abhidhamma taught the dhamma thus:
*The aggregate of matter is unmoral; of the four (mental) aggregates some
are moral* some immoral, and some unmoral. A bhikkhu, seated there,
asked ’Preacher, you quote a long text (sutta) ..., what sutta is it?1
1. etada&amka-nivpittyartham dhuh [sa tu prakxrna ukto Bhagavatd] iti
vistarah. [yatha sthavira-Dharmatratena, udana] 'anitya bata saitskaral ity
evamddika [vineya-vafdt] tatra tatra sutra ukta [vargi-k*itdh] ... evam
abhidharmolpi dharma-lakshanopadedau-svarupo vineya-vadat tatra tatra
Bhagavat oktah [sthavira-Kdtydyaniputra-prabhpitibhir | JfSanaprasthanadishu
pindikritya sthapita ity ahur Vaibhdshikah. Sakv. p. 12.

2.%** Bhandanta-Kdtydyaniputradinam pip”Likarapena paschad upadedasya
siddhatvat. prathamata upadede hi vivadta. Sakv. p. 10.

3. evam sahgite panettha ayafa abhidhammo pitakato Abhidhanma-pitakam
nikdyato Khuddakanikayo, angato Veyyakarapam e.. pubbe eko bhikkhu

Abhidhammato suttam aharitvd dhammatfi kathento '"rupakkhando abj“kato,
chattaro khandha siya kusala siya akusela siya abyakatd . M Dhs. A I. 69*%



'Abhidhamma sutta, brother, * 'Why do you quote the Abhidhamma sutta? Does
it not behove you to quote other suttas spoken by the Buddha?' 'Brother,
by whom was the Abhidhar*aa taught?* 'Not by the Buddha. *

The Atthaslilini, in the manner of the Vaibhashikaz, confronts this
heteredox Buddhist with the occurenoe of the term abhidhamma in the following
passages of the Vinaya and Sutta-pitakas;

1) 'No offence if, not desiring to disparage, he speaks,

saying 'Look here, do you master Suttantas or GATthas or

Abhidhamma and afterwards you will master Vinayal*"

1) 'I'f having asked far leave in regard to Suttanta,

she asks about Vinaya or about Abhidhamma, there is an

offence of expiation.*4

111) 'here, o brother Sariputta, two bhikkhus converse on

the discourse on Abhidhamma, they ask questions to each

other .. *

As regards the term abhidhamma in the first Vinaya passage,
Oldenberg long ago noted that it could not mean the Abhidhamma Pitaka‘,s but
only such works as the patisambhidA-magga, which are similar in character

to the Abhidhamma. With reference to the second passage, where the term

1. 'kim suttam nAmetam ti* aha. 'abhidhamma-suttam nama avuso ti. '

'abhidhamma-suttam kasma aharasi? kim anffam Buddha-bhasit aft suttam aharitu&
na vaffati'ti? * 'abhidhammo kena bhasito ti?' 'na eso Buddha-bhasito *ti.f
Dhs A. 1. 70.

2. vide supra, p.74*
3* tattha anapatti, na vivannetu-learno irlgha tava suttantam va gathAyo VA

pariyApunassu, pachchha pi vinayam pariyapujiissasi ... Vino™»IV. p.144»
4. suttante okasarn karapetva abhidhaiimam va vinayam va puchchhati,

abhidhamme okAsam karapetva suttantam VA vinayam e¢+> VinaylV. p.344
5. idhAvuso SAriputta, dve bhikkhu abhidhammakatham kathenti, te ailflamaflna®

paflhani pucnchhanti ... Majjhima 1. p.218.
6. Vinaya, Intro., p.XII, n.2.



abhidhamma could mean the Abhidhamma-Pifaka* Oldenberg"” followed to some
extent by Horner, considers it an interpolation.

The term *abhidhamma-katha' occuring in the Ma.i.lhim%nikaVa. i1s not
commented upon in the A”Jhakatha. The same term occurs twice in the Ang.
nikffya”® where it is taken by the commentary to mean 'uttama-dhamma-kathd""
This argument of the A tthas£lini, therefore, is not conclusive to prove the
authenticity of the Abhidhamna Pijaka.

On the contrary, the Sautrdhlika view, which recognises the
abhidharma independent of the Abhidharma Pifaka, is supported by a large
number of sutras in the Sutra pitaka and by the absence of ai$r mention of
the Abhidhamma-Pi$aka in the mahSpadesa preaching and in the traditional
account of the First Council given in the Chullavagga and other Northern
Buddhist c:hronicles.5

The Pali commentators were certainly aware of the late composition
of the Abhidharma-pitaka. This 1s apparent from their attempt to call it
’abhidhamma-sutta* , and their determination to invent alternative
introductions (niddnas) for these ’suttas*”" In the Sarvastivffda tradition,
however, the Abhidharma-pitaka is known as stfstra (treatise) clearly showing
1. Vinaya, Intro., p.XII, n.2.

2. Book of the Discipline, part III, Intro. , XIV.

3%* Ang. 111, pp.107, 392. See also the Milinda,pp.48, 39*

4* [IT* p*2*71.

5. See Rockhill's The Life ofjthe Buddha (”.160) , where Mahfk£dyapa is

said to have recited the Mditrika, and not the “bhidharma-pijaka.
6. See Dhs A. 1. 73-77*



its distinction from the ’sutra*. The SautrAhtikas recognised only the
Sutras as canonical and whenever there was conflict between the sutra and
the sdstra, adhered to the Master’s advice in the Mahdpade®a preaching?"
’Monks, you ought to take refuge in the Sutrdhtas and not in individuals. *
Curiously enou”i, this line is not found in the Pali version of the
Mahaparinirvdna-sutra.

The Sautrantikas, on account of their adherence to the Sutrdhta
in preference to the Abhidharma, claimed not S*driputra or Mahakddyapa, but
Ananda as their main preceptor.2 In the Vinaya-pitaka we find a group of
monks called Suttantikas (versed in Suttas) , always appearing side by side
with vinayadharas and dhammakathikas?, It is possible that they remained
devoted to Ananda, zealously learnt the suttas in their original version,
and claimed to preserve the original meanings of them against the
‘unauthentic’ interpretations by other elders and heretics.

But the Sautrdhtikas (Pali Suttantika) as a separate school
appear very late in the history of Buddhist church. Both the Pali and
Sanskrit accounts place the Sautrdhtika school at the end of the traditional
eighteen Nikayas. Buddhaghosa calls it Suttavada, a branch of the
1. of. kva chaisha niyamaji siddhafi? .4astre. sutra-pramapaka vayam na

sastra-pramanakah uktam hi Bhagavata litranta-pratisarapair bhavitavyam”
iti. Akb. III. *31cd.

2. See ’Origin and Doctrines of Eanly Indian Buddhist Schools' by
Masuda, J t Asia Major II. p.17»  (1925).

3. See Virawl. 179; II. 75, 16l; III. 159; 1IV. 67.



Sankantiv£da. The latter branched off from the Kassapikas,a aub-secticn of
the SarvfistivdcLa school.

The Sanskrit account given by Vatsumitra2 agrees with the Pali
account. Here also the SautrShtika is a branch of the Sarvastiv£da school
and is the last of the eighteen Nikfiyas. Vasumitra, however, identifies
the Sautrahtika with the SamkrfihtivficLa. Bhavya*s account” makes no
mention of the Sautrfihtika school, but takes the Samkrdhtiv£da as a branch

of the Sarvf£stivEda school.

As in the case of several other schools, no work belonging to the

Sautrantikas has come down to us. Therefore, our knowledge of their
doctrines is derived solely from other sources. The Kathffvatthu makes no
reference to their doctrines. Vasumitra attributes five original doctrines

to this school, all dealing with saitkrdnti or santf£nat which correspond to
the doctrine of bfja (seed) attributed to them in the Bhashya, V fitti and
the Sphut”rtha of Yasomitra.

The Sarvadarsana-3amgraha of Madhava attributes to them the
doctrine of bdhyanumeya-vdcla, which revolutionised the theory of perception

and foreshadowed the beginnings of Buddhist Logic.
Though the Sautrdhtikas existed since the time of the Buddha and

survived as an influential school till the later phases of Buddhism, their
- [ - —a E  -Em, =)

1. Sabbathivada-kulatO' bhijjitvi Kassapika nama jf£ta. Kassapikesu
bhinnesu apare Sankantika nfma jatf. Sankantikesu bhinnesu Suttayada
nfma jata. Kv peg(.

2. Masuda, j. op. cit. p.66.

3. The Life of the Buddha by Rockhill, p.193«

4*  See Masuda, J. op. cit. pp.66-9*



major activities are to be seen only after the full ascendency of the
VaibhSshika school. Backing their arguments with the SCEtra preachings,
they arose chiefly in revolt against the Realism (dravyavada) of the
Atohidharmikas and paved the way for the emergence of the Idealistic
Mahayana schools and particularly that of the VijfMTnavada Buddhism.

What are the particular JTbhidharmika points that the Sautrantikas
thought contrary to the sutra-preachings of the Buddha?  An answer to
this question can be found in a close comparison of the Sutras with the
Abhidharma, works of both the Theravada and Sarvastiv£da schools. of
these, only the Pali Abhidhamma works, together with their commentaries,
have come down to us. The entire Abhidharma Pitaka of the Sarvistivfidins,
together with the Mahavibhash&, is lost in its original form and is
preserved only in the Chinese and Tibetan translations. The few works of
this school available to us, therefore, are the ISter works of Ghoshaka,

Vasubandhu and YaAomitra, and our Dipa with its V pitti.



- 81 -

ITI. SAOTR&ITIKA AND ABHIDHARMIKA.

Both in the Pali and Sanskrit traditions the Abhidharma is
grouped under a sub-section called Vyfkarana, meaning exposition. But
with the growth of the doctrine of bodhisattva, this terra came to be used
for prcpheeies or revelations. The Asm, defines the term as a class of
literature which contains the prophesies concerning the deaths or births
of iravakas, or that which explains the impart of the Sutras?* In the
course of time, the second function of the term Vyakarana was transferred
to a new aftga called Upadesa. Asm, defines it as that which demonstrates
the essence of all elements of existence in its true form. It further
adds that the upadesa class as a whole forms the Abhidharma code of both
the Hihayaha and MahaySha.2 Aaanga further defines the Abhidharma as that
by which the meanings of the Sutras is best understoodt3 These explanations
emphasize the relation of the Abhidharma to the Sutras. The latter is to
be understood throu”i the farmer, which alone gives the absolute meanings
of the dharmas. The Atthasalini opens with a statement that the Abhidharma
exceeds and is distinguished from the dhamna” (i.e. the Suttas). It says
that in the Suttanta, the five aggregates (and similarly the twelve
1. Vydkarapagi katamat? tat tat sthAneshu samatikrAhtanara arya-srivakapam

prapty-utpatti-prabheda-vyakarapam. api cha sutreshu nirupittfrthasya
sphufikarapam. p. 78.

2.  Upadesaji katamaji? sarva-gambhira®u”ha-dharma-lakshapanam aviparitap
vyakhyaham ... wupadesa ekah “r“vaka-bodhisattva-pijakayoji Abhidharma-pitake
samg fcto bbavati. p. 79*

3* ahhigamyate sutrartha etenety abhidharmah. M SutrailamkAra, XI. 3*

4. kenatthena abhidhammo?  dhamm”tirelca-dhamma-visesafJhena. 1.2.
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Ayatanas, eighteen dhAtus, four Truths, twentyffcwo indriyas, etc.) are
classified partially and not fully. In the Abhidhamma they are classified
fully by the methods of the «£futta-classificatian, Abhidhanroa classification
and catechism!” It further states that the Suttas speak of conventional
truths with reference to circumstances and with a view Jot- refuting the
heretical views, whereas the Abhidhamma deals with reference to states, and
aims at the analysis of mind and matter.2

A somewhat similar distinction is drawn by the Dfpa. Whenever
a discrepancy is found between the Sutra and the Abhidharma, the Dipa holds
that the statement of the Sfftra is, in some caseiAbhiprAyika (explanatory)
and in some cases aupachArika (conventional) , whereas the Abhidharma
statement is ltfkshapika3 or definitive, and hence Validé.L

This distinction between the Sdtra and Abhidharma is clearly
presented in the Vibhanga-ppakarapag and vividly explained in its commentary
by Buddhaghosa. The Vibhanga is the second book of the Abhidhamma-pitaka.
It is devoted to an exhaustive investigation of the dharamas grouped in the
style of Abhidharma. It consists of a series of eighteen independent
treatises or Vibhangas called KhandhaO, Ayatana0O, Dh£tu®, Sachcha0O, Indriya®,
pachchayfkara®, SatipafthAna °, Sammappadh£ha®, Iddhipada®, Bojjhanga °,
1. suttantam hi patvA paflchakkhandha ekadeseneva vibhattA, na nippadesena;
abhidhammaj patvA pana suttantabh£fjaniya-abhidhamraa bhajaniya-pafihA -
puchchhakanayAnam vasena nippadesato vibhatta. . 3%
2. SuttantapitakajSi hi ... voharabAhullato desitatta vohfiradesanS;
Abhidhammapijakam ... paramatthadesana ti vuchchati ... Ibid. I. 52.
3. The term lAkshanika should be derived from lakshapa (definition) , and

not from lakshanA (figurative sense of a word).

4%  See Adv. pp.104> 146, 221, 410.
5. For a brief summary of this work see Nyanatildka's Guide through the

Abhidhamroa-pitaka, pp.17-28.



Magga® , JhdhaP , AppamanfiS6, Sikkh£pada®, PatisambhidtfO, N£na®°, Khuddakx-
-vatthu0O, and Dhamna-hadaya0 . Of these, thirteen Vibhangas consist of three
parts: the Suttanta-bhtfjaniya, the Abhidhamma-bbffjandya, and Pafiha-
-puchchhaka, i.e. , a summary of the topic by way of questions and answers
with reference to the one hundred and twenty-two headings of the M£tik£-
list. The Indriya and the Sikkhapada Vibhangas have no sutta explanation*
The last three Vibhangas appear to form a separate unit. Of these the fjdpa
and the Khuddaka-vatthu Vibhangas have their own matikds and are presented
in a numerical order. The last Vibhanga is a kind of summary of aldjthe
topics and has suffered a great deal of addition of non-dhhidharmika
speculations.

The division of the Vibhanga into Suttanta-bhtfjaniyal and
Abhidhamma-bhiSjaniya2 is significant. In the former,thedhamnas are
presented as they occur in the Suttas. Sometimes a brief commentary is
also given here an the Sutta formulas. Thus, far instance, in the Sb.
of the Khandha-vibhanga% the five skandhas are presented in fa}u'manner of the
Anattapariyaya-sutta® where these are called past, present or future,
personal or external, gross or subtle, low or lofty, far or near. These
terms are not explained in the Suttas. A question, for instance, may

arise regarding the nature of a gross or subtle nama-khandha, or about the

precise meaning of the term atita. These explanationsare given in the
l. Henceforth referred to as Sb.
2. Henceforth referred to ax Ab.
3. For a comparative study of the skandha, Syatana and dhAtu classifi-

cations in the TheravSda, Sarv£stivEfda and Yogffchara schools, see Manual of
Buddhist Philosophy, by McGovern, pp.81-162.
C v. svpra, p.50, n. 3



Sb. and expanded in the Commentary. It is said here that an akusala-
-*vedanf is gross compared to a kusala-vedana. The latter is subtle compared
to the former. Buddhaghosa gives several conflicting views on these
explanations. According to Tipifaka-Chulanf£gatthera this division should
not be applied to akusala-vedana as all akusala-vedanas are only gross.
Similarly all lokuttara-vedanas are only subtle and hence there also this
division is not to be applied.2 TipiSaka-ChulJ.abhyatthera quotes a sutta and
proves that this division can be applied to all kinds of feelings?
Buddhaghosa sums up by saying that an akusala-vedana yielding more vipfika

is gross compared to a similar vedanfi yielding less vipfka. The rule is
reversed in the case of kusala. Here a kusala-vedanf yielding less vipaka
is gross compared to a similar vedana yielding more Vipa_ka‘.1 Several
controversies on this topic are preserved in the Bhashva. The gross and
subtle rupa are explained in both schools as sapratigha and apratigha.5

But in the case of ndma-skandhas, where the concepts of gross or subtle are
out of place, the explanations are different. The Vibhashikas explain
that in the case of nama-skandhas those which have the five organs as their

/*\

base are gross; the mind-consciousness and its concomittants are subtle,

or alternatively, the kffraavachara nama-skandhas are gross compared to the

1. akusalam viHEf£jiam olJ.arikarii; kusalavyAkata vinHapa sukhumfi ... Vbh.p. 10.

2. Tipitaka-Chulanagatthero panaha: “akusale oj-arika-sukhumata nSma na
uddharita&bS. tam hi ekanta-olfirikamewa. lokuttarepif... tam hi ekantam
sukhumam ti . ” Vbh A. p. 13.

3. Tipitaka-Chulabhayatthero panaha:”... samrafsambuddhena pana lokuttarepi
olarika-sukhuraatf uddharita” ti ... vatvd suttam ahari ... Ibid.

4% sankhepato akusalath patva yam vipakam bahum deti sa o+£rika, ya appam

sa sukhuma, kusalam patva pana appavipaka o”arika, bahuvipakakukhuma. Ibid.
4. See Vm. XIV. 73. '



rupAvactara skandhas, etc* The latter explanation agrees with the Pali
Abhidhamma*

As regards the term atfta and its precise meaning, the AtthakathA
says that this term may refer to”past in general (addhAna) or to a
particular unit consisting of a series of moments (santati) or to a certain
period (samaya) or onl/ly to a single moment (khapa). The first three
meanings are obtained in a conventional preaching, i.e. , in the Suttas.

In the Abhidhamma, however, only the last explanation is valid as it is a
Iparamatt ha-desanals

The abhidhamna treatment of the same topic, therefore, differs
from the simpler and shorter sutta exposition* Here the five khandhas are
in the manner of the Dhamnasangapi, subjected to a minute analysis of their
relations and functions in a momentary existence* They are presented here
in several long categories grouped in their ascending numerical order
combined with each heading of the 122 Matika list*

In the Ayatana-vibhanga, the Sb. is very short. The twelve
3yatanas are enumerated and described in a single line as impermanent,
miserable, non-ego and subject to change.3 No further details or even
definitions of the Ayatanas are given, as it is not customary for the

1. [ayam tu vi“esho] vedanAdfnam. [audArikam pafichendriyAArayam] vedanAdi-
chatushkam. amurtatvat svagatam audfirikatvam nAsti. [sukshmam mAnasam]
AfrayasyA*py amurtatvAt. [bhunito ve] ti audArikam sukshmam cha vedai“£dikanfc
audArikf kAmAvacharf vedana. sukshmA prathama-dhyana-bhumikA ...~ Sakv* p.44%*
2% idam pana atlt Anagata-pachchuppannam nAma <<+ suttantapariyaye bhavena
parichchhinnam e+ abhidhamraaniddese pana khapena parichchhinnam ... aparo
nayo, idam hi rupam addhAna-santati®samayar-khapa-vasena chatudhA atftam nAmft
hoti ... addhAnavasena tAva ekassa ekasmim bhave patisandhito pubbe atftam:;
ettha cha khapAdikathA va nippariyAyA; sesA sappariyAyA, tasu
nippariyAya-kathA idha adhippeta. Vbh A. pp. 7-6°
3. chakkhum anichcham dukkham anattA viparipAraadhammam, rupa anichcham

etc. Vbh. p.70.



Stitras to furnish them. The Ab. is more exhaustive. Here the twelve
Ayatanas are defined and presented in full detail. The term dhamnAyatana,
for instance, is nowhere fully explained in the Suttas. It is a name
given to dhammas which are exclusively the objects of mind. They are
five: vedana, chetanA, safifSA, samkhArA, anidassana-appajigha rupa and
asamkhatA dhatu ( = nirvAna). Of these the last two items are variously
explained in different schools. The TheravAdins and the SautrAhtikas do
not recognise a kind of matter called avijfiapti, but the Vaibhashikas
iaaintain its existence by referring to the term lanidarAana-apratigha-rupa®*.
The skandha division does not include the nirvana but in the Ayatana
classification even that nan-phenomenal element is included. The
TheravAdins and the VaibhAshikas hold it a positive element, wherejas the
SautrA htikas, on the authority of several sutras, maintain that it is only a
name far the ecessation®* of passion*. Both the Vibhanga-afrfrhakathaTl and
BhAsbya2 contain long controversies an this topic. It is quite possibie
that this was a later development introduced by the Abhidharmika schools.

The Sb. of the Dhatu-vibhanga points to an important phase in the
development of the dhatu classification. Three different sets of six
dhAtus are enumerated here. The first six consist of the elements of solid,
liquid, heat, motion, space and consciousness. These are explained here
as in the RAhuloquasutta. The second six consist of five kinds of

l. vitapjLavadi panaha. pafiyckkam nibbAnam nAma natthi kilesakkhayo va

nibbAnam ti ... Vbh A. pp.551-4*
2. See LVPAK. II. 55d.



feelings with ignorance as the sixth element. The third six consists of
three kinds of wrong thoughts and their three opposites.
It may be nobed here that the oft-repeated formula of the eighteen

dhfftus is not given under the suttanta explanation, despite the fact that it

occurs in the Bahudhatukasutta. Instead, it is found enumerated in the
Ab. Such a discrimination in the treatment of these two sets points to a
possibility of a later origin of the Bahudhatukasutta. Vie have already
noted the Abhidharmika character of this sutta?" The first set of six
dhatus is most certainly the older one. It is repeated several times
(even in the Bahudhatukasutta) in the suttas. In the Ko”a and the Dipa2

they are called maula or basic elements as they constitute a personality.
Buddhaghosa is not unaware of the precedence given to these six dhfitus over
the traditional eighteen. He says that they are virtually included in
these six.3 This, however, appears to be an attempt by the Abhidharmikas
to make their dtofftu enumeration conform to the older sutra formulas.

In the Ab. the eighteen psycho-physical elements are explained
in full detail. The six organs, their corresponding six objects, and the
resultant six kinds of consciousness constitute the £bhidharmika dhfitu
classification. This is, no doubt, highly useful and scientific. It
explains the Buddhist doctrine of perception and serves as a basis for the
formation of the doctrine of chitta-vfthi, a unique theory of the TheravAda

a”“fhakatbffs. As pointed out by Ven. Byanatiloka, a beginning of this

l. v. supra, p. 51* b
2. /8attva-prajflapty-upadanaihtmaulam shajL dhatavo mata]®/ Ad. ka. 13.
3. iti imasu chasu dhatusu pariggahitesu atthdrasadhatuyo pariggahita

va honti. katham? ... Vbh A p.72.



doctrine is suggested in this Dhatu-vibhanga.

The Afcfchakatha gives several details on the meaning, scope,
number and sequence of the dhfftus. Different sets of dh£tus are spoken of
in the suttas. Buddhaghosa collects them all together and tries to show
that all these (they number 35) are included in the traditional eighteen.
There seems to be no unanimity on the meaning and nature of a few of these
dbfftus. For instance, the safSflfi‘vedayita-nirodha-dhdtu is once described
as a non-entity (since it is only a name given to the suppression cf safifim
and vedana), and again as a kind of kSma or dhammadhatu.2 It may be noted
that the former explanation' agrees with the; Sautrantikas who also call it
a mere notion, a prajflapti-dharma. The Yogacharas and the Vaibhashikas,
however, enumerate this dhatu as a positive element in their list of the
chitta-viprayuktasafnskSras.

In the Sb. of the Sadicha-vibhanga, the Four Noble Truths are
given in the same words as in the Kah£satipa$JhSnasutta. In the Ab. the
same topic is presented with a few significant changes. Here the term
ariya (noble) is dropped in order to extend the scope of the second Truth,
viz. , the samudaya‘.l In the Suttas the samudaya is described as tanha. In
the Abhidhanma all kilesas form the samudaya. In the Asm, also the
1. A few links of this chittavithi may be noticed in the following
definition of the mancviflE£pa-dh£iu:- tfchakkhu-vifii&pa--dhatvyS uppajjitva
niruddha-samanantarf uppajjati manodhatu, manodhatuya pi uppajjtvE
niruddh«Samanantarf uppajjati chittafc ... tajja manovinfiapadhdTtu ..."

Vbh. pp.09-90.

2. safTHS-vedayita-nirodha-dhdtu pana sabhffvato natthi. dhatudvaya-

-nir odha-mattameva hi s&, kamadhatu-dhammadhatu-mattarn va hoti. Vbh A. p. 78*
3- v. Adv. pp.91-6.

4% tattha ariya-sachchAhfti avatvA nippadesato ... samudayam dassetum
chattAiri sachchahAti vuttam. Vbh A. p. 122.
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samudaya is described as klesa and karma. It is said there that the Sutra*'
descrix>tion only emphasizes the universality and predominant importance of
the trishjidT? Consequently, the third Truth is described not as tapb£-
enirodha (as in the Suttas) but as asesa-kilesa-nirodha. The Aim. too
describes it as sdsravapam dharmapam nirodhah. In the Suttas the magga-
‘sachcha is described as the Noble Eightfold Path. In the Ab. this Path
is described exclusively in association with the lokuttara (super-mundane)
states of mind and hence only five arigas are spoken of. In the Suttas the
dukkha-sachcha is always presented first. In the Abhidhamma, however, the
samudaya-sacihcha is named in the first place.

The theory of Two Truths, viz. , the saifrvpiti and paramfirtha which
dominates the Idealistic schools of Buddhism, is not referred to in the
P ali Abhidhamma Pijaka. : But the Asm, explains it with reference to the
Sutra-descriptian of the du]pkha-satya. In the Sutras it is described as
birth, decay, death, etc., and also as the five upadaha-skandhas. The Asm.
says of this that the latter description is according to the paramSrtha-
satya, the former description is a matter of samvpitisatya.2

It is interesting to note that there is no Sb. in the Indriya-
vibhanga. This treatise opens with an Ab. Buddhaghosa explains that the
twentyjtwo indriyas do not occur in their traditional order in aiy Sutta.
Certain items of these occur here and there, but their arrangement in the
1. samudaya-satyafi* katamat? klesaji kles£dhipateyafl cha karma. prAdhanya-
ninctesastu Bhagavat# trishpa ... nirdishfcfi. p«43.

2. jatir dujikham yf£vat yadapichchhan na labhate tadapi dupkham iti
samvj*it i- satyena dupkham#yaduktam saftkshiptena paflchopadana-skandha dupkham

iti paramdrthena dupkham. p. 38.

3« idha suttanta-bh£janiyaih nfma na gahitam. kasma? suttante imfya
pa-fip”iy#’... anagatatta. suttantasmira hi katthachi dve ... tipi eee
paficha, evam pana nirantaram dvSvisti £gatani nfma natthi. Vbh__A. p.125.



given order is found only in the Abhidhamma. Y 6"©mitra, however, quotes a
Sutra passage enumerating the twentyjjwo indriyas in the same order as in
the Abhidharma. In view of the above evidence of Buddhagosa it will not
be unfair to treat this particular VaibhAshika sdtra as of late origin,
composed by the Abhidharmikas to give credence to their enumerations.

It may also be noted that the last three ultramundane faculties
are only suggested and not expressly mentioned in the suttas. Nor is
there uniformity regarding the order of these twentytwo indriyas. Yasomitra
states that certain “hidhf£rmikas place manaft-dndriya after the Jfvitendriya.
The Asm, does not enumerate ary of these indriyas but gives a separate list
drawn from the skandha-Ayatana-dhatu classifications. It appears that the
indriya classification was not considered of any great importance in the
Sdtras. It was formulated in the period of Abhidharma and received full
attention only in the commentaries, both Pali and Sanskrit,

The next Vibhanga called Pachchaydkara (a treatise on the modes
of econditionality') deals with the doctrine of patichchasamuppada
(dependent origination). The Sb. is simple. Here the twelve angas of
the pajichchasamuppAda (avijja to upAyAsa) are enumerated and explained
in the manner of the Nidfiha-sanyutta. The Ab. is, however, repetitive,
tedious and complex? Here the twelve ahgas in their natural (anuloma) and
l. [dvAvimiatindriyAny ukt£hi sutra] iti. atha kho JAti“ropo brahmapo yena
Bhagavams tena ... kati bho Gautama indriyfipi ... dv£vim3atir imani bhdhmapa
indriyani ... Sakv. p.90.

2. [AbhidhArmikas tu shad-ayatanavyevastham anadpitya] ... [jivet-
endriyanantaram mana-indriyam pajhanti] Sakv. p.91%*
3. As Ven. Nyanatiloka says: "... all the different phenomena are so

tediously explained, that, if unabridged and not leaving out ary repetition,
the explanations alone would already fill nearly 2,000 pp." loc. cit. p.25.



reverse (patiloma) order are combined with the formula of the modes of
'conditionalityl (pachcij®as), and presented, each time with slight but
important changes, in relation to their operation through various (kusala,
akusala, abySkata, etc.) momentary states of consciousness. It is said

in the AJJhakathdi that the pafichcha-samuppada is preached in the Suttas
with reference to a lifejtim e, whereas in the Abhidhamma it is preached
with reference to a single moment. Consequently we find certain significant
changes in the abhidharma formula of the patichch®amuppada. In the suttas
it 1s 'avijja pachchaya sankhArdTIl - plural. In the Abhidhamma-bhdjaniya
it is sankharo - singular? Similarly in the Suttas the fifth link 1is
called salfyatana (six dyatanas), whereas in the Abhidhamma it is called
chhaffhdyatana (sixth dyatana, i.e. , the mind)? This is because in one
single moment there is no possibility of more than one sahkhara or one
ayatana. In the Suttas the third link is called nama-rupa (mind and

m atter), whereas in the Abhidhamma it is only ndfimif It isexplained that
the dTbhidharmika formula is universal, applicable to all existences. In
the arupa-loka there is no matter and hence the term nAma-rupa would not
apply to it. Similarly, the last five words (soka, parideva, dukkha,
dananassa, upaydTsa) of the sutta formula are dropped out in the abhidhamma

5
as these are not in operation simultaneously in a single moment.

I.... suttanta-bhdganiye ... pachchayakaram naha-chittavasena dassetva
abhidhamme-bhajaniyavasena eka-chitta-khapikafa ... Vbh A.p. 199*

2. suttanta-bh£janiyevvi*ya sahkhdri ti avatvdi sankharo ti vuttam. tam
kasmA ti? eka-chitta-khapikattdi. Ibid. p.201.

3. chhatthdyatanaii ti ekam mandTyatanameva Aha. Ibid.

4. sabba$$hdTna-sdrdhdCrapato cha ... ndfinam tveva vuttam. Ibid.

5. sckdldayo pana yasmdi sabbe eka-chittakkhane na sambhavanti ... Ibid.



The Bhfsbya also contains similar observations on the pajichcha-
samuppada. It is said there that this formula can be viewed in four ways.
It is applicable to a moment (kshanika) or many- moments i.e. three
existences (prSkarshika). Its links can be viewed only as a relation of
the moments of cause and effect (sfimbandhika) or as different states of the
five skandhas (ivasthika).

The Vaibhashikas maintain that the Sutra formula is Svasthika.

[t is only another name given to twelve different states of the five skandhas
In their abhidharma work called Prakarapa, however, it is said that all
phenomenal dharmas are pratltya-samutp£da. The Vaibhdshika points out that
the Sdtra preaching is only explanatory, whereas the Abhidharma preaching

is definitive.2 According to the Sutra, the pratitya-3amutpf£da is ffvasthika,
prfkarshika and sattv£kl“ya (deals with a personality) , whereas according to
the Abhidharma it is k”anika, sdmbandhika and sattvfisattvakhya (deals with
both beings and non-beings). This explanation agrees with the TheravSdin
explanation given by Buddhaghosa.

In the A$Shakathf, the meaning of the term avijj£ and its place
in the whole link is discussed in detail. According to the Sutras, avijj£
is ignorance of the Pour Noble Truths, whereas according to the Abhidhamma,
it i1s ignorance of not only the Pour Truths but of the past, of the future,
I. [kshanikah] kshane bhavaji ... [prakar3hikafr] prabandha-yukta ity arthah
[sEmbandhikaji]*hetu-pfiala-sambandha-yukta ity arthaji. [Svasthikapj dv£dada
paficha-skandhika avastha ity arthaju Sakv. p.286.

2. [abhiprsyika ] iti. vineyabhiprayavasat tatha [de”ita ] ity arthah

[lakshaniko®* bhidharme] ... Prakarapeshu hi sarvasamskpita-grahanf£t sattv£-
sattvEkhyah ... Sakv. p.286.



of both, and of the law of causality. In short it is ignorance and as such
only the absence of knowledge, and hence is described as moha? This view
agrees with the SautrAntikas who also hold it to be only an absence
(abhAva) of vidya or prajfiA. The VaibhAshikas, however, maintain that
avidyA 1s not just an abhava but a positive element, and cannot be included
in any other dharmasé.L The Bhashya discusses this point in detail and
examines the views of Bhadanta Sr’flAta5 and DharmatrAta.

AvidyA heads the formula of the chain of the pratftya-samutpada.
A question arises whether the avidya itself has a cause or is of fortuitous
origin? The AtthakathA raises this point and quotes Sutra passages to show
that even avidya is subject to the same law. It is produced by asavas.7
This point is discussed at great length in the Bhashya. Vasubandhu
examines two Sutras where avidyA is said to be the effect as well as the

cause of ayaniso-manaskAira, criticises the views of the older Vasubandhu

' A\
and Bhadarrta-SrxlAta, and gives his own VieW.S

1. avijja ti suttantapariysyena dulckhAdisu chatusu -J;hanesu a&Hapam,
abhidhamina-pariyAyena pub”bantadlhi saddhim atthasu ... Vm XVTIL 58.
2. afTMnaifi ... moho akusalamulam ayam vuchchati avijjA. Vbh. p. 144%*

3. See LVPAK. III1. 28cd.

4% vidya-vipaksho dharmolnyo ’vidya ’ndtj®anyitadivat/ Ak. III. 28ab.

3* [yo’pi raanyate sarva-klesA avidye] ti. bhadanta-SriTatah ... Sakv.p.3Q%
6. Ibid.

7. kasmA pan’ettha avijjA Adito vuttA? kim pakativAdxnam pakati viya
avijjA pi akaranam mulak”rapam lokassA ti? na akAranam, "Asava-samudayA
avijja-samudayofi ti avijjAya kArapam vuttam ... Vbh A. pp.132-3*

8. [aycnido-manaskAra-hetuka *-vidyokta sutrAntara] iti. Sahe-
tuspratyayasanidanasutre ... [avidya hetukaA chAyoni®o-manaskAraj iti
sutrAntara ukta ityadhikpitam. ... na chAnavasthA prasamgo’ vidya-hetukatvAd
ayoni“o-manaskarasya. ity [apara] iti. sthaviro Vasubandhur acharya-
Manorathopadhyaya evam Aha ... anyaji punar Ahe] ti bhadanta aril Atah ...
Lachodyam eva tv etad] iti ... Acharyah sva-matam aha ... Sakv. pp.288-91*
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The secend link, viz. the sankhdra [karma formation] is variously

described in the Suttas. In some places like the parivimamsanasutta, it
2
is described as meritorious, unmeritorious and imperturbable volitions.
In the Vibhangasutta3 or the SaramadiAfhisutta4 it is explained as volitions
5
manifested in bodily, verbal and mental actions. But these two meanings
are put together only in the Abhidhamma explanation of the term. Commenting
on this Buddhaghosa says: "Well, this Abhidhamma is not of recent
composition, nor is it spoken by heretic sages or disciples or gods. It
is a word of the Omniscient. The two interpretations are put together to
show the identity of the treatment of this topic in the Sutta and
6

Abhidhamma. ™ This explanation reflects the anxiety of the Abhidharmikas
to make their treatment conform to the Sutra preachings. It also reveals
that the Abhidharma not only collects the dhanmas scattered in the Sutras,
but also compiles several Sdtras on a given topic. This can be illustrated
by one more example. In the Ab. in one place the formula of the
pa”ichchasamuppada is presented with only eleven a&gas by the exclusion of
the term saldyatana. The Afcfchakathd explains that this is done to
accommodate the enumerations given in the Mahdnidanasuttal
1 Sariyutta, II. pp. 80. ff.
2 Puflfia-apurma-dnenjabhisankhara.
3 Saifryutta, II. pp. 2. ff.
4. Majjhiroa. 1. pp.46-35-
5 kdya-vachi-chittasankharo.
6. kasmd panetesaift suttanam vasena te gahitd ti? ayatfi abhidhammo ndraa na
adhund kato. nd pi bdhirika isihi vd sdvakehi vd devatdhi vd bhasito.
sabbaflfiujina-bhasito pandyam, abhidhamme pi hi suttepi eka-sadisa va tanti
niddi*fhd ti imassatthassa dipanattham. Vbh A. p. 142.
7. dutiyavdre ndma-pachchayd phasso ti vatva salj.ayatana-tthane na kinchi

vuttam - tam kimatthanti? pachchayavisesa-dassanatthai cheva Mahd
-nidanadesana-samgahattham cha ... ekadasahgiko pajichcnarsamuppado vutto.

Vbh A. p.203*



The third link vififidpa is explained in the Sb. as six vihndpas
(chakkhu to mano) as in the Vibhangasutta?* In the Mahdniddnasutta, however,
the viflhdna is spoken of as descending into the womb of the motherr,)
suggesting that the term referred only to the rebirth consciousness
(patisandhi chitta) , which can only be the last, viz. , the manovinfldpa.

In the Abhidhamma, the more comprehensive meaning is accepted so as to
embrace all states of consciousness. The Aj-fchakatha division of the
chittavithi (process of consciousness™ into pavatti and patisandhi is
based on the recognition of these two Sutta explanations of the term
vififSdna. The patisandhi process explains the moment of rebirth. The
pavatti process 1is employed to explain the functions of the
consciousness in all other moments.

It is possible that the Sutra meaning of the term vijflaha (in
this formula) was confined only to the moment of rebirth, as the formula
was primarily intended to explain the phenomena of rebirth in the absence
of an abiding dtman. The other meaning, viz. , the six vijflanas, although
occurring in the Vibhangasutta of the Sagyuttanikdya, is most probably a
later addition introduced by the Abhidharmikas. This becomes evident from
the attempt of the Vaibhashikas to apply this term not only to the moment
of rebirth consciousness, but also to a long preceding period called antard-
-bhava (intermediate existence), There alone the six vijfldnas could be
understood to function.3
I. Sanyutta, I1. p.1.

2. vide Adv. p.46, n. 3«

3. yadi samskara-pratyayam antarabhava-pratisandhi-chittam upaddya ydvad
upapattikshapaji sarvd’sau vijndna-samtatilj shsgjijlam vijnana-kdyfinAra samskara-
pratyayam vijflanam abhipretam [tad upapannam bhavatilJ. ... anyatha hi

pratisandhA -chittam evdbhipretam syat. atra shad vijndnakaya iti noktam
syat. evam tu vaktavyam sydt. vijnanam katamat? iianovijfldnam iti eee

Sakv. p.299%*



The fourth link is nama-rupa. Of these two, the nama is
explained in the Sufctas (e.g. the Vibhangasutta) as vedanfi, saflnff, chetand,
phassa and manasikdra. In the Abhidhamna, however, the last three terms
are replaced by one comprehensive term, viz. , the sahkhara-khandha. Usually
nfma means the four non-material aggregates. The Bhashya explains it as
Inffmatv arupipafr skandhdfc'. But in the Pali Abhidhamna, the term nama (in
the formula) excludes the vifmana-khandha as the latter is represented ly
the third link. The causal relation between mind and matter is discussed
in detail in the AS$S$hakath5 and also in the Visuddhimagga. The Bhashya
refers to this topic while dealing with the problem of the existence of rupa
in the arupa-loka. The VaibhSshikas, in common with the Theravadins hold
that there is no rupa in the arupa-loka. If an arupa-being after his death
is reborn in a k5ma-loka, his material body is produced solely by the mind.
This theory contains the germs of the VijHAnavfida, where matter is described
as a manifestation of mind.

As noted above, the fifth link, viz., the chha}.ayatana is, in the
Abhidhamma, replaced by the term chha”thayatana (the sixth, i.e. , the mind).

The next link called phassa is described in the Sb. as six kinds
of contacts (chakkhu to mano-samphassa) as given in the Vibhanga-sutta?'

In the Ab. it is described in the manner of the Dhammasangani: "contact
which is touching, the being brought into contact ...Hz The term, however,
is defined in the Madhupindikasutta as the coming together of three (i.e. ,

Safiqrutta, 11. p. 2.
2. yo ... phasso phusana samphusand samphusitattam ... Dhs. 1. 2.



the organ, the object and the consciousness. Here the phassa is a name

given to the mere contact of the trio and not to a separate chetasika

2
dhamma. The Sautrantikas also quote a similar sutra and hold spar”a to
be mere contact. According to them the sparsa is contact, i.e. coming
together of the trio in a causal relationship. In the Abhidharn&a, however,

the sparsa is considered a separate dharma resulting from this contact? The
Vaibbashikas hold this view on the authority of the Shatshatkasutra, where
the sparsa is enumerated in addition to the indriya, artha and vijfi£na‘.t
This sutra corresponds to the Pali Chha-chhakkasutta, the £bhidharmika
nature of vhich is already noted:5 Buddhaghosa too describes phassa as
(sensorial or mental) impression resulting from the contact of the trio.

The TogficbSra tradition also holds the sparsa as a distinct dharma. The
Asm, defines it as that which determines the changes in the crgans on account
of the contact of the trio.7 Thus we see that in all Abhidharma schools

the sparsa is treated as a distinct dharma, although the Sutras speak of it
as mere ’contact¥®, Vasubandhu says that certain schools read the sutra

differently as 'sangateh* instead of 'sangatih', which too apears to be an

0
Sbhidharmika modification of the sCftra passage.

1. chakkhufl-ch'avuso pafichcha rupe cha uppajjati chakkhuviflfianam, tippam
sangati phasso ... Majjhima, I. p.111.

2. kechiddhi sakrin nipStam eva sparsa vyachaksh&te sutram chftra jMpakam
anayanti "iti ya esharfi trayapSm dharm£pfm sam gitiji sanriipfita®i samav£yaji sa
aparfl(§a iti" Akb. III. 30 b.

3. cf. spar®ah shat sannip5taj£3~/  Ak. II. 30 b.

4*  kechit punah chitta-samprayuktam dharmantaram eva sparsam vyachakshate,
sutram chatra jn&pakara anayanti "Shat-shatko dharma-paryfiyaji.. 1 Akb.I11 30 b.
5. vide supra, p. 51.

6. tika-sannip£tassa attano karanassa vasena paveditattS saimipfita-
-pachchupajjhfiho... Vin. XIV 134* - /—

7. sparsa” katamalj? trika-sannipSte indriyavikfiraparichchedaf. p. 6.

8. ye punaij sannipStfid aryam sparsam ffhus ta etat sutram katham pariharanti
"iti ya eshfim trayf£qam sangatilj sannip£taty ... sa sparsa" iti«na vai®)vam
pa-"“hanti kim tarhi? sangateh sannip£tf£t samavayad iti pathanti karaqe vS
karyopacharo'yarn iti bruvanti. Akb. I1l 30 ab. See LVPAK* I11«30



The next link is called vedanS (feeling). In the Sb., the
vedanS is explained with reference to the six organs through which 1t 1is
generated (e.g. chakkhusamphassajf£ vedanfi, etc.). In the Ab. it 1is
explained with reference to its qualities as pleasant, unpleasant, etc., as
they are obtained in the eighty-nine kinds of the consciousness.

In both the Pali and Sanskrit Abhidharma, the spar4a and vedanfi
are treated as raahfbhauraika dharmas. They occur simultaneously in all
states of consciousness. In the pratitya-samutpfida formula, however, the
vedanS is placed after sparsa, as the latter is the cause of the farmer. As

the cause must precede the effect, the SautrSntikas hold that an account of

their causal relation they cannot operate simultaneously?’ The Vaibh£shikas,
2

however, hold that the sparsa and vedanff are co-nascent. They quote a

sutra in which these two dharmas are spoken of as being sahatjata. The

SautrSntikas take the term saha-jf£ta to mean samanantara” Although the
Pali Abhidhamma holds them ,saha-j£ta*, the Suttas5 seem to support the
Sautrtotika view.

The remaining links of the formula of the patichchasamupp£da
(tanha, upad£fna, etc.), with the exception of bhava, are treated almost

identically in the Sb. and Ab. In the Suttas, the bhava (process of

1. sparsad uttarakflam vedanety apare ... Akb. I11 31 cd. See LVPAK .
I11-31 cd.
2. atha kim sparsdd uttarakalam vedanS bhavaty dhosvit samaha-kalam?
sam£nakalam 1ti Vaibh£shik£lj. aiyonyam saha-bhu-hetutvSt. Ibid.
3. sutraft pariharyam Mhakshuljpratitya ... tray£ndm sannipatah spar®ah
sahaj£tf vedana saifcjflff chetanf ... Ibid.

samanantare pi ch'Syaifr saha sabdo drish”al”. Ibid.

3* of. tippaifi sangati phasso, phassapachchaya vedanfi ... Majjhima I, p.I1l



Becoming) is explained with reference to the three spheres of rebirth, viz.
kfma, rupa and arupa bhavas. In the Abhidhanma, however, the bhava is
divided into karama-bhava (karma-process) and the resultant uppattibhava
(Rebirth Process). The farmer is identical with the second link, viz.
sahkhdra. The uppatti-bhava is explained with reference to the nine kinds
of spheres in which a being may be barn.

This division of the bhava into kamma and uppatti is found
solely in the Abhidhamma. This was probably introduced to explain the
rebirth in a future life. The second link sankhd&ra belongs to a past
birth and produces rebirth here. The kammabhava is the accumulation of
the rebirth-producing karma which determines the sphere of rebirth (uppatti-
-bhava) and conditions the j& ti, i.e. , new birth.

The Patichcha-samuppSda-vibhanga is followed by a series of five
Vibhangas dealing with the items of the thirty-seven bodhi-pakkhiya-dhammas.
They are Satipatthdna-vibhanga, Sammappadhdha6 , Iddhip£da® , Bojjhanga0 and
Magga-vibhanga. Only two groups (indriya and bala) consisting of ten
dhammas (viz. saddhdT, viriya, sati, samdcLhi and pafinf counted as indriya as
well as bala) are not separately treated here as they are already dealt with

in the Indriya-vibhanga.

The Sb» of these five vibhangas closely follow*the Mahasatipatthffna-

sutta and reacUlike commentaries on the latter. The satipajthflha-formula,
for instance, is directly borrowed without any change. The formula begins
as: idha bhikfch liajjhattam kdye ... etc. The mention of the term bhikkhu

1. See Vibhanga-sutta, S. Il p.2.
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in a preaching given to the gods has not escaped the notice of the
conimentator. Buddhaghosa says: Although the Lord spoke this in the world
of gods and no monk was present there, the term bhikkhu is used to show
that only monks practise the four satipafJhdhas. A question is naturally
asked whether bhikkhus alone could practise them? Buddhaghosa concedes
that even gods can practise them. He broadens the meaning of the term
bhikkhu and says that whosoever practises them is a bhikkhu, no matter
Trihether a woman or a god” This explanation once more demonstrates the
determination of the commentators to prove the authenticity of the
Abhidharma and the legends connected with its origin.

The Atfc of these five vibhangas do not much differ from the
suttanta-explanations. The same topics are presented here with reference
to the supra-mundane (lokuttara) consciousness and in connection with
various kinds of samddhis and patipadds. Consequently, there are a few
changes, for instance, the enumeration of only five angas of the magga
instead of the traditional eight* In the Maggayibhanga, the magga is
treated in the same manner as in the Sachcha-vibhanga. Here also the term
ariya is dropped. Such changes appearing in the Abhidhamma must have been
repugnant to the followers of Sutras. Such changes might well have given
rise to new doctrines unaccexAable even to the Abhidharmikas* Even the
commentator Buddhaghosa appears very uneasy about such changes. In his
1. [idha bhikkhd] ti, ettha kiffchd'pi bhagavatd devaloke nisiditvd ayaifc
Satipaffhdna-vibhango kathito. eka-bhikkhupi tattha bhagavato samtike
nisinno*ndma natthiti, evam sante pi yasma ime ... bhikkhu bhdventi e**

pa-fcipattiya va bhiklchubhavadassanato evamdha. yo hi imaili patipattiA
pa-fcipajjati so bhikkhu ndma hoti ti, pa“ipanncOco hi devo vd hotu ...

Vbh A. p.216.
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commentary on the Sachcha-vibhanga he explains the aibhidharmika formula

of the paflchangika magga by quoting a Sutra passage. But in his

commentary on the same formula in the Magga-Vibhanga he attributes the
paflchangika-magga-vada toza vitanda-vadin and controverts his view by
quoting a different Sutta.

The Sb. of the Jhana vibhanga contains a word for word
commentary on a short but comprehensive matika comprising the gradual
stages of attaining the trances leading up to the last arupa jhana.

In the Ab. the formula of the four rupa and four arupa jhanas
are enumerated in the same words as in the Suttas, but with an emphasis
on their angas, viz. vitakka, vichdra, piti, sukha and upekkhd. This
formula is further repated with reference to the objects of trance, e.g.
the pathavi kasina, and also with reference to the four kinds of the
lokuttara consciousness. In the Suttas only four rupa jhanas are
enumerated. In the Abhidhamma, however, five jhanas are described by
adding one more trance, where vichara alone persists independent of the
vitakka. The relation of these two opposite dharmas ( viz. the vitarka
and vichara) and the possibility of their co-operation in a single moment
is discussed at great length in the Atthakathas, the Visuddhi magga,
Milindapaflha, Bhashya and the V ritti.

I. yasmd pana na kevalam atthangiko maggo vo patipada “pubbe va kho
panassa kayakammaA vachiftamraam ajTvo parisudCLho h o tfti vachanato....
paflchahgiko pi maggo desito..* tarn nayam dassetum paflchangikavaro pi
niddit'tho Yb.k-A.-p* 123.

2. paflchangika-vare pi atthangiko ti avutte pi atfhangiko eva ti veditabbo.

lokuttaramaggo hi paflchahgiko nama natthi ayaraettha achariyanam
samanafthakatha; vitandavadi t>anaha ;Mokuttara-maggo atthangiko nama
natthi paftchangiko yeva hoti" ti.. tassa.. uparipappas®*ato suttam
aharitabbaiii.... idam te suttam akamakassa lokuttara-*maggo a”“fchangiko
ti dipeti Ibid p. 319- See DhsA III. 478-482.
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1
The next Vibhanga deals with the four appamafBTas ( skt. apramana

unbounded status) or brahma-viharas as they are called in the Suttas, The
term appamafifla appears to be an abhidharmika term replacing the more
conventional brahma-vihara. In the Sahgitisutta the latter term is dropped
in favour of the former. In the Vibhanga it is not even mentioned. The
AtthasalinT notes it and says that in the Vibhanga the Sra:nmapas (objecti)
of these meditations are emphasized and hence they are called appamaflfia.

The Sb. of this vibhanga reads like a commentary on the Sutta
formula of the four brahma-vih&ras found in the Tevijja and other suttas.
In the Ab. they are demonstrated only by the four rupa-jhanas, suggesting
thereby that they are not obtained in the arupa or lokuttarattrances.

The Sikkhapada-vibhanga has no Sb., although, as a matter of
fact, the sikkhS5padas ( observances) can more suitably be included in the
Suttas than in the Abhidhamma. Only five observances common to both the
laity and a monk are treated here. They are not explained here as in the
Suttas but as in the Dharnmasangfni. [t is demonstrated here that the
observances manifest themselves only in the eight kamavachara kusala
states. In the Suttas the 'viramapa* is explained as abstaining from a
particular act such as violence or theft, whereas in the Abhidhamma it
consists in abstaining from ’states of volition’ 'chetana). Thus
indirectly, this treatise deals with the nature of karma and corresponds

to the Xarmadhyaya of the V ritti.

1. See Adv.pp. 427-9.

2. tattha siya kasma paneta metta-karuna muditd’ upekkha brahma-vih£fra ti
vuchchanti ? Vibhange Icasraa appamafffia t1i vutta ti ? ....Dhs.A.
I11. 411.



103

The next vibhanga deals with four kinds of patisambhidffs (faculties
of analysis) viz. attha, dhanma, nirutti and patibhana. The derivation of
the term patisambhidfi is doubtful, since in the Skt* tradition it i1s called
pratisamrit. There also the same four kinds are enumerated, but the order
of the first two is reversed.

Although the Sb. of this vibhanga gives several meanings of the
four patisambhidffs, it should be noted that neither the term nor the four
kinds occur in the early Nikffyas. They are found only in the Aug. nikffya,
and there too they are nob explained. The so-called Sb, therefore, is
derived from the Pa”i3airibhid&-magga, an abhidhamma work (attributed to
S&riputta) included in the Sutta-pitaka. The Ab. is also drawn from the
same source, and hence differs very little from the Sb.

The traditional meaning of these four terms, and particularly that
of the first two, viz. the attha and dhamraa are given in detail by Mrs.
Rhys Davids in her translation of the Kath&vatthu,lwhere she also gives
views of Dr. Ledi Sadaw on this subject. But the differences between
the sutra and abhidharma meanings of these terms is not clear from this
exposition. With the help of the VaibhSshika interpretations, it is
now possible to arrive at a plausible sutra meaning.

The four pafisambhidas in all probability stand for four branches
of textual analysis. Dhanaa meant the nava&ga preachings i.e. the terms,
and attha their verbal meanings. Nirutti meant derivations of the terms

or definitions, and pajibhaha meant a specialised skill in all these in

!« Points of controversy, Appendix, pp. 377-582.
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in addition to a mastery in the art of composition, preaching and
disputation.

In the Sb, however, several meanings are given to the first two
viz, the attha and dhanma. A ttha means dukkha, dukkha-nirodha, phala and
finally the meanings of any speech, particularly that of the n&vé&ga

1
preaching, Dhanma means dukkha-samudaya, dukkha-nirodha-g&ninf-patipadA,

hettu and the contents of the navAdga preaching.2 In short the attha and
dhanma stand for the four Truths and also for the meanings and contents of
the Scriptures, This latter meaning is completely dropped in the Ab, of
this topic. Here the first three meanings alone are repeated and
demonstrated by applying these terms to the mental concomitants of a

given state of consciousness. Thus, for instance, the chetasika dhanmas
of a kusala chitta are called dhamma ( samudaya =phenomena capable of
yielding vipaka). An analytical knowledge of these dhanmas is called
dhanuna-pajisambhida. The vipaka ( or resultant) dhammas of these mental
concomitants are called attha and their knowledge is called attha-patisambhida.
Thus the dhamma and attha are here taken solely in the sense of hetu and
phala. In consistency with this interpretation, only three patisambhidas

are enumerated in illustrating the vipaka and kiriyia chittas.

1, dukkhe napara .... dukkha-nirodhe hetu-phalamhi tassa tasseva
bhasitassa attham janati: ayam imassa bhasitassa attho.,,ti: ayam
vuchchati attha-pafisambhida. ¥bh,pp. 293-4*

2, dukkhasamudaye ffanam «... dukkhanirodhagaminiya pafipadqya....hetumhi.....
idha bhikkhu dhanmaA. janAti suttam geyyam,... vedallam: ayam vuchchati
dhanmapa”isambhida. Vbh. pp.293-4*

3* tasmifc. samaye phasso hoti».*avikkhepo hoti; ime dhanma kusala iraesu
dhanmesu flanam dhanmapajisambhida. tesam vipake flapam atthapatisambhida...
Vbh. p. 293*
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These two kinds of chittas are not causes (= samudaya dhanma)
of a new vipAka. Hence the dhftnma-patisambhida is not possible in their
case. Consequently, only three pafisambhidas could be enumerated here.
It may also be noted that in the Ab, the order of the attha and dhanma is
reversed, so as to make them stand for hetu and phala, and by extension,
to represent the samudaya and dukkha-sachcha. This coincides with the
treatment of the four trfcths in the Ab, of the Sachcha-vibhanga, where
also the samudaya-sachcha is placed first, instead of the traditional
dukkha-sachcha.

While employing the formula of pajisambhidas to represent the
doctrine of Truths, the Ab, completely leaves out the more conventional,
and perhaps the original, meaning of the dhamma and attha, viz, the
navAnga scriptures and their meanings.

In the Ang.nikaya, in one place, Sariputta claims that he has
mastered the four patisambhidAs even when he was ordained only a fortnight,
and that he explains it in various ways,1 Although the terms attha and
dhamma are not explained here, they appear more likely to refer to the
expounding of scriptures than to the doctrine of four Truths,

This conjecture is strengthened by his demonstration of the
pajisambhidas ir; the AB::1‘[isambhidamagga. In a chapter dealing exclusively
with this topic, the Dharamachakkappavattanasutta is fully quoted, followed
by an application of the four kinds of patisambhidas. A sentence like the
addhamasupasampannena me avuso attha »eee dhamma ,,, nirutti,,,,
pafibhanapatisambhida suchchhikata, tarn ahaA aneka-pariyayena

achikkhami. s+, Aug. II, p, 160,

2. Vol.Il.pp.147-158 (Patisambhida-kathfi),
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n

following is selected™: idam dukkham ariya-sachchanti pubbe

ananussutesu dhamraesu chakkhum udapadi, nanam , pafffia...., vijja....
dloko udapadi". This is followed by explanations of the terms chakkhu,
flana, etc. e.g. chakkhum udapadfti dassanatthena. It is then explained

that the chakkhu, flana, pafffla, vijja and akola are dhammas; they are the
objects of the dhamma-patisambhidfi. The dassanattha, flanafjha,
pajananaffha, pajivedhattha, obhasattha - these are atthas and are objects
of the atthapajisambhida. The fire dhammas and the fire atthas become
the object* of nirutti; knowledge of these ten derivations is nirutti-pati-
sambhidC. Knowledge of the five dhammas, five atthas, and ten niruttis
make twenty patibhana-pajisarabhidas.

The same formula is applied to parifClleya and parifUlata formulas
of the dukkha”sachcha. This gives fifteen dhanunas ( terms), fifteen
atthas, thirty niruthis and sixty patibhahas. A similar niariber is obtained
in the case of remaining three Truths. Thus, according to this calculations,
the discourse on the four Truths in their ti-parivalJfa-dvadas-Skara
formula has 60 dhanmas, 60 atthas, 120 niruttis and 270 patibhfinas.

Similar calculations are given for the formulas of satipatthanft,
sammappadhana, etc. bringing the total of dhanmas ( terms) treated in the
Patisanbhida-katha to a number of 850.2 It is clear from this illustration

that according to the patisambhida-magga, the dhamma in the patisambhid£

formula stands far 9erms' and attha for 'meanings'.

1. chatusu ariya-sachchesu satthi dhamma, satthi attha, vfsati niruttiyo,
chattarisalt cha dve cha flanasatani. Ibid. *p. 152.

2. Ibid. p. 158.
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Such collection of dharmas ( or terms) might well have received.
or
the designation f dharma-skandhae £ aggregates of dharmas. The Pali
tradition speaks of 84,000 dhammakkhandhas learnt by Ananda. It is said

that of these he leamt 2,000 from Sfiriputta, and the rest from the Buddha

himself* The Atthas&1linT explains that a sutta containing one theme
constitutes a dhamma-khandha. In verses each queray asked farms a
skandha, and each answer forms another* In the Abhidhamma each duka or

tika classification, as well as each classification of states of
consciousness, forms a dhamma-khandha* In the Vinsya the subjects,

tables of contents, classification of terms etc* are considered as separate
dhammakkhandhas*

The Vaibhashikas speak of 80,000 dharma-skandhas* But there is
no unanimity on That constitutes a dharma-skandha* Some acharyas hold
that the term refers to an Abhidharma text called by that name* But this
is said to contain only 6,000. Some hold that the term refers to
discourses on such topics as skandha, ayatana, dhatu, pratrtya-samutpada
etc* The Dfpakara holds that there are 80,000 kinds of people for whom
the Buddha preaches dharma suitable to each one of them"‘1

All these explanations tend to give an impression that the
original meaning of this term might have been something like a unit of
% text commented upon, which comes very near to the *dhamma+ in the formula

of the Patisambhida*

This is supported by the evidence of the Vaibhashika and

1* Adv. p. 11, notes*



Yogachara interpretations of these terms. In both schools the dharma
precedes the artha pratisaravit. YalJoAltra is aware of the several
meanings of the term dharma but specifically states that in the present

1
context it means the Scriptures. The V ritti explains it as the contents

of the dva&afanga-pravachanazcorresponding to the navanga-satthu-sf£sana.
The Asm, too explains the term as sarva-dharma-paryaya.3 The artha in all
these schools means the meaning or purport of the Scriptures.

The Vaibhashika and the Yogachara schools thus take the dharma
and artha exclasively in the sense of the knowledge of Scriptures and their
meanings. This, therefore, appears to be the original or the siltra
meaning of these terms. The other meanings such as hetu and phala are
found only in the Pali Abhidhamma.

The nirutti patisambhida is explained as knowledge of the
etymological meanings of the terms ( dhamma) and their interpretations
(attha)f‘ It is also a knowledge of languages, particularly that of the
Magadhf, claimed to be the origin of all languages.5 A person endowed with
this knowledge may also be an expert in grammar, but the Pali commentators
do not hold it essential. The V ritti, however, states that the
nirukti-prati-fsamvit7is an unfailing knowledge of rupa, dravya, liriga,

samkhya, sadhana, kriya, kala and purusha of the terms occurring in the

scriptures.

1. ( dharma-pratisamvid] Iti. itha delana dharmah»anekartho hi dharma-5abdaju.
eeeeSilkv. p. 652.

2. Adv. p.393*

3* Asm, p. 96.

4* Vbh. p. 294.

5% Patisambhidg A.I. p. 5%

6. Ibidl
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The pafibhaha patisambhida is also associated with speech. In
the suttas it is used to denote fluenqy in expression or 'rhetorical

1

gifts’. In the Abhidhamma, however, it mzeans knowledge of the knowledge
of dharma, artha and nirukti. The V ritti also explains it as an unfailing
knowledge of the first three pratisamvits and also an excellence in
controlling the meditations. But since hetuxidya or logic is considered

a prerequisite of this pratisamvit, it is possible that pratibhaha

referred to a gift of speech, particularly in debates over the Docrtine.

Various details regarding the attainment of these four
pafisambhidas or the branches of textual analysis are given in the
A tthakathas, in the yisuddhi-magga and in the Bhashya. Attainment of
arhatship, study of scriputres, hearing of the Doctrine, discussion, are
enumerated as necessary for attaining them. Yalomitra says that knowledge
of ganita (arithm atic), Buddha-vachana ( scriptures), Sabda-vidya
( grammar) and hetu-vidya ( logic) are respectively the prerequisites far
attaining the four pratisamvits.3 The Vaibhashikas, however, hold the
scriptures as the most important of all these.

From this it is dear that the patisambhidas have little
connection with the super-mundane path. They are not attained by any
traditional dhayanas4but by the study of scriptures and sciences useful
in textual exegesis. It is a method adopted by the Abhidharma pitaka
and the Atthakathas to explain the Suttas. The texts like Dhammasangani
1. Ang.1. 187% Sece Points ofControversy, Appendix, p. 379> xul»

2. Adv.p. 393*

3 Vide Adv. p. 393> n. 5%
4*  patisambhida-ppattiya cha patiyekkokammatthana-bhavananuyogo nama

natthi. Vm XIV. 31.
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Vibhanga, their Atthakathas, Milinda-paflha, Visuddhimagga, the Asm,
Bhashya and V ritti reveal an intensive and sustained application of their
authors towards collecting the dharmas ( terms) and explaining them by
giving their derivations# In doing this they have taken recourse to all
kinds of etymologies, which often appear far fetched and at times even
incorrect# Usually each term is explained with regard to its
characteristics or lakshagia. But in some cases, and particularly in dealing
with a series of dhammas constituting a topic, they are explained with
reference to their classification, derivations, characteristics, functions,
modes of manifestation, proximate cause, meaning or a selected meaning
( among several possible meanings), propriety of number, sequence,
application to mundane or super-mundane consciousness, contents, analogies,
set of four alternative propositions, £flnyata, and ginally with reference
to their mode of grouping as similar and dissimilar#

This method of textual analysis helped the commentators to
attempt a concordance of diverse Sutras spoken in different contexts and
thus to present a consistent and coherent interpretation of the scripttires.
This i1s called abhisamdhi. The Asn# repeatedly quotes conflicting Sutras
and tries to reconcile their meanings#? This proficiency in discovering the
hidden meanings and giving a correct interpretation of the Sutras is held

4
to result from a proper knowledge of the abhidharma#

1# A word like araha, for instance, is derived from araka, hata-ari, ara,
raho and finally from the root araha (Skt./”arh). (See Vm#VTI#4»)» A word
like machchhariya ( matsarya), for instance, is derived from achchhariya
(aScharya) and explained as ma idam achchriyam aftftesam hotu ti# See
Adv# p# 309# n#o#

2. See Vm.XVI, 14#

3# See Asm# pp# 56,37#84#106, 107* A

4# katham dharmeshu dharmakulalo hoti ? bahu-lrutatain upa d*ya# katham
artha-kulalo hoti ? abhidharme abhivinaye laklanajflatam upadatfa# Asm#p .83#
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In doing this, the commentators are guided by the consideration
of the Doctrine* We have seen how the Abhidharma is claimed to be an
absolute preaching in opposition to the conventional preaching of the
Sutras* The same test is applied in judging the value of two or more
conflicting Sutras* Already in the Ang,nikaya, we find a distinction
drawn between neyattha ( neyartha) and nitattha ( nftartha) suttas.1 A
person claiming a neyattha sutta as nitattha is said to be falsely
accusing the tathagata* The commentary on these two wards says that
the suttas like "ctka puggalo****dve puggala" etc*, are neyattha, i*e. of
secondary impart, since they need to be explained further, in the light
of the anattavada, that in reality there is no personality* But suttas
like lanichcha-dukkha-anattal are nftattha, i.e. of ultimate import,
because the meaning of these is clear, well established and absolute* ’
The entire Kathavatthu may be taken as a demonstration of the application
of this test to the sutras put forward by the opponents* The first
Puggala-katha, for instance, is devoted to showing the'nftartha* of the
sutra term puggala to the Samndtfya. In discussing the topic of
perception, the Mahasahghikas an the basis of a sutta "chakkhunf riipam
disva" claim that the eye sees the object. The Theravadin maintains
that here the text is not to be taken literally. The usages of language
should not be treated as doctrine* The Sautrantika too maintains
1* For a couplete and illuminating discussion of these terms in Pali and

BBS., see LVPAK. IX. pp* 246-8* For their application in the
Mé&lbyamika, see The Central Philosophy of Buddhism, pp* 254-5%*
2* Dve'me bhikkhave tathagatam abbhachikkhanti; yo cha neyyattham

sutt antam nitatt ho suttanbo ti dfpeti*** Afig. 1. p* 60*
3* Ang. A« II* p* 118.
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the same argument against the Vaibhashika by reminding him that one
should not run after wordly beliefs and usuages of language"‘1

The foregoing study of the Vibhanga-pakarana amply justifies the
claim that the sutras are to be understood through the Abhidharma* It also
reveals the Abhidharmika approach to Sutras and the Abhidharma. The
Sutras are conventional, partial, explanatory, and at times of secondary
import* The Abhidharma is absolute, comprehensive, definitive and of
primary import* The subject matter of both is the same, viz* the dharmas
called variously as skandha, ayatana, dhatu, etc* but the Sutras deal with
these as components of a personality, i.e* with reference to a life-time,
whereas the Abhidharma deals with them as unique dharmas of momentary
existence* The pivotal doctrine of Buddhism, viz. anatmavada, although
it pervades the whole range of Sutras, is deepened, emphasized and fully
demonstrated only in the Abhidharma* But this could hardly have led even
the early Sautrahtikas to oppose the Abhidharma, for they too were, unlike
the Sammitlyas, equally committed to this doctrine* Their main contention
must have been against the manner in which their opponents sought to
establish it. The Abhidharmikas not only claimed authenticity far their
own Abhidharma works but also superiority over the2 Sutras - the words of

the Buddha, and consequently over the Sautrantikas. They claimed far their

works the exclusive title afeparamartha deAana', relegating the Sutras to

1. Vide Adv. p* 33> notes.

2* abhidhammika bhikkhu yeva hi kira dhamma-kathika nama, avasesa
dhanrnam kathentapi na dhamma-kathika.... tasma abhidharamiko bhikkhu* e
kira ekanta-dhamma-kathiko nama ti* Dhs A* I* 72%
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the realm of vyavahfira. They accepted the Sutra formulas of the dharmas
but presented them with significant changes, as for instance the paflchangika
magga, the ekadasangika-patichcha'samuppada or the paflchaka-jhlha. In the
interpretation of formulas they made additions of dharmas which were most
probably not warranted by the Sutras. Far instance, the inclusion of

the asamkhatl dhatu in the nama-khandha and in the dhairanayatana. They
extended the scope of terms as for instance of the viflflaha or sparla in

the patichchasamuppada formula, or of the dhamma and attha in the formula

of patisambhidas. They invented new dharmas as, far instance, the hadaya™*
-vatthu or such kinds of the rupa-skandha as lahuta, muduta etc. , or the
three super-mundane indriyas, not treated in the Suttas. The Sflttas

speak of only six kinds of viflflanas. The 89 classes of vifffllnas ( as
illustrated in the Dhammasangani are found only in the Abhidhamma. The
Suttas describe the safikhara-khandha as six kinds of dietana, but the
Abhidhamma enumerates fifty dhammas under the term safrkhara. The
classification of these sankh£fras into sabba—chitta—sAdharan.a and such
other groups is also found only in the Abhidharma, and especially in the
Commentaries. The theory of chitta-vfthi suggested in the Vibhanga was
also fully developed cnly in the Atthakathas. These new formulas, novel

interpretations and later additions introduced by the Abhidharraikas might
have been unwelcome to the early Sautr& tikas, the contemporaries of the
Pali Abhidhamma.

This is proved by their sustained opposition to the inflated
list of categories formulated by the Vaibhashika school. The Theravadins

had included only the chaitasika dharmas in the saraskAra skandha, but the
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VaibhSshikas added thirteen new dharmas called chittar-viprayukta-samskAra.
Indeed, a majority of the controversies raised in the Eh&shya and the
V ritti deal with these samskAras which the SautrAhtikas treated as mere

notions ( prajffaptimfftra.) They reduced the 46 saraskAras of the
Vaibhashika to a number of twentyl, consisting of ten kulala and ten
aku&ala chetanAs, more agreeing with the Sutra meaning of the samskAra-
skandha. Even the Abhidharmika division of the sa&skAras as
raahA-bhumika etc. was not recognised by them. They discarded this
grouping when it went against the sutras as is shown by their insistence
on treating the sparAa and vedana ( two mahabhaumika dharmas) as cause and
effect, and hence not operating simultaneously in one moment.

In the Thera\%\da Abhidharma nirvana alone is called
asamskrita-dharraa. The Vaibhashikas enumerated one more, viz. akaAa,
They also maintained the reality of past and future dharmas. The
SauntrAhtika, on the basis of a sdtra, rejected all these as
prajflaptim fftra and relegated them to the position of the pudgala. his
bold advocacy of the theory of prajflapti and its extension to a majority
of reals ( dravya) including the asamskrita dharmas of the Abhidharmika,
the SautrAhtika not om3y asserted his critical spirit but also
established the superiority of the Sdtras over the Abhidharma. Prom this
theory flowed his doctrine of vikalpa ( conceptual construction), his

theory of perception and lastly the revolutionary theory of

1. For the dharmas enumerated by the Sautrahtikas, see Appendix D of the
Alambana-parlk sha.

2. 1 paftchemdni bhikahavah samjfla-matram pratijfla—matram vyavahara-matram
3amvrit i-mAtr am yad utatfto 'dhvanagato' dhvakasam nirvanara pudgalai
chetl 7, quoted in the Madhyamika-karika-Vritti by Chandf*ak£rti, p.
393. Fcr details see The Central Philosophy of Buddhism.p. 82.
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bAhy&umieyavAda, which was but one step towards the more critical

subjective idealism of the VijflfinavAda Buddhism.
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IV, SOME MAJOR CONTROVERSIES BEITWEEN THE HOSAKARA AND THE DIPAKARA.

This struggle, stretching through several centuries of the history
of Buddhism, between the Sautrantika and the Abhidharmika reaches its
culmination in the Kola-Bhashya and the D fpa-V ritti. The Dhammasangani,
Vibhanga and their Atthakathas reveal only the beginnings of these
differences. It is not possible to say to what extent the seven
Abhidharma Sastras of the Sarvastivada school opposed the Sautrantika
doctrines. Their compilation perhaps led to the emergence of the
Sautrantika as a distinct school. But it is certain that the Maha-VibhashA
the encyclopaedic commentary on the Jflaha-praathana which gave rise to the
Vaibhashika school, contained opinions of several contemporary Sautrantika
acharyas, notably of Kumaralata”Srflata, Dharmatrata and ”Bhadanta".1

The name Sautrantika, however, occurs only once in the

2
Mah&vibhasha_. Instead, we find scores of references to forsht%ntikas,

whom Xafanitra describes as a section of the Sautrantika school.
Kumfiralata is generally held to be the founder of this school* It is

suggested that his followers were called df£rshtantika after his

4
Drishtanta-pankti. J. Pr2ylnski connects the word dyishtanta to dfishji

( Pali dijjhi) in opposition to sutra ( Aruti) and maintains that the word

D ffrshjaintika was applied to the Sautrahtikas by the Vaibhffshikas, as did

1* See J.Takakusu's article w On the Abhidharma literature of the
SarvSstivadins", JPTS. 1905»

2* See LVPAK, Introduction, p. LII.
3. Darshjantikaf Sautrahtika-viAesha ity arthah-Sakv. p. 400.

4* See LVPAK. Introduction, p. LII.
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the Mahayanists use the deprecatory term Hfnayana to their opponents. In

the V ritti too they are called ,sthiti-bhagiya, and further abused asa
2

kind of Sakyas haying a dog*s tail. The term sthiti-bhagaya perhaps

alludes to the Sautrantika theory of samkrarxti, santaha or bfja,

severely criticised in the V ritti and also in the works of the Vaibhashika
«

acharya Samghabhadra.

Although these two words, viz. the Darsht&itika and Sautrantika
are used seperately in the Bhashva. in the V ritti they are almost usedas
synonyms. Several Sautrantika views appearing in the Bhashya are
attributed to the Darsh.tantika in the V ritti. It is, therefore, to be
presumed that at the time of the V ritti these two names were treated as
iCLmost identical, referring to one.and the same school.

Although the Sautr&xtikas or the Darshtantikas like Kumaralata
and Srilata played a major role in the period of the Maha-vibhasha,
their activities appear to be directed only towards evolving their
doctrines side by side with the Vaibhashikas, or towards submitting
alternative interpretations of the sutras quoted by the Abhidharmikas, as
in evident from the Sphutartha of YaAomitra. They are not yet hostile
to the Vaibhashika; the V ritti quotes Kumaralata as an authority4 and
seeks to support even the'doctrine of three times (adhva“traya) by his

5
drishtanta of the motes in the sunlight.

Vide Adv.p. 47, note 4. S

sthiti-bhagiya naraa Saky&h j“va“langulAndvitjya”narnahah...Adv.p. 148.
The Mahavibhasha also attributes several Sautrantika “iews to the
Darshjantika. See LVPAk. Introduction, pp. L II-LV.

4« Adv. p. 16.

W N~
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The Sautrantikas found their chief exponents in the persons of
Vasubandhu the author of the celebrated Abhidharma-Kola-Bhai*hya, and his
competent commentator Xalomitra, the author of the Sphutartha-
‘Abhidharma-Kola-Vyakhyfi. Vasubandhu stands in a supreme position among
the later Buddhist teachers. A sautrantika by conviction he wrote a

compendium on the Abhidharma and finally emerged as a great exponent of the

Vijflahava&a Buddhism.

Although he claimed that the Kola was composed in conformity
1

with the Kalmfra-Vaibhashika school, his Bhashva reveals that his real

affiliation was with the Sautrantika. He often uses the adverb 'kilal
2
to show his disagreement with the Vaibhashika view. On almost all

controversial points between the two, he openly favours the Sautrantika view-
point. In his characteristically powerful style, Vasubandhu critically

examined the dravya-vada of the Vaibhashikas, accused them of being
A 5
literalists, ridiculed their dogmatism, and compared them with such
6
heretical schools as the Samkhya and Vaileshika. Yalomitra rightly

7
observes that Vasubandhu belongs to the Sautrantika school.

These Sautrantika leanings of Vasubandhu, professedly in a work

1* Kalmfra-Vaibhashika-nfti-siddhah prayo maya'yam kathito ebhidharmah/
Ak. VIII. 40 ab.

2. Ltad dhetor udita kilaisha Tastr5] kileti kila-labftah parabhiprayam
dyotayati. Sakv.p.11. kila-labdah Vaibhashika-mata-dybtanSrthah Ibid.p. 27*
kila-labdena Vaibhashika-matam dyotaytva acharyah svamatam ah&.Ibid.p.
399* See LVPAk, Introduction, p. XII, n.1.

3* e.g. evam tu sacLhu yatha SautrahtikAham..¢ Akb.V. 2a.

4* e.g. vyavahfirartham upacharah kriyante..Akb.1.42. tad etam akalam p£tyata
1t1 Sautrantikfffcu.. Akb.I11.46 ab.

3% [¢elraddhahiya esho'rtho nanumaniyah.+] iti Vaibhashikan evam chodayanti.
Sakv.p. 125% dravyameva tu Vaibhashikah eevarpayanti.kim kdranam ? eshA/
nah siddhahta iti.Akb.I1.36.bed...na til sarvadharma btarka-gaaya bhava-
ntfti...Akb.11.47 ab.

6. Vaileshikas chaivam dyotit £ bhavanti. ¢. Akb.I1. 41 a.Varshyaganyavadal
chaivaA dyotit o bhavati...Akb.V.27 c. #

7* Sautrahtika-pakshikastv ayam achaiyaju Sakv. p. 26.



119

dealing with Abhidharma, brought hostile reactions from his contemporary
orthodox Vaibhashikas. Paramartha, in his'Life of Vasubandhu' relates
that Samghabhadra, an eminent orthodox Vaibhashika composed two works in
refutation of the Bhffshya* In the first work entitled 'Conformity of the
Truth' ('Acyanusara)? he refuted the Eh&shya in favour of the Vibhasha.

Y aloraitra in his Sphut&rtha quotes several long passages from this work
and at times refutes them in favour of the Ehashya. This work is not
referred to in the V ritti. But as will be seen from the comparisons given
in the footjaotes to our TextL,1 the V ritti is in agreement with the views of
Samghabhadra, particularly on such topics as wvitarka-vichara, prapti,

karitra etc., which will be discussed in following pages.

The other work called "Samayapradfpikalis an abridged version of

1. J. Takakusu, T'oung Pao, Serie II, Vol. V, 269-96.

2. See JFTS, 1905, pp* 134-39* Poussin gives followinginformation:
"Samghabhadra a £crit deux ouvrages.

Le premier, dont le titre est transcrit en chinois Abhidharmany£y£-
-nusara®astra - peut-dtre mieux Ityfyanusaro nama Abhidharmalastram - est
un commentaire qui reproduit sans modifications les k£rikas de
1 *Abhidharmako5a. Kais ce commentaire critique les karikas qui exposent
la doctrine Vaibha”ika en la: notant par le mot kila qui signifie Mu
dire de 1'"*cole”; il refute le Ehasya, auto-commentaire de Vasubandhu,
quand celui-ci expose des vues opposfes k celles des Vaibhasikas, le
corrige quand i1l attribue aux Vaibhasikas des vues qui ne sant pas les
lours"* LVPAKk, Introduction, p. XXII*

3* See Sakv* Index ( Proper Nouns), where 35 entries are made under
Samghabhadra.

4. See Adv. pp. 38, 65, 83, 87, 89, 162, 163, 170, 229, 233, 385, 398,
399.



1
the®*lyanusara".

Although written in refutation of the Bhashya, these two works
of Sar'nghab}/l\dra are, in a sense, commentaries on the Kola. The karikas
of the Kola were taken as a basis, except for * minor changes in a few
places, for explaining the orthodox Vaibhfishika view-point. As Takakusu
points out ” Vasubandhu's Kola-karik£ itself, being a sunmary of the
Vaibhashika doctrines, was not objectionable to any followers of that
system; the only objection being directed to the prose exposition ( Bhasfaya)
of the Kola, in tfiich same doctrines of the Sautrantikas are found
incorporated* This being the case Samghabhadra cites freely the kariktf

of his opponent, and explains them according to the orthodox views of his
2

school”.

I1* ”Le titre du second trait! n'est pas coraplbtement transcrit:
Abhidharmasamaya-hsieifr-lastra ou Abhidharmasamaya-koang-lastra* J.
Takakusu propose Abhidharmasamayapradfpikalastra, ce qui n'est pas
mauvais; oependant pradfpa, lampe, est toujours teng, et on a pour
hsien les !quivalents prakala et dyotana.

C'est un extrait du Nyayanusara, dont toute pollmique est exclue et qui
est done un simple expos! du systbme ( samaya) de 1'Abhidharma. II
diffbre du Kyayanusara par la prlsence d'une assez longue introduction,
sept stances et prose, et encore par la manibre dont il traite les
karikas de Vasubandhu: ces karikas sont ou supprimles (ii, 2-3) ou
corrigles (i, 11, 14) lorsqu'elles expriment des doctrines fausses ou
larsqu'elles mettent en suspicion des doctrines vraies par l'addition
du mot kila”* LVPAk. Introduction, p. XXIIL
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These two works of Samghabhadra afford a striking parallel
to our Dipa ( and its V ritti). All the three works belong to the
Kashmira-Vaibhashika scilool. They are hostile to the Kolakara, and are
primarily written to refute the Sautrfintika views upheld in the Bhashya.
In their contents and their presentation they take the Kola as their
model and retain those parts of the BhSshya which are not objectionable
to them. They hold identical views on almost all controversial points.
Their main difference, however, lies in the fact that the works of
Samghabhadra are based an the karikas of the Kola, whereas the Dipa has
its own karikas, notwithstanding their correspondence to the Kola.

Neither the ttltyay&nus3rat- ( except far the extracts quoted in the
Sakv.), nor the wSamaya”pradfpika" have come down to us in their original
form. They are available only in Chinese Translations. Nor are we aware
of any other work written against the Kolakara. The Dipa, therefore,
notwithstanding its fragmentary character, has a unique value in furnishing
us with the orthodox Vaibhashika reactions to the Bhashya,

The extant V ritti contains the following sixteen hostile

%

references to the Kolakara

(1) Kolakaras tvaha - anulayahulayanat sasravah. tad etad abrahma. ( p.
18).
(2) tatra yad uktam Kolakarena <« kirn idam akalam khadyate, samagryara

hi satyam drishtam ity upacharah pravartate. tatra kaji palyatf* ti.

tad atra tena bhadantena samagryafiga-kriya [paharanam ?] kriyate.
[ ]

Abhidharma-saramoha:ii.ka-sthahenatmapy ankito bhavaty ayoga-lunyta-

-prapatabhimukhyatvam pradarlitam iti. ( p. 33)*



(3)

(4)

(3)

(6)

(7)

(8)

9)

(10).

(11)
(12)
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Kolakrid achashte - na by atra kiflchit phalam utprekshyata iti. tam
pratidam phalam a&arlyate. ( p. 37).

id am idanira abhidharma-sarvasvam Xblak&raka-smpiti- gocharatitam
vaktavyam. ( p. 40).

Kolakaraclayah punar ahuh - *svarthopalabdhav eva chakshuradfham
paflchanain adhipatyam®. tad etad Vaibhashikiyam eva kiflchid grihitam.
nl*tra kiflchid Kolakfrakasya svaka~darlanam. ( p. 47)*

Kolakaras tvaha - *sarvasukshmo rupa-samghatah paramanur® iti. tena
samghata-vyatirik t am rupam anyad vaktavyam. ( p. 65).

tad idam ati-sahasam vartate yad viruddhayar api dvayor dharmayor
ekatra chitte samavadhanam pratijffayate.... iti Koiakarah..... tad
idam andha-vilasini-kataksha-gunotkirtana-kalpara chodyam

arabhyate. ( pp. 81-3).

siddha sabhagata. Kosakarah punas tam Vaileshika—paafcikalpita”-jati-
padarthena samikurvan vyaktam payasa - vayasayor varna-sadharmyam
palyatiti. ( p. 90).

atra punah Koiakarah pratijanite - * sachittikeyam samapattih® iti...
tad etad abauddhlyam. ( pp. 93-3)-

*samadhi-balena karmajam jivitavedham nirvartyayuh samskaradhish-
‘Ehahjam, gyur na Vipaka}}* iti Koiakarap. tatra kim uttaram iti ? na
tatrava“am uttaram vaktavyam....taamad V aitulika-lastra-pravela-
-dvaram arabdham tena bhadantenety adhyupekshyam etat (pp. 98-101).
tasmat purvokta-lakshana eva bhikshur na yathaha Koiakarah. (p.133).
abhidhyadaya eva karma-svabhavaniti £thiti—bhdgiyah..°. Koiakarah.

*ko *tra doshah ? ' Samkhyiya - darlanam abhyupagatam syat.

( p. 149).
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(13) Isukshmam kulala-dharraa-bijam tasminn akulale chetasy avasthitam
yatah punah eee+ kulalam chittam utpadyate' iti Kolakfirah.
.yuktyigama-virodhat tan na iti Dipakarahu ( pp. 168-9).

(14) '‘evam tu sadhu yatha Darshtantikanam®* iti Koiakarah, s+ tad etad
Sautrahtikair antargatam Buddha-vachana-nfti- sravana”-kausfdyam
avirbhavyate. ( p. 222).

(15) tad atra Koiakarah pralnayati - ' ko vighnah* ... tatra vayam
prativadmah - eeee 'durbodha khalu dharmata*. ( p. 279)*

(16) atra SarvastivE£&a-vibhrashtir Vaituliko niraha vayam api trin
svabhavan parikalpayishyamah.+. « ity etad aparam adhva-sammohaA—
keni-sthaham Kolakarakasyeti. ( p. 282).

Of these Nos. 3 ®nd 4 refer to omissions of certain topics by
the Kolakara in his Bhashya. Nos. 2 and 5 deal with certain aspects of
the Sautrantika theory of perception. No. 6 deals with the Kolakara's
definition of paramanu. No. 7 refers to a controversy about the
co-operation of vitarka and vichara in a single moment of consciousness.

Nos. 8, 9 and 10 deal with certain items of the much debated Vaibhashika

categories called chittaviprayukata®samskara. Nos. 11 and 12 deal with
certain aspects of karma. Nos. 13 and 14 have a bearing on the
Sautrlhtika theory of bfja. The last two references, Nos. 13 and 16 deal

with the fundamental Vaibhashika doctrine of the reality of three Times,
i.e. the 'Sarva~fd”~sti-vada'. in the following pages we propose to deal
in brief with these controversies in the light of the Bhashya and the

V ritti.
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l. THEORY OF COGNITION.

Ihile dealing with a topic 'kati drishtih, kati na drishtih ?’,
the Dfpa says that there are eight kinds of drishtis, viz. the five wrong
views and three right views* In addition to these the organ of eye is
also called drishji on account of its function of seeing its object* A

question”then”is)raised whether vijflana should also M1 be included under

this term. The V ritti points out that the function of apprehension
(darfana) cannot be primarily attributed to yijflAha. Pour things can be
said to perform the function of seeing. The eye or the eye-cansciousness,

or the prajfia ( one of the eight drishtis accompanying all states of
consciousness), or finally the totality of all these and such other causes
as the light, etc* ’

Of these, the eye alone, independent of the vijflana, cannot be
said to apprehend, far at the same time other organs also will similarly
be doing their actions ( hearing, smelling, etc*) and this will result in
a simultaneous activity of all sense organs in a single moment* The eye-
cansciousness alone cannot be said to ’apprehendl, for being independent of
the eye, it mey ’seel even things screened from view. Furthermore, if the
vijflana ’sees' ( pafyati) the object, who else does the function of knowing
( vijfinati) it ? The prajflS too cannot see, as it is a mental concomitant
common to all states of consciousness. The last, viz. the totality of
causes is only a notion, since it is not different from the factors of

4
perception examined above.

1* Adv. p. 29, n* 4.

2% Ibid*

3* These are the views held by different schools* See LVPAk, Vol. I, p* 82.
Vide Adv. p. 32, n* 1%

4» Adv. p. 3I.
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A fter showing the invalidity of these four views, the Dipakara
sets forth the K&Imra®Vaibhashika theory : w The eye apprehends and the
consciousness knows ( its object)®* There is a great difference between
these two on account of their different functions, viz*, the apprehension
and comprehension*

2* The substance called eye is of the nature of that which sees
( a eseer*)* In it is produced an action of seeing when its power is
awakened on account of the emergence of the totality of its causes and
conditions"‘3 The eye does not apprehend independent of the vijflana, nor
does the eye-consciousness know the object unsupported by the active eye*
The eye, as well as the eye-consciousness, with the help of such
accessories as the light, etc. co-operates simultaneously4t0wards bringing
the perception of a given object®* All these things happen in a single
moment* The object, the eye, the eye-consciousness and the light, all
manifest their power, i.e. become active and flash forth simultaneously.
The object appears, the eye sees and the eye-consciousness knows it.5 This
is called the direct knowledge of an object.

Therefore, although there are several conditions, still, since

the condition of eye is prominent, it is said that the eye sees. The

prominence of the eye is evident, since the clearer the eye-sight, the

1* Ad. karika 44*

2. chakshur drravyam hi drashtri-svabhavam* Adv. p. 32.

3* tasya hetu-pratyaya-s&nagrf-parigraha-prabodhita-Sakteh rupa-darlana-
kriy£-matram utpadyate. Ibid.

4« yugapad ekasmin vishaye vritti-labho bhavati. Ibid.

5% ta ete vijflana-chakshu-rupadayaji sva-hetu-saraagrt-prabodhita-Saktayah*
yugapat*..* vrittim pratipadyanta iti** . *_ Ibid.
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clearer the perception. It is, therefore, well said tt ( In fact) the eye
sees,lbut we use such ( metaphorical) expressions: * the consciousness
sees".

This, in short, is the Kalnura-Vaibhashika theory of perception.
A few significant points of this theory may be noted here: (1) The chakshu
is called a substance ( dravya). It 1s compared to a seer ( drashjri).
It is said to possess a certain power (lakti) - its own nature. (2). This
power is made manifest by certain causes which makes the substance active.
(3) The perception is said to take place in a single moment, as the
object, the organ and the (eye-) consciousness are made to operate
simultaneously, without explaining the causal relation that must exist
between the object and the consciousness.

The Kolakara in his Bhashya examines this Vaibhashika theory.

He points out that, in this particular context, there is no real difference

between eseeing* and *knowingl, although we have such usages as the eye

ssees®™ or the mind *knows*. The Vaibhashika seeks to support his point
by referring to a sutra: * chakshusha rupani drishtvS* The Kolakara
maintains that fahis should not be taken literally. We do use sufbh

expressions as * the cots cry*, when in fact we mean the children ( in
the cots) cry. Similarly, the organ of eye is a seat or a door ( dvara)

through vhich the consciousness *sees* an object, although we say the eye

'sees™®.
1. Ibid. p. 33.
2. This controversy is recorded in the Kathavatthu, where the Mahé&sanghika

too quotes this sCTtra. The Theravadin's interpretation is identical with
that of the Kolakara. Buddhaghosa in his Vm clearly states that it is
chakkhuviffflaha which 'sees' the rupa and not the chakkhu. See Adv. p. 33»
n. 1.
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But even the expression econsciousness knows* is not to be taken
literally, since there is no consciousness apart from knowing. The
knowledge does not grasp, the eye does not see, the object does not offer
itself to both. A1l dharmas being momentary are incapable of any activity;
*4iat we call action is nothing more than their coming into existence in
a sequence determined by the law of pratftya-samutpada. The{e is neither
an actor, nor an action apart from the mere flash of dharmas.

A fter showing the real meaning of the sutra, the Kolakara turns
his polemic against the edravyavada' of the Vaibhashika. The use of such
wards as dravya, kartri, lakti and kriya by the latter echoed the views
of the heretical Pudgalavadin, who also maintained the reality of an
cactorl doing an action. The Vaibhashika, however, uses these terms to
show the reality of his edravya* in the three times. The Kolakara points
out that this Ilkartri-kriya-bheda* is repugnant to the spirit of Buddhism
and puts the following words in the mouth of the Sautrintikas * What is
this chewing of the empty space ¢ A visual consciousness arises

conditioned by the organ of vision and the object. Here who sees and

who is seen ?  There is nothing else but the elementary factors appearing

as cause and effect. In usage, however, such expressions are employed
« the eye sees* or * consciousness knows*. One should not attach aiy
importance to such expressions. Indeed the Buddha has declared + do not

stick to the expressions used by common people, do not run after the

1. of. ksijbikah sarva-samskara asthiranam kutah kriya/ bhutir yai
*shaA kriyfi* sai/"va karakam saliva chochyate”/ Quoted in the
Tattvasafrgrahfi®pafljikar p. 11. See Buddhist Doctrine of Flux, pp.
71 ff.
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warlcUy terms". The Kadfofra Vaibhashikas, however, hold " the eye sees,

the ear hears, the nose smells, the tongue tastes, the body feels and the
1

intellect knows".

The Dipakara notes these provoking wards of the Kolakara
( identified with the Sautrantika) which repudiated the SarvSstivadin's
theory of kflritra ( vyapara=activity of a dravya) and condemned the
Vaibhashika as a literalist. He brings an accusation against the

Kolakara of not only showing his ignorance of the Abhidharma but also of
2

heading for the precipice of ayoga-lunyata. The term ayoga-lunyata, as

w ill be discussed below, refers to a Mahayana doctrine attributed by the

3
V ritti to a Vainalika school which repudiated the reality of not only the

past and future but also of the present*

This Vaibhashika theory, i.e* *the eye sees' etc. is again
a

alluded to in the V ritti in/discussion an the adhipatya of the indriyas.
The Dipakara holds that the five sense organs have supremacy over the

action of illuminating their own objects, as for instance, the eye

4
*perceives® a path as even or uneven. The V ritti also quotes a view of the

Elder ach&yas who consider that the five organs have domination over the

following four actions: 1) In making the body beautiful, 2) in withdrawing

1* Vide Adv. p. 33>n. 2. For a brief summary of this controversy, see
The Central Conception of Buddhism, pp. 61-2.

2. Abhidharma-sammohahkasthanenatmapy ahkito bhavaty ayoga-lunyata-
prapat"h& Ripkhyatvam pradarlitara iti. Adv. p. 33*

3* Vaitulika®Ayoga-lunyata-vSdinah sarvam nSsti. Adv. p. 257%

4* vayam tavat palyamah¥*.. A\J8vSrtha-vyaktishu paSchanamrchakshurad£ntii
paltchanam svartha-prakalana-kriyayam adhipatyam sama-vishama-margalochanad
ity arthah. Adv. p. 43.

3*  Adv* p* 4o.
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the body from undesirable objects, 3) in the production of their
corresponding vijflanas, 4) an& in being a special cause of such actions
as darlana, Iravana, etc*

The Kolakara also quotes this view of the Elder acharyas and
criticises itiifrom the Sautrantika view-point. The latter maintains that

the withdrawing of the body i3 a function of the vijflana and not of the

organs. As regards the actions like darlana or Iravana, they are
identical with vijfllha. It is, therefore, wrong to attribute these
funotions to the sense organs. The adhipatya of the sense organs (says

the Sautéantika ) consists only in perceiving ( upalabdhi) their respective
objects.

It may be noted that this view of the Sautrantika ( i.e. the
Kolakara) i1s not different from the view of the Vaibhashika Dipakara. The
former describes it as svarthopalabdhi, the latter calls it svffrtil-yyakti.
This identity gives a further occasion for a criticism of the Kolakara.
The Dfpa accuses him of claiming to be a ’par}kdita*. The V.rittli comments
that this view of the Kolakara is borrowed from the Vaibhashika. Nothing

3
new is said; the Vaibhashikas themselves have held this view.

The caaaal relation between the object and the consciousness forma
one of the most intricate problems that confront the Buddhist theory of
perception. The Buddhist is committed to a docrtine of radical

momentariness of all things, both mind and matter. According to him all

1. SeeLVPAk, II, p. 103., Vide Adv. p. 47*

2. chakshuradinam paflchanam svasya svasyarthasyopalabdhavadhipatyam.
Adv. p. 47> n. 3»

3. tad etad Vaibhashikiyam eva kiftchid grihftam. natra kiflchid

Kolakarakasja svaka-darlanam. Vaibhashaireva svarthopalabdhir ukteti.
Adv. p. 47.
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dharmas are particular, unique and momentary. A perception involves the
participation of at least three things, viz. an object, an organ of sense
and a consciousness. It is s&id in the sutras that a visual perception

arises, conditioned by an organ of vision and its object - a rupa. Since
all these are momentary, it is difficult to establish a relation between

them. Causality demands a temporal sequence. A cause must precede the
effect.

The object according to the Buddhist is a cause (alambana-pratyaya)

of its knowledge. Being a cause it must be antecedent to its cognition.

The two cannot arise simultaneously and yet stand as cause and effect. But

being momentary the object ceases before its cognition can be produced. A
1

perception of a momentary object is therefore an inpossibility.

This is well summed up in the following objection raised by the
Darshtantika; " The organs and the objects of the five sense-consciousness,
being causes of the latter, belong to a past moment. When the object
( rdpa) and the eye exist, the visual-consciousness is non-existing.

When the visual consciousness exists, the eye and the object ( rupa) are
not existing. In the absence of their duration in the moment of the

(visual) consciousness there is no possibility of the cognition of the
object”. "Therefore", concludes the Ddrshtantika, ” all ( sense) perceptions

2 #
are indirect”.

—

See The Buddhist Doctrine of Universal Flux, pp. 76 ff*

2. Darshjtetikasya hi sarvam apratyaksham. palJfchanam vijflana-kayaham
atfta-vishayatvat yada khalu chakshurupe vidyete tad£f vijflaham asat.
yada vijflaham sat, chakshu-rupe tadasatf, vijfl&a“kshana-sthiiy-abhave
svdrthopalabdhy anupapatte! oha. Adv. pp. V7-8.
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The object must precede and endure if it is to be available to
its cognition* But this goes against the doctrine of momentarinexs. The
Theravfidin gets rid of this difficulty by partially abandoning the theory
of momentariness. According to him a ’mind moment' (chittakkhana)
consists of three ultimate moments, viz. the moments of origin, duration
and death. The whole process of cognition (chitta-vfthi) takes seventeen
such chittalﬁ\shar‘las. The number seventeen would appear arbitrary, but
according to the Theravadin it corresponds to the life of a material
object. One olz)ject—moment ( rupakkhana) is equivalent to seventeen
ndnd-moments. The matter is bom in the first moment, endures for

fifteen moments and perishes in the seventeenth moment. [t cannot

become an object in its first ( i.e. origin) moment, but can become one

3
from its second moment onwards. This theory apparently makes the object
precede as well as endure a whole process of its cognition. This is
indeed a very ingenious explanation. Both the object and the cognition

are called khanika ( momentary), but the speed of the perishing of the
object is slowed down 17 times. Here we have a theory of two kinds of
moments, put forth for the sake of convenience, regardless of the
fundamental Buddhist hypothesis of universal impermanence*

This theory of the Theravfidins is shared by the Sammitiya. The

1* uppada-tthiti-bhangar-vasena khana-ttayam eka-chittakkhanam nama.
A .*Sangalio, IV, 8*

2* tani pana sattarasa chittakkhanani rupa-dhamraanaih ayu. Ibid.

3* eka-chittakkhanatitani va bahif£chittakkhapatftani va thitippattaneva
paflcharammananl paffcha-dvarC apatharaagachchhanti. 1t?id.
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latter also maintains that the mind and mental concomitants are momentary
but that matter endures for a longer time.1

The Kathavatthu records a controversy on this assumption of
two kinds of impermanance. The Pubba-seliyas and the Aparaseliyas hold
that since all conditioned things are impermanent they must endure but
one chitta moment. Having accepted the law of universal impermanence
it 1is illogiczal to hold that one thing ceases quickly and another after
an interval. The Theravadin points out that if it were not so, the organ
of eye and the (resultant) visual consciousness would be sahajfffca3( born
together). This will be contrary to the Scriptures where it is said
"If the organ of sight within be intact, the object without come into
focus, and there be a coordinated application of mind resulting therefrom,
then a corresponding state of cognition is manifested,,-4

In his attempt to make the cause precede the result, the
Theravadin abandons the theory of universal momentariness. The Vaibhashika
takes an opposite course. He adheres to the doctrine of universal
momentariness but admits the co-existence (saha-bhava) of the object and
its cognition by discarding a temporal sequence between the two. He
maintains that there is a peculiar relation called sahabhu-hetu between
the object, organ and the cognition. All these rise simultaneously and

yet operate as cause and effect like the lamp and its light or the sprout

and its shadow. The objection that a causal relation demands temporal

1. arya-Sammatiya”. ..kalahtaravasthayi hi tasya rupam. chittar-chadttaham
kshanikatvanu Sakv.p. 179%*

2. Vide* Adv. p* 107 * n* 2.

3* chakkhayatanam chakkhuviflffanena sahajatan ti ? Kv* XXII, 8*

4. Ibid.
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sequence does not frighten the Vaibhffshika. According to him a causal
relation consists in the invariable concomitance of two things. Since
there is this relation between the object ( and orgsui) and its cognition,
these are related as cause and effect.

But if the object, organ and the consciousness operate
simultaneously, it is difficult to see why the knowledge is determined by
the object and not by the eye. It may determine its character even
without the object. The Vaibhashika here takes recourse to a theory of
sco-ordination', called sarupya. According to this theory “there is
between two of them - consciousness and object - a special relation called
sSrupya, a relation which makes it possible that the complex phenomenon -
the re;ulting cognition - is a cognition of colour and not of the visual
sense's

The Sautrantika accepts the relation of sarupya ('co-ordination')

between the subject and object, but criticises the sabhagahetu or the

simultaneity of the cause and effect. He examines the examples of lanp

and light and points out that the lamp is not the cause of light. Both
3

are results of a separate cause belonging to a past moment. The problem

of perception thus remains unsolved on account of the uncompromising
nature of the doctrine of momentariness and the theory of causation.

The Sautrantika theory of perception is not explained in the

1. See LVPAk, Vol. I, pp. 248-54 and Sakv. pp. 191-97* Vide Ady.p. 114»n.4.

2. The Central Conception of Buddhism, p. 56. See Stcherbatsky's notes
there on further developments of the theory of sarupya in the works of
Dignaga and Dharmakfrti. Also see his Buddhist Logic, Vol. Il.pp.
40 ff and S. Mookerjee's The Buddhist Philosophy of Universal Flux,
PP* 337-43*

3. See Sakv. p. 197%*
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Dipa or in the KoSa. But we can gather it from later works like the
Nyayabindu of Dharmakirti, its T”ka by Dharmottara, the Tattva-sarigraha
of Sffntarakshita, the Paiijik£ on it by Kamala®Ha, and finally from the
Sarva-dariana-sangraha of Mffdhava.

The Sautrantika is called a sfkfra-jfifna-vadin. According to
him the subject is, like a mirror, capable of receiving an inpress of the
likeness of its object. What is directly known in the cognition (which
is 'self-revealing' sva-samvedaka) is this representation of the object
and not the object itself. The object is only inferred to be existing
as it corresponds to the impression perceived. This theory i1s known
as bahydrth£numeyav£da, the theory of the inferrability of the external
object.

This is well explained in the Sarva-dar“ana-sa”graha. In his
reply to an objection of the purva-paksha (Vijflahavadin) that a past
object cannot be grasped by knowledge, the Sautrdintika says that the
object nhich has come into contact with an organ has a power of leaving its
image on the following resultant knowledge, whereby the object is inferred*
This peculiar efficiency of the sense-object determines the causal relation
between the object and its cognition. The external object is only inferred
as for instance, good feeding is inferred from a well-nourished appearance
or affection is inferred from flurried movements.**

1. nanu jf&ndd bhinnakalasyarthasya grahyatvam anupapannam iti chettad
anupapannam. indriya-sannikrishtasya vishayasyotpade jffane svakara-
- samarpakatayf samarpitena chfkarena tasyfrthasyanumeyatopapaltep ...
"bhinnakdlam kathaift graTryaifi iti chet grfhtam vidujy'hetutvam eva cha vyakter

jn*nak”*rapanakshaman”/.+ yathf pushjya bhojanam anumiyate ... tath£
ji!Spak€frepa jfidnam anumeyam. Sarva-darsana-saftgraha, p. 36.
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The Sautrantika by his theory of sfkara-jfl€na-vada (“Representative
Perception') 1paved the nay for the emergence of the idealist ViJRanavada.
The external object was pushed into the background by maintaining that what
was directly perceived was the content of knowledge and not the object. The
object being always inferred, the content alone became real to the
knowledge. The Vijflanavddin goes a step further and maintains that the
objects are mere ideal projections, ideas alone are real.

The Dipakara does not enter into a full criticism of this
Sautrantika theory of perception. He only points out that in the absence
offfa direct perception ( pratyaksha) of the external object*, even the

other two means of proper knowledge - the anumana ( inference) and the

scriptures ( 5gama), are not possible, as the latter are dependent on the

direct perception.
2. THEORY OF PARAMIINUS.

The next controversy between the Dipakara and the Ko”"akffra is
related to a definition of paramanu. According to the Vaibhashika there
are two kinds of pararaanus, viz. dravya-paramapu and samghata-paramfinu.

The former is called sarvap-3flkshma or the most subtle part of matter which
cannot be split further. It is of fourteen kinds: the four mahfibhutas
(elements of earth, water, fire and air) and one element of each of the five

sense organs and their corresponding five objects. An agglomeration of

1* See the Central Philosophy of Buddhism, p. 82.
2. tasya sakshad vishayanubhavanabhavad anumanagaraabhfiva-prasamgah.

Adv. p. 32.
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these dravya-paramanus receives the name samghfita-paramanu.

The constituents of this sam™iata-paramffnu vaiy according to the
planes of existence. In the kfina-loka, it consists of at least eight
dravya-paramanus, viz. the four mahS5Sbhfitas and the four derived matters
(viz. rfcpa, gandha, rasa and sprashtavya). When sound is to be produced,
the number is nine, due to the addition of the sound element* When this
samghfita is organic, then the element of kdtya-indriya is added to these
nine. When this samghfita has other indriyas like the eye, ear, nose,
tongue, then one each of these elements is added to the above nine.

It is a Vaibhffshika theory that the elements of gandha and rasa
are not found in the rupa”-loka. The smallest samghata-paramanu of the
rdpa”-loka, therefore, consists of only six dravya-paramanus ( the four
mahffbhutas and the elements of rupa and sprashtavya)* This number is
increased by the addition of the elements of sound (labdA) and the five
indrdyas, as in the case of the kama-loka.

Thus according to the Vaibhfishika a dravya-paramSnu is called
Isarvaf-sukshraal. A samghata-param5hu is an aggregate of several such
(sarva-sukshma) dravyas. The Kolakara, hcwever, defines a paramffnu as the
minutest ( sarvastikshma) aggregate of matter.1 The im plicit contradiction
between this definition and the usual one has not escaped the notice of his
commentator. Yalomitra explains that the eparamanu* in this definition

refers to a samghatar-param5nu and not to the dravya-paramanu, as the latter

1. sarva-sukshmo hi rupa-samghatah paramanur ity uchyate. yato nanyataro
vijfl*yeta. Akb. II. 22ab.
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1
is devoid of any parts and, therefore, cannot be called an aggregate*

The Kolakara is silent on the subject of the dravya-paramanu.
The Dfpakara takes note of this omission on the part of the Kolakara,
*hich illicitly suggests that there are in reality only sam”ilta®-paramfihus
and no dravya”®-paramanus that produce a samghata.

The Kolakara critically examines the realitzy of the dravya-paramihu
in his discussion on the nature of the rupa-3kandha. The rupa is

characterised by rflpapa, i«e* resistance or obstruction. A question is

raised about the possibility of a dravya”-paramanu resisting ( or coining

3 #
into contact with) other similar paramanus. It can touch other paramanus
either wholly or by parts. If wholly, then both paramlnus will occupy

but one space and, therefore, the whole aggregate will still remain a
single dravya-paramanu. If by parts, then this will involve the
divisibility ( savayavatva) of the dravya-paramfipu which is held to be
part-less. Thus in neither way is rupana possible without involving a
contradictory conclusion.

The Vaibhashika gets rid of this difficulty by postulating a
theory that a dravya-paramfinu ( sarva-sukshma) does not exist by itself,
but always remains in an aggregated form ( samghata) from which it cannot

be disassociated ( avinirbhaga)e Although it is not individually capable of

1. [sarva-sukshmo rupa-samghatah paramfinur] iti. samghata-paramanur na
dravya-pararaanuh. yatra hi purvapara-bhago nasti tat sarva”“rupa 'pachitam
dravyam dravya-pararalnur it fshyate. Sakv. p. 123.

2. Vide LVPALk, I. 13.

3. dravya-paramanu-rdpam na rupain prApnoti. kasmat ? ari“papat. niravayavatve

sati arupanatl.. Sakv. p. 34%*
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rupana ( resistance), it is capable of it in an aggregated (samghffta) form,
1

Hence all rupa is characterised by rCfpana.

The fallacy in this assumption is pointed out by the Kolakara,
He says that a samghlta ( aggregate) is not different from its constituents
(dravya-paramanus). Hence it cannot have the quality of rupana which is
lacking in these constituents®* Thus either one abandons the rupana-lakshana
of matter or accepts the sffvayavavatva of the dravya-paramlnu* The
Kolakfira accents the latter position and strives to disprove the theory
of paramSnus.

It may be noted that these arguments of the Kolakara are
identical with the arguments put forward by the Vijfianavadin Vasubandhu
in his Vimlika-bhSshya. There also the Kalmfra Vaibhashika is

confronted with a similar question on the relation between the param&pus

I# [na vai paramanu-rupam ekam prithag-bhutam astf] ti* [ekam] ti
grahanam dravya”-paramanu-sandarlanartham®* Lprithag-bhutam ]
asamghfftam ity arthah, *tad idrig nasti* samgfiatastham nityam bhavati****
samghatashtam tad rupyata eveti*.. tad dravya-paramajiu-rupam
samgjhfftastham rupyate**** pratihanyate, . Ibid,

2. ayam chaparo doshah®* [na cha paramanubhyo fanye samghfitSh] yathff
Vaibhashikah kalpajanti* [ta eva tel samghat5h Lpararafiftavah spristyante,
yathff rupyanta 1tiJ. samgjiatfi eva naika ity arthah®* [yadi cha paramlnor]
iti vistarah®* paramapv-aparinishpattim vaktu-kfimafi iCchfiryo vichSrayaii*. *.
*ena niravayavah paramapul}. dig-bhaga-bhedavattvfit. mala-r£lifvad i1ti*
tad etad dig-bhaga”“bhedafvattva& nechchhanti Vaibhfishikdh* dig-bhlga-
-bhedo hi sa“hata“rupanam eva kalpyate* Sakv* p* 83*



- 139 -

and their aggregates ( samghffta).

The Vaibhashika fails to solve this riddle and maintains, in his
usual dogmatic manner, that it is in the nature of the things ( dharmata),
that the dravya-paramanus are devoid of parts, yet always exist in an
aggregate form, and thus are capable of rCEpapa.

In conformity with this Vaibhashika theory, the Dipakara points
out the omission by the Kolakara. He says * The Kolakara ( who has defined
only a samghata-parama$u) ought to have pointed out the other rupa ( i.e.
drayar-paramanu) which is not an aggregate ( samghfita). Far, if there 1s no
such ( non-aggregate) rupa, then there is not ary aggregate ( samghfita)
(possible)* Therefore, it is proved that the sarvapukshma is ( a dravya),
which is a paramanu of matter™® e

His own definition of the (dravya) paramanu is as follows:

* ... yasmfit paramanur ekam dravyam na sidhyati. katham na

sidhyati ? yasmat

shatkena yugapad yogat paramanoh shad am£fatf /

shannam samana-defitvat pip$ah*syad anu-matrakali //
eeenalva hi paramajiavah sadyujyante, nir&vayavatv£te ma bhud esha
doaha-grasamgah saAhatas tu parasparara saiiyujyante iti Kafmira-
-Vaibhashikah. *ta idam prashtavyS”. yah paramapuham saAghato na sa
tebhyo'rthantaram iti.

ParamSjior asaAyege tat samghato'sti kasya sah /

na chanavayavatvena tat samyogo no sidhyati #f
VimSika-bhasfrjra, ka. 12-13.

2* KoSakaras tv aha - Isarva-sukshmo rupa-samghatah parameniat!* iti. tena
sam gjifita-vyatiriktam rupam anyad vaktavyam. yadl n£sti samghato*pi
nasti* ataji siddham sarva-sukshmam rupa-paramapuji' iti. Adv. p* 63*
Perhaps there is a need to add ,dravyam* after sarva-sukshraam in the
above passage*
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MA (dravya)paramSpu is a final division of that aggregate ( i.e. samghata)
fiiich is a substratum of the resisting M atter. [t is known as the emost
subtle*. ( In the kama”-loka) it abides in a state of invariable
association with four mahabhutas and three upadaya ( derived) rupas, or
with three mahabhiftas and four upSdsya rupas ( as the case may be) ”-1

This definition of the (dravya) paramajiu agrees with the one given
by the orthodex Vaibhashika Samghabhadra ( as quoted by Poussin) s » Among
the rupas suceptible of resistance, the most subtle part which cannot be
split further is called paramajiu; that is to say, the paramapu cannot be
divided into several by another rupa, by thought. That is what is said
to be the smallest rupa as it has no parts, it is given the name of
esmallest*. In the same way as a kshapa is called the smallest time and
cannot be divided into half kshanas".2

The Kolakara, in this context, examines the so-called
dravya-paramanus of the Vaibhashika. A samghata-paramanu consists of at
least eight dravyas. Of these four are the mahffbhutas and four derived
elements, viz. rupa, gandha, rasa and sprashtavya. But even the four
derived elements are, according to the Vaibhashika, each made up of four
mahabhutas. Thus a samghata”-paramanu ( of eight) really consists of twenty

dravyas. The KoSakara here points out that the original number of eight

is, therefore, wrong. The Vaibhashika says that of these the four

1. sarva-sukshmah khalu rupa-samskaropadana-samchaya-bheda-paryantah
paramanur iti* prajf&Spyate. sa tu sapta-dravyavinirbhagi chaturbhir
bhutais tribhi5 chopadaya-rupais tribhis tribhir va bhutaiS chaturbhi!
chopadaya-rupair avinirbhagavarty asav ashjama i1ti. Adv. p. 65.

2.Vide Adv. p«65, n.4»
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mahabhutas are real dravya ( dravyamfeva dravyam) as they are substratum
of the four derived elements, which are to be called syatana-dravya.

The four mahabhutas have a distinct nature (jati) of their own,
such as solidity, etc. They remain the same whether they support one or
the other kind of the derived m atter. They are, therefore, dravyas in a
real sense. The derived matter is called ayatana-dravya, as it is the
basis of recognisable things as pot, cloth, etc. The Koiakara dismisses
the whole theory by seying " Why use the word dravya in two different
ways ? V/ards give way to whim but we must examine the meaning”.1

The Dipakara takes note of this hostile criticism of the Kolakara.
He repeats the same reply of the Vaibhashika and says that the Kolakara
misses the whole point an account of his ignorance of the intention

2
behind calling one dravya-paramanu dravya and another ayatana.

3. VITARKA AND VICHARA.

The next controversy between the Kolakara and the Dipakara is
about the simultaneous co-operation of two opposite dharmas in a single
moment of consciousness.

We have seen above a predominant tendency of the Abhidharma
Pitaka towards a minute analysis of the mind and mental concomitants*
(chaitta). The latter consists of three skandhas, viz. vedana, samjfla,
and samskara. Of these the last is more complex as it covers a vast

field of several constituents of consciousness recognised as ultimate real

1. Vide Adv. p. 66, n. 2.
2. Vide Adv. p. 66.
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elements by all Xbhidharmika schools* A major part of the Dharanasangani

is devoted to an enumeration of samskaras that associate mwith each of

the 89 kinds of consciousness. The first kamavachara”-kusala-chitta,

for instance, is said to be accompanied by not less than 54 regular and nine
supplementary ( yevapanaka) samskaras. A large number of factors in such
lists are synonyms. A factor called paflfla, for instance, is variously

enumerated as paftfJindriya, pafTfla-bala, sammaditthi, amoha, sampajafffia and

vipassanfy» The commentators are not unaware of the overlapping character
of these factors. The zi&ntthasalinT puts into the mouth of a critic the
comment s * It is a disconnected exposition, disorderly like booty carried
away by thieves... it is done without an understanding of the matter". :

2

Although the AtthasalinT tries to Justify this inflated list, the
neo-Theravadins like Buddhaghosa and Anuruddha brou$it the number of real
saAskSras to fifty by removing the repetitions and attributing several
functions to a large number of factors. The groupings of these

samskaras as universal ( sabba-chitta-sadharana ) and particular, r etc., are
also found only in the later works like the Abhidhammatthae-sangaho. This
division of samskaras in such groups3n0t only necessitated detailed

definitions of them but also an esqplanaticn of their relation to each other.

The AtthasalinT and the Visuddhimagga offer good definitions of

1. "ettha apubbam nama natthi.e+*+ ananusandhika katha upptipatiya chorehi
abhata-bhapjla-sadisa.**ajahitva kathita *ti. «+. DhsA. ill. 563%*

2. For a critical study of the classification of these factors, see
Abhidhamma Studies by Bhikkhu Nyapapopika.

3# For a conparative study of these divisions in the Theravaia, Sarvastivada
and Yogachara schools, see McGovern’s Manual of Buddhist Philosophy,
Vol. I. pp. 137-162.
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these dharmas but are rather laconic in dealing with their mutual relation.
The latter task is mare seriously taken up during the time of the
Maha-vibhasha, and is carried further by the Kodakara in his Ehfehya.

While dealing with a definition of upeksha ( a factor belonging
to vedana skandha), the Ko”akara compares it with manaskara ( a factor of
the samskara-skandha) and raises an objection to the Vaibhashika theory of
the simultaneous co-operation of these two dharmas in a single moment of
consciousness.

Manaskara is defined as an ’effortl (abhoga) of mind in bending
itself towards the object. Upeksha is defined as a lack of effort
(anabhoga) which is the equanimity of mind.1 Since these two dharmas partake
of two opposite natures, they cannot operate simultaneously, as for instance,
sukha and dujikha. The Vaibhashika replies that it i1s difficult to know the
subtle differences of these dharmas. But the critical KoSakara points to
his subsequent examination of a similar problem regarding two (apparently)
incompatible samskaras, viz. vitarka and vichara, and says that the same
conclusion should be applied in the case of upeksha and manaskara.2

In the Pali suttas the term vitakka is often used to denote a
certain pre*occupation of mind, a particular kind of thought, as for instance,
k& na-vitakka, vyapadsu-vitakka, vihimsa-vitakka ( sensual, maligi and cruel

thought) and their opposites: nekkhama, avyapada, and avihimsa vitakka. In

this particular sense the vitakka is a synonym of michchha-sahkappa

1. See Adv. p. 70, n. 4%
2. Ibid» p. 72, n. 2.
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('wrong thoughts or intentions) and samma-sankappa ( right thoughts or
intentions). In the formulas of jhana, the vitakka is often combined

with vichara, where they mean respectively the initial and the sustained

1

application of mind on the object. They are also said to provoke speech

suggesting thereby that every speech is preceded by a certain examination
2

and judgment. In A frthasalini these two terms are explained at great length.

'

The vitakka i1s described as uhana ( ' prescinding* of mind). It lifts the
consciousness onto the object. By it the mind strikes at (ahanana) and
around the object. Vichara is the discursive work of the mind upon or

traversing ( anusaflcharapa) of the object. Threshing out ( or cantemplaticm-

anumajjana) of the object is its characteristic. In the Milindapailha,
vitakka is called appana ( 'application'). It is again called Akotana
('knocking*) and compared with the initial stroke on a drum. The vichara

3

is compared to the after reverberation and continuous emission of sound.
The commentators explain these two factors by the help of various similes.
The vitakka 1s compared to the striking of a bell, the vichara is compared
to the consequent reverberation. The vitakka is again compared to the
flapping of the wings of a bird about to fly up in the air and the vichara
is compared to the gliding movement of the wings of that bird in the sky.
Or again the vitakka is like the thorn fixed in the midfle in making a

circle and vichara is like the revolving thorn outside.

Prom these explanations it is evident that the vitarka is an

Im Vide Adv. p. 83» 71U !

2. See DhsA. III. 198-201.

3* Milinda, p. 65.

4. Dhs A. III. 200-1; Vm IV. 88-92.
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initial application of mind on the object and the vichfra is a subsequent

sustained application. The former is said to possess ‘vibration

(vippharava) or a mental thrill and therefore called olarika (gross).

The latter is of a calmer nature and hence called sflkshma.

Thus these two dharmas partake of two opposite characteristics,

viz. audarika and sukshma. Yet they are held, both in the TheravSda

and the Vaibhashika schools, to operate simultaneously in all kinds of

kamavachara consciousness and also in the first rupa-dhyana.

1
The V ritti describes the vitarka as having the characteristic of
grossness (audgrya) of mind. It is a synonym for sarﬁkalpa.2 It contains

a 'rudimentary synthesis *(vikalpa) of the differentiators of objects

3
(vishaya-nimitta) that produce it. Its activity is stimulated by the wind
4

of ideas. It is a cause of the manifestation of the five gross

sense-cognitions. The vichara is of the characteristic of subtlety

(saukshnya) of mind. It is conducive to the manifestation of the mindt-

- consciousness. Both these dharmas invariably operate in all kinds of

1. Adv. p. 8I.

2. Cf. Pali sankappa = vitakka.

3% Vishaya-nimitta-prakara-vikalpf. The terra vikalpa in this passage refers
to svabhSva-vikalpa. The Vaibhashikas assume three kinds of vikalpas,
viz. svabhava, abhinirupana and anusmarana. A1l these are present in the
mano-vijnana, but only the former is found in the five sense-cognitions.
The Vaibhashika holds that this svabhava-vikalpa, i.e. a rudimentary
synthesis, is inherent in all kinds of consciousness. The Kofak£fra does
not recognise the svabhavap-vikal®a, as according to him it is not
different from vitarka: na svabhava-vikalpo* nyo dharmo'stfti
[svabhava-vikalpo vitarkah] Sakv.p.64. See Adv.p.19. notes, and The
Central Conception of Bud3hism.p. 105* Par * difference between the
Vaibhashika vikalpa and the term vikalpa used in Dharmakfrti's
Nyaya-bindu, see Stcherbatsky's Buddhist Logic, Vol.11,p.20, notes.

4* safcjM-pavanoddhata-vrittih.
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the kamavachara-consciousness.

Thids here too the vitarka and vichara are described as sthula
and sdkshma respectively. The Kolakara raises an objection to the
Vaibhashika theory of their simultaneous operation.

After quoting and criticising several views on this controversy
from the Maha-Vibhasha, the Kolakara explains the Sautrantika view.
According to the latter, the vitarka and vichara are two different names
given to gross and subtle states of samskaras that produce corresponding
gross or subtle speech (vaksamutthapaka), and therefore, cannot operate
together. The Kolakara, in consistency with this view, says that they
do not operate simultaneously, but only alternatively, each to the exclusion
of the other. As regards the scriptures which clearly speak of the first
rdpar-dhylha having both these factors, he maintains that here the two
factors are to be taken to belong to the same plane (bhumitah) and not to
the same moment ( na kshanatah). The first dhyana appears now with
vitarka and now with vichara, but cannot have both arigas together.

The Dipakara reproduces this controversy from the BhTshya,
severely criticizes the Kolakara for his heteredox theory, and puts
forth the Vaibhashika view-point. The Vaibhashikas, he says, assert only
the co-existence of the vitarka and vichara in one moment of consciousness,

3
and not their simultaneous activity. These dharmas are comparable to

1* Vide Adv. p. 82.

2. Ibid. p. 81, notes.

3. tayor hi yathokta-lakshanayor ekasmin! chetasi sadbhAva-mltram
pratijflayate, na yugapad* vritty-udrekata-labhah. yatha vidyavidyayoh
samlaya-nimayayo! cheti.... ftdv. p. 83*
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vidya and avidya or doubt and decision, which also co-exist but do not
manifest together.

It may be noted that this view of the Dipakfira is identical with
the view of Samghabhadra, quoted and criticised by Yalomitra. Samghabhadra
too maintains that the vitarka and vichara are associated with each
thought, but do not reveal themselves by their action (udbhuta-vritti)
at the same time. His examples are, however, different from that of the
Dfpakara. He compares these two dharmas with rffga and moha, which are

1
always co-existent but only one of them is active at one time.

Yalomitra, who favours the Viev; of the Kolakara, finds
Samghabhadra's explanation unconvincing. He says that he too accepts the
principle that a certain factor of an aggregate alone manifests itself in
a given condition, and not the other. But this does not apply in the case
of the vitarka and vichfira as their characteristics are not fully
differentiated. The Vaibhashika contention that they possess independent
characteristics, viz. grossness and subtleness, is invalid, since these
two do not establish any specific difference (jffti-bheda) but only a
difference of degrees of a single factor. In short, the vitarka and
vichara are not two different dharmas but only different states of a single
dharma*

From this controversy it appears that originally the Vaibhashikas,

like the Theravadins, held these two factors to be simultaneously active,

but modified their view under the influence of the criticism of the

1. Vide Adv. p. 83, n. 3.
2. Ibid.
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Kolakara. The explanation given by Samghabhadra that they co-exist,
but do not become active together is consistent with the doctrine of
sarvastivada, according to which, all dharmas, irrespective of their
mutual opposition, always remain in existence ( sarvada asti) but become
active only under certain circumstances. Samghabhadra chooses two
complementary factors like raga and maha as his example. But from the
Sarvastivadin’s point of view even vidya and avidya, or samSaya, and
nirnaya can ’‘co-exist®. These examples given by the Dfpakara, therefore,
show his conviction in the specific difference ( jati-bheda) between the
vitarka and vichara and his attempt to accommodate them in a single
moment of consciousness, in the framework of the sarvastivada.

Further speculations an the nature of theseltwo dharmas are
recorded in the Asm,of Asanga/in the Paflcha-skandhaka of Vaaubandhu, and
in Sthiramati’s Bhashya on the Trim”ika of Vasubandhu. These are almost
identical with the views of the old Masters (purvacharya) quoted by
Y alomitra: What is vitarka ? A mental murmur of enquiry ( paryeshako
manojalpaji ), which rests on the support of volition (chetana) or
speculative knowledge ( prajfia) , according as it does not or does include
deduction ( abhyuha). It is the gross state of mind. What is vichfra ?
A mental murmur of judgment ( pratyavekshaka) which rests on the volition,
etc. ( as above). That is the subtleness of mind. Here the vitarka
refers to the state of enquiry of mind and vichara to the state of

judgment. Sthir& mati explains the terms sthulata and sukshmata:

1. See Sakv. p. 64%*
2. Vide Adv. pp. 81-82.
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Vitarka is athula as it seeks only the object ( Vastu—m£tra—paryesha1&8—
*karatvat). Vichara is sukshma as it krllows that object as 'this is that'
(evam tad iti purvadhigata-nirupanat).

From this explanation we can conclude that the Yogachara and
the Vijflfinavadins accepted a specific difference between these two dharmas

by attributing to them respectively the functions of enquiry and judgment

which can appear only successively and not simultaneously.

4. CCTTTA-VIHIAYIIKTA-SAMSKARA.

A fter dealing with the vitarka and vichara, the Kolakara turns
his polemic against a whole body of dharmas, grouped by the Vaibhashikas
under the name of chitta®viprayukta-samskara.

In early Buddhism, samskara is described by a solitary term,
chetanS or volition. The samskara skandha consists of six volitions
corresponding to the six sense objects. But as the Abhidhamdkas
analysed the mental factors and differentiated their characteristics, they
formulated long lists of dharmas which had to be accommodated in the
traditional formula of the five skandhas. Instead of postulating new
skandhas, they included these new dharmas in the samskara skandha.

This addition of new dharmas in the group of chaitta is justified
by showing a functional co-ordination (saraprayoga) between them and the
chitta. The A.sangfcho speaks of three kinds of uniformities that exist

between a chitta and 52 kinds of chetasikas ( one vedana, one samjflfi,

1. Vide Adv. p. 81, notes.
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1
and fifty samskaras)* They arise and disappear in one time, have the
same object and depend on the same base* The Vaibhashikas also speak
of five kinds of samata ( uniformity). There is between the chitta and

chaitta uniformity as regards time, basis, objects, essential qualities
and function*

Both the Theravadins and the Vaibhashikas arrived at almost
identical lists of these samskaras* The former enumerated 50> and the
latter had 44 samskaras. In the formulation of these samskaras, the
early Buddhists appear to have been influenced by the Yoga school, which
also analysed various states of mind with reference to several
chitta-bhumis, samadhis, riddhis and dhyahas with their attendant yogahgas
or the means of yoga. In course of time, the Abhidharmikas, and
particularly the Vaibhashikas seem to have been much influenced by their
contemporary realists like the Samkhya, Vaisheshika, and Mimamsaka
schools.

Over a long period and particularly during the time of the
Mahayibhffsha, the JTbhidharmikas were engaged in studying and criticising
the doctrines of these rival schools. A Avaghosha's poems reveal a
profound study of the Sdmkhya system. Vasumitra, a leading Vibhasha -
Gastrin is extolled by the V*ritti as the one who refuted the theory of 25

tattvas ( of the SSmkhya) and demolished the (Vai“eshika) doctrine of the

1* ekuppdda-nirodha oha ekAlambana-vatthuka /

chetoyutta dvipaflflasa dharama chetasika mata // A. sangaho, II. 1*
2*  Vide Adv. p* 85> n* 1*
3* See Poussin’s article * Le Boudflhisme et le Yoga de Patafljalil,

MCB, V, 223 ff.
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1
atomic structure of the cosmos. We learn from Paramé£rtlA “Life of
Vasubandhu"zthat a Samkhya teacher Vindhyavasin defeated Buddhamitra, the
teacher of Vasubandhu, in a debate, whereupon the latter composed the
Paramarthasaptatikf in refutation of the Sdmkhya. The Bhaslnra as well
as the Vritti contains several criticisms of the Sfiikhya3and Vaileshika4
theories.

A result of these criticisms and counter-criticisms was the
acceptance of not only new theories but also of new dharmas and novel
terms in the Vaibhashika school. The doctrine of the sarvastivada bears
a close resemblance to the satkaryavada. The four traditional
explanations of the sarvastivada5 can be treated as interpretations of the
parinamavada of the Samkhya. The atomic theory of the Vaileshika too
played a great part in formulating the Vaibhashika theory of the dravya
and samghata param&ius. The seven categories of the Vaileshika greatly
influenced the Vaibhashika analysis of the nama-rCfpa and even their theory

of dharma. On account of their fundamental thesis of anatmavada
( non-substantiatism), the Buddhists did not recognise the Vaileshika
distinction of padarthas as dravya ( substance), guna ( quality), karma

(action), etc., but reduced all things to the status of dharmas, i.e.

unique, momentary ultimate elements. It is, therefore, not surprising to

1. 3thavira-Vasumitraf paflchavim lati-tattva-nirasf paramanu-samchaya-
vadonmathf cha.e+ Adv. p. 260.

2* T,oung Pao, Serie II, Vol. V, 269-96.

3. Vide Adv.pp. 4, 31, 106, 149, 267, 268, 273, 416.

4. Vide Adv.pp. 4, 9, 10, 113, 274, 416.

5« Vide Adv.pp. 259-60.
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find that the term dravya is conspicuous by its absence in the Pali suttaa

and even in the Abhidhamma. In the Vaibhashika school, however, it
almost replaces the Buddhist term dharma. Here all real dharmas are
called dravya. Of the nine dravyas of the Vaileshika, only five, viz.

substances of earth, water, fire, air and mind have their corresponding
dharmas in the Theravada Buddhism. The akala was recognised by them only
as a kind of matter ( ak£sa-dh£tu = parichcheda-rupa), and not as a
mahabhdta. In the Vaibhashika school the four mahabhutas came to be
regarded as dravyar-paramanus, as indivisible as the atoms of the
Vaileshika. The fikasadh£ftu of the Theravada was raised here to the
status of an asamskrita dharma, and made a nitya-dravya as in the
Vaileshika school. Of the remaining three dravyas of the Vaileshika, viz.
kala, dik and fftman, the first two were recognised by the Xogacharas as
prajflapti dharmas. Thus with the sole exception of the atman, all the
Vaileshika dravyas came to be recognised in the latar JCbhidharraika
schools.

As in the case of the term dravya ( substance), the term gupa
(quality) also is not found ( in its technical sense) in the Theravada
canon. But one can detect an influence of the Vaileshika theory of gupa
and dravya in their enumeration of the derived matter (upadaya rupa)e

The Visuddhimagga enumerates the following 24 kinds of derived

m atter: chakkhu, sota, ghana, jivha, keya$5 rupa, sadda, gandha, rasa;

1# The ward gupa occurs in the Fali scriptures only in the sense of a
string, a card or a strand ( as in the case of paHcha kamagup!*). It
is sometimes used to mean a virtue but never in its technical sense
of a quality as in the Vaileshika or the Jaina schools.
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itthin& riya, purisindriya, jfvitindriya; hadaya”vatthu; kayaviflflatti,
vachf£vifUlatti; akasadhatu; rupassa lahuta, rupassa muduta, rupassa
kammakKflata; rdpassa upachayo, ruliassa santati, rupassa jarata, rupassa
anichchata, and kabel.ak5ro ;ah£fro.

According to the Theravadins, all these 24 upadaya rupas are
'dhanmas' and hence ought to be recognised as ultimate elements. But a
large number of these can be treated rather as aspects, modes or qualities
than as separate entities. This is bctrne out by the commentarial
description of some of thzese dhannas and a distinction drawn between the
nipphanna and anipphanna rupa. Thus, for instance, the Akasa-dhatu
( element of space = vacuum ) is called parichcheda-rCpa ( 'material
quality of lim itation')e The two viflflattis ( intimation by body and
speech) together with the lahuta, muduta and kammalfflata ( lightness,
pliancy and adaptability of matter) are called vikara-rupas, i.e. material
qualities signifying special conditions. The upachaya, santati, jara
and anichchata ( i.e. the integrRation, continuance, decay and
irapermanflnce of matter) are called lakkhana rupa i.e. the characteristics
of matter. These ten kinds of rupa are called anipphanna in order to

distinguish them from the remaining 14 rupas ( and the four mahabhutas)

tfiich are called nipphanna-rupa. Thus in the Atthakath£s Buddhaghosa

1* Of these only 23 are enumerated in the Dhammasangani. The
hadaya-vatthu is a later addition by the commentators. See DhaA. IV. 112.
2. Also termed as parinipphanna and aparinipphanna in the DhsA. IV. 119.



154

explains the nipphanna rupas as those -which ’transcend lim its, change

and characteristics and which are to be seized in their intrinsic nature
1

(sabhava). The anipphannas are contrary thereto. The Visuddhiroagga-Tfka
explains further that the nipphanna-rupas have their owi nature

(svabhava) , whereas the anipphannas are devoid of them and are known
2

only by relating them to the svabhava-rupas. The anipphanna rupas are
nowhere in the suttas enumerated as riSpa-dhammas. Their inclusion in
the Abhidhamma suggests an influence of the Vaileshika school. It is
certain that the commentators knew the theory cf guna. Buddhaghosa

criticises a ( Vaileshika) theory according to vhich the rupa and gandha
3
are qualities of teja and prithivf, respectively. The words

nipphanna”“rupa and anipphanna-rupa do not occur in the canon. They are
found only in the Atthakathas. It is, therefore, possible that the

commentators introduced this division in order to separate the ’real'

1. affharasavidham rupam parichcheda-vikara-lakkhapabhavam atikkamitva
sabhaveneva pariggahetabbato nipphannam, sesaih tabbip&rftataya
anipphannam. Vm XLV. 73%*

These two terms are usually translated as ’predetermined and
unpredeterminedl ( by kamma, chitta, utu or ahara). See Compendium of
Philosophy, p. 157> n* 6; Points of Controversy, p. 261, nu

2. sabhaveneva ti rupassa parichchedo, rupassa vikaro, rupassa upachayo
ti adina aggahetvl attano sabhaveneva kakkhatattadin£ fla“iena
paribhijja gahetabbato bipphannam] sesam e<<+! sabhavena apariggahetabbato
Lanipphannam] Vim T. pp. 457-8.

3* kechi panettha, tejadfnam gupehi rupadihi anugahyabhavato ti
karanajfi vadanti..... Vm. XIV. 43*
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upadsya rupas from ’qualities’, which in the later SautrSntika terms could
be designated as mere prajflapti ( nominal) dharmas.

A few of the so-called nipphanna rupas can also be placed in the
category of the anipphanna. The jfvitindriya, for instance, does not
consist of a separate rupa, but only a name given to the life of matter.

The itthindriya and purisindriya, two ’'material qualities of sex' can be
2

treated as different aspects of the klya. The last nipphanna'rupa, called
kabalikaro £h£ro (edible food) is also not a separate entity but onlya
name given to the material quality of nutrition.

Thus out of the 24 kinds of upadLaya rdp&s, only nine, viz. the
five sense organs and four sense objects ( The phofjhabba - touchobject -

being included in the mahabhutas) can be considered asdharmas having
5
intrinsic nature ( svabhSva) and, therefore real. As a matter of fact,

these ten are identical with the ten of the eleven dharmas enumerated in

4
both the Vaibhashika and the Yogfchfra lists of the rupa-dharma.

1. This is further confirmed by the commentarial description of the
nipphanna and anipphanna rupas. The nipphanna-rdpas alone are called
rupa-r(!pa, 1. e. matter having the characteristic of ruppana
nipphannarupam panettha rdpa-rupaih nama.. Vm.XIV.77.yadettha....
nipphannam ti vuttafi rupaA, tadeva rupa-lakkhanar-yogato r dpam-ruppanam
rupam, tam etassa atthi ti...yadi evaifi ffkasadhatUr-a&fnam kathara”
rupabhfivo ti ? nipphanna”rupassa parichchheda-vikara-lakkhanabhavato
taggati kamevati. Vm T. p. 470.

2. The Vaibhashikas include these two indriyas in the kayendrdya
kayendriya-pradela eva hi kalchit strf-purushendriyakhyaih labhate. o«
Adv. p. lUp

3. The Sautrantikas go still further and enumerate only the four mahfibhutas
and the four objects ( rupa, gandha, rasa and sprashtavya) as real
r€pa*-dharmas. See Alambana”pariksha, Appendix D. p. I16.

4* The Vaibhashikas enumerate one more rupa, viz. avijfiapati ( unmanifested
matter) which the Togacharins include in their 11th category of rupa,
called dharma-dhatu-parylpanna ( matter included under dharmadhatu). For
details, see Manual of Buddhist Riilosophy, pp. 118 ff.
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Although the Vaibh&hikas did not enumerate the equalities' of
rupa in the rupa-dharma, they certainly knew some of them. They recognised,
for instance, the four lakshanas, which were proclaimed in the sutras as
being universal characteristics of not only the fupa but of all phenomenal
elements. These were not enumerated as separate dharmas in the
traditional formula of the five skandhas. If a large number of new
chaitasikas could be added under the samskfira skandha, there was no
reason why these four lakshanas could also not be accommodated under that
heading, particularly when these were specifically called 'sa& skrita-
lakshanas' by the sutra* But these lakshanas were not exclusively
chaitasika, and could not, therefore, be treated as purely mental factors,
in as much as they covered even the rttpa-skandha* Tllle origin of a novel
category called the (rupa-)chitta-viprayukta-samskara 1is perhaps to be
traced to an attempt to include the lakshanas and such other aspects or
qualities in the traditional formula of the paflchaekandha.

The terra chitta-vippayutta ( disconnected with thought) is known
to the ]'?ilammasarigan%* But there it refers only to the rtfpa-khandha and
nibb£na. It is n;t recognised as a separate category as in the
Vaibhfishika school* The Kathavatthu contains a controversy3where the

opponent holds that the pariyutthanas ( 'outbursts' of anulayas) are

chitta-vippayutta dhammas. Buddhaghosa attributes this view to the

l« Yalomitra explains this term fully* These dharmas are disassociated
from the chitta but are more akin to it than to the rupa”“skandha* Hence
they are included in the naha-skandha. The term viprayukta is used for
excluding the chaittas which are samprayukta* The term samskara is used
to exclude the asamskrita dharmas. Thus the viprayukta samskaras are
distinct from the rupa, chitta, chaitta and asamskrita dharmas* Vide
Adv. p* 85* notes.

2*  sabbam cha rupara, asamkhatf cha dhatu, ime dhamma chitta-vippayutta.
Dhs* 1192.

3* pariyutthanam chitta-vippayuttait ti katha. Kv.XIV.6.Vide Adv.p.223 7
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Andhakas. In his commentary on another controversy on the anusayas, he

says that the Andhakas, UttarSpathakas, Mahasahghikas and Sarnmitiyas hold
2

that the anusayas are chitta-vippayutta* According to Yalomitra, the
3
Vatsfputriyas also maintained the same view* The jfvitindriya was also,

according to Buddhaghosa, considered as a chitta-vippayutta dhamma by
Pubba-seliyas and Sarnmitiyasf The Yogachara school of Asanga not only
accepted this new category but added several dharmas of its own under that
heading® Thus the category of the chitta-viprayukta-samskfira was not
necessarily a Vaibhashika invention; it was known as early as the time
of the Kathavatthu and was accepted by several major and minor schools*
There is no unanimity among different schools regarding the
number of saiSskaras that were enumerated under this category. The lists
of only two schools, viz. the Vaibhashika and the Yogachara, have come
down to us. Of the former, two lists are known. The older one is given
in the Aam. of Ghoshaka, and the later ones are given in the Bhashya and
the Vritti* The Yogachara list is found in the Asm* of Asanga.
Ghoshaka enumerates the following 17 samskArass- (1) prfiptiji
(2) asamjfe-samapattih (3) nirodha-samafpattih (4) asafnjfii—dyatanam
(3) jfvitendriyam (6) nikya-sabhlgatf (7) sthS5na”-praptih (8) vastu-prfiptih

(9) 1~atana-praptih (10) jatih (1l1) jara (12) sthitih (13) anityatff

1. Ibid*

2% See KvA. IX. 4> XI*1; XIV* 6. Vide Adv. pp. 223, e

3% Vatslputr*ranayena prfiptir anulayah. Sakv. p* 442* Vide Adv. p* 220.
4* Vide Adv. p* 97> n.4«
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(14) nama-kaya? (15) pacWciyah (16) Vyafljana-kayatl (17) pfithgjantxanw

Asanga in his Asm* drops Nos* 7, 8 and 9 of the above list and
adds the following nine, bringing his total to 23 (1) pravritiih
(2) pratiniyamah (3) yogah (4) javah (5) anukramafc (6) kalah (7) delaf
(8) samkhya and (9) samagrl.

The Kola and the Dfpa closely follow the list of Ghoshaka. They
enumerate only 13, dropping Nos* 2, 7> B, 9 and 17 from his list, and
adding one more item called aprffpti. The last 9 samskaras of the
Yogfchfra list are omitted by them* Of these three, Ghoshaka*s list is
undoubtedly the oldest as he represents the period cf the Mah&-vibhash&.
The Yogfcharins seem to have modified his list by including Nos. 7, B and
9 in No. 1 = (prfipti). The Neo-Vaibhashikas like the Kolakara modified
it still further by including No. 2 in No. 4. They replaced the
prithagjanatva ( No* 17) by their new dharma, viz. aprapti, since the
former is only an alabha ( non obtainment) of aryamarga.

At least five items of these lists, viz. the four lakshanas
and the jfvitendriya, have corresponding dharmas in the upadlya-rupa
of the Theravada. But the Theravadins enumerated the lakshanas as
'qualities®* devoid of samskrita*-lakshanas like the Vaileshika gunas
wfidch are agunavat. The Vaibhashikas enumerated them as 'dravya', i.e*
having intrinsic nature, abiding in the three times and causing the
origination, subsistence, decay and extinction of all phenomenal existence*

A logical conclusion of such a step was to postulate upa”lakshanas

I* Asm. £« 10*
2* uppadadayo samkhat.a-lakkhana nama.. lakkhanam na sankhatam sankhatam
na lakkhanam*ee e Vide Adv.*p* 104, n. 2.
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(secondary characteristics) like jati-$Sti, sthiti-sthiti etc* to these
lakshanaslwhich was ridiculed by the Sautrantikas as absurd and involving
the fallacy of an infinite regress*

The same rule is applied in the case of the first two
samskaras, viz. the prApti and aprapti. The former is a samskara ('force')
which controls the collection or obtainment of certain dharmas in a given
santAna ( stream of life), as for instance, in the case of an arhat there
is a prapti of alaiksha dharmas. The aprapti is a 'force' which
prevents this prApti, as for instance, in the case of a prithagjana,
there is a non-collection of the arya-dharmas. As in the case of the
lakshanas the Vaibhashika here postulates such additional dharmas as
prApti-prapti and aprApti-aprApti for explaining the obtainment of the
prapti and the prevention of aprapti, respectively, again exposing his
theory to the fallacy of regress.

One can detect an influence of the Vaileshika in this
"dravya-vada' of the Vaibhashika. This influence is unmistakably seen
in a few other samskaras of this list. The Vaileshika category of
samanya ( generality), far instance, is unknown to the Pali canon* The
Buddhists being pluralists, non-substantialists and vibhajya-vadins
always tended to oppose the reality of samanya, as the latter was a
stepping stone towards a unity, a substance or even to the theory of

brahman of the Advaita school. Their formulas of the skandha, ayatana,

1* jati-jaty adayas teshams te 'shja-dharmaika-vrittayah /
Ak. II* 46 ab.
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dhfitu, etc* were primarily aimed at removing false notions of unity
(ekatva-graha).1 In the later works on Buddhist logic the sSmanya is
unanimously described as a mere conceptual construction ( vikalpa) imposed
on the discrete, unique and momentary dharmas, and hence unreal* But
this sSmanya creeps up, in the Vaibhfishika category of the viprayukta,
under the guise of sabhagata. Like the para-satta and the apara-sattff
of the Vaileshika, the Vaibhashika, sabhagata is also divided into
sattva”-sabhagata ( which is common to all beings - abhinnf) and dharma-
sabhagata ( which is found in smaller groups like men, women, layman,
monk, etc*;3

The Sautrantika Kolakara rightly observes that in recognising
the sabhSgata as a edravya®*, distinct from the skandha, ayatana or dhfitu
( which constitute a sattva or a dharma), the Vaibhashika has only
supported the Vaileshika category of slmahya* The Vaibhashika seeks to
support his sabhagata by a sutra passage where the word nikaya-sabhaga
is mentioned, and asks for an explanation of the notion of generality.
The Sautrantika points out that the sutra does not warrant any recognition
of the sabhagata as a distinct dravya. The generality is only a notion
(prajflapti) and not a real dharma.4"And if all notions were to be treated

as real", continues the Kolakara, "why not assume distinct dharmas for the

notions of number, magnitude, distinctness, conjunction, disjunction,

1. buddhyaiktva-grahaih nivartayanti, pindaikatma-graham nivartayanti. ee.
Adv. p. 6.

2. See Buddhist Chapter VL

3. Vide Adv. p. 89*

4* Vide Adv. p. 90, n. 6.
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remoteness, nearness, etc. , which are treated as realities by the heretic
schools ?"1 Indeed, the last nine viprayukta samskaras of the Yogachara

list seem to represent these notions treated as reals in the Vaileshika
school. Of these nine, the following six, viz. the pravjdtti, Java, kala,
dela, samkhya and s&nagrf correspond respectively to the pravritti ( a kind
of prayatna) , vega ( a kind of samskara), kfila ( a dravya), dik ( a dravya),|
samkhya ( a guna) and sarryoga ( a guna). The anukrama can be taken to
correspond to the paratva and aparatva, two gunas of the Vaileshika. The
only two, viz. tzhe pratiniyama ( manifoldness) and yoga ( conformity of

hetu and phala) have no corresponding reals in the Vaileshika list.

The acceptance of these Vaileshika reals exclusively by the
Yogachfiras did not, however, make them realists like the Vaibhlshika.
Unlike the latter, they treated all viprayukta-samskaras as mere notions
( prajflapti). And in the case of the last nine samskaras, which directly
correspond to the Vaileshika padarthas, they interpreted them mapwly as
different names of the hetu-phala.3

The Sautrantikas also recognise these notions, but severely
oppose the Vaibhashikas for accepting them as dravya-dharmas or reals.

They point out that the so-called viprayukta-samskaras have neither own

nature ( sva-bhlva), nor exclusive functions, nor are they preached in

1. samkhya-parimana-prithaktva-salyoga-vibhaga-paratvaparatva”-sattadayo 'pi
t £rthakara-parlkalpita abhyupagantavya eka-dvi-mahacU-anu-prithak-
sanyukta-viyukta-parapara-sad-adi-buddhi-siddhy artham. Aicb. I1. 46 ab.
See LVPAk. I1. 46 ab, and Sakv. p. 100.

2. hetuphala-nanatve pratiniyama iti prajflaptih. hetuphalanurupye yoga iti
prajflapti®. Asm, p. 11.

3* e.g. kalaf katamah ? hetuphala-prabandha-pravrittau kdla iti prajflaptiji.
delah katamah ? dalasu dikshu hetuphala eva dela iti prajflaptih.
Asm. *p. 11.
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1
the sdtras. The Il kolasthana of the Hiashya contains long and lively

controversies between the Sautrantika and the Vaibhashika on the validity
of each and every item of the viprayuktap-samskara. The Kolakara examines
the scriptures quoted by the Vaibhashika, analyses their arguments,
ridicules their dognatic realism and finally accuses them of supporting the
heretic schools.

A counter attack to this polemic of the Kolakara has survived in
our Yritti. The Drpakara indirectly refers to the Kolakara as an infant.
igior;nt of the Abhidharma2 and boldly declares that he will prove the
sva“bhavas of these saifiskaras, and will also quote sutras in his favour.3
Unfortunately, a large number of folios containing these lively
controversies are lost. Discussions an prapti and aprapti are entirely
lost. The controversies on the nirodha-samapatti are severely interrupted,
since only a priraa facie argument has survived which contains a view of
the Kolakara condemned as 'unbuddhistic* by the Vritti.4 The treatment
of sabhagata and asamjftika is almost identical with the Vaibhashika
explanations of these samskaras in the Bhashya. The Vritti here borrows
several passages from the latter. The Dfpakara does ;mt advance any new
arguments but contents himself with a remark that the Kolaklra in comparing
the sabhagata with the Vaileshika samanya has only made a futile attempt to
see a similarity of the kind which we find obtaining between payasa

5
(milk-porridge) and vlyasa ( a crow).

1.LVPAk. II. 33-48.

2.stanandhayar-buddhfnam abhidharma-paroksha”-mati-vrittfnam..»Adv.p. 86.

3«yad api Buddha-vachane na pathyanta iti. tatrapi™® sarvajflaih vachanam
vyah&rishyate. Ibid.

4*Vide Adv. p. 95.

3*Adv. p. 90.
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The only important discussions available to us, therefore, are on the
jfvitendriya, the four lakshanas and the last three sa”“karas called
nama-k”*ya, pada-ksya and vyafljana-kiya. Even in the case of these
topics, the Vaibhashika arguments of the Dfpak”ra are not different from
those given in the Ehashya, which are well known through Poussin’s
L’Abhidharma-ko”a and Stcherbatskyls The Central Conception of Buddhism*
Y/e, therefore, shall concentrate here only on certain aspects of these

controversies which are found only in our Vritti*
5. JTVITEMDRHA«

Although the term jfvita is knonn to the Pali suttas, the
technical term jfvitindriya is mostly found in the Abhidhamma Pitaka* In
the suttas the term Syu is more commonly used in the sense of a principle
signifying life-duration. The Mahavedalla®-sutta of the Majjhima-nikaya
contains a conversation between Mahakotthita and Sariputta on the mutual
relation of the mind and mental concomitants*.* In this connection a
question is asked on the basis of stability of the five indriyas.
Sariputta replies that their stability is on account of ayu® The latter,
he says, depends on usma (ushma- fire generated by karma)* Since usmff
is also a part of the body, the “yu and usma are interdependent like the
flame and the light of a lamp* The light is seen by the help of flame,

1
the flame is seen on account of the light. As yet there is no indication

1* iraani kho avuso paflch’indriyani Ayufa patichcha titthantfti***, ayu
usmam patichcha titthatfti*** wusma ag»m patichcha*£itfhatfti...........
seyyathapi.eee* achchim patichcha abha parflayati, abharfi patichcha achchi
paflfltyati**.* Majjhiraa, 1.*p* 293*
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here to show the place of ayu in the traditional formula of the five
khandhas. Perhaps to elucidate this point a further question is raised
whether the syusahkharas ( constituents of life) are identical with
feelings ( i.e, vedana). SSiriputta says that they are not identical, far,
if they were, a person undergoing the trance called saflfla-vedayita®-nirodha
w ill not rise again from that trance. It may be recalled here that
according to the Theravadins, the four n&na-skan&has always rise and
disappear in one time. The nirodha (cessation ) of vedanf and saflfla
would, therefore, automatically mean nirodha of all the four.
Consequently, if Syu is identical with any of them, it will also cease to
be, resulting in the death of the yogin. Sariputta further explains that
when a person dies, three things abandon him, viz, the ayu, the usma and
the mind ( vifflana). In the case of a person who has undergone the above
samadhi the ayu and usma still exist. It appears from this passage that
the sutta recognises "jru as a factor which stabilises the five indriyas,
but does not include it in any of the nama-khandhas. 1Its inclusion in the
latter group would also go against the recogiition of an existence called
asaftfia®*bhava which consists of only the rupa-khandha. Nor could it be
included in the rupa-khandha, for in the arupa-loka, in the absence of
any rupa, its operation will be impossible. Various speculations regarding
1. te cha avuso ayusankharf abhavirasu te vedaniya dhamma, na“y-idam
saflffa-vedayita-nirodham samapannassa bhikkhuno vu$$h£nam paflfldyetha. Ibid.
2, yada kho avuso imam kayam tayo dhamma jahanti j syu usma cha viflflapam,
athayaA kSJyo ujjhito avakkhitto seti yatha kattham achetanam ti.,.,,
yvsyanu »*mato..,yo cheyaA ¢eesafMS-vedeyita-nlrodham samapanno, imesam
kira nahakaranam ti ? yvayaA mato,,* tassa,,* ayu parikkhino, usma

vupasanta, s #yvayaA» *. 3amaparmo tassa, e ayu aparikkhijio, usma
avi% >asanta,.. Ibid. p, 296. vide Adv. p, 98, n, 1%
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its inclusion in the formula of the five skandhas can be traced to the
above sutta and to the problems that arise on account of recognising these
two existences, one wholly material and another wholly mental.

The Theravadins solved this problem by postulating two
jfvitendriyas ( i.e. ayu), one physical (rffpa) and another mental (arupa).
Their Abhidharama inclludes the farmer in the upadaya-riSpas, and the latter j
the samkhara-khandha. The beings of the asaflfla-bhava and the arupa-bhava
live their life-span on account of these two dharmas, respectively. The
beings of other existences possess both kinds of the jfvitendriya.

The Theravadin enumeration of Syu in the rupa-khandha looks
rather far-fetched. The sutta quoted above specifically raises the whole
problem with reference to five indriyas, i.e. the five senses, and not
matter in general. Death there spoken of refers not to a corpse but to
a personality, i.e. a being led by his karma in different destinies (gati)
or existences (nikaya-sabhaga) such as naraka ( hell) , tiryaftcha (animal),
preta ( spirit) , manushya ( human) and deva ( god). The Syuji thus was
directly related to karma or chetana and not the rdpa-skandha. Thisseems
to be the main reason for a criticism of the rupa-jivitendriya by
Pubbaseliyas and Sammitiyas recorded in the Kathavatthu.2 They held that
the jfvitendriya was essentially an arupa-dharma. But these schools, as
well as the Vaibhashikas were equally committed to the theories of the
asaAj£(a and arupa-bhavas, and hence could not include the jfvitendriya in
1. katamam taift rtfpam jfvitindriyam ? yo tesam rupfnam dhammaham ayu

Jhiti... jfvitam ... Dhs". 635»

... yo tesam arupinaiTlihaniiianam ayu, thiti... jivitariL Ibid. 19.
2. Rv. VIII. 10. Vide Adv. p. 97, n. 4. #
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the nama-skandha. They, therefore, included it in their viprayukta
category, distinct from both the chitta and rupa.

This conjecturelis supported by the Vaibhashika description of
this dharma. The V ritti defines it as a (cause of) subsistence (sthiti)
of the vital fire (ushma) and mind ( vi“flana). It is a basis far notions
of different existences like human, animal, divine etc. an account of its
nature of being a result of the past karma. The Abhidharma describes it
as a force of life-duration in all the three existences ( vis. the kama,
rupa and artSpa worlds). The V ritti, in conformity with this Abhidharma
says that there is no faculty other than the jf£vita, which is bora of
karma, covers all the three worlds, exists uninterrupted from the moment of
birth, and thus becomes a basis for the notions of a particular destiiy.

'

The V ritti further quotes a scripture: when the eyuh, the ushma and
vijflfina abandon this body, then (2a person) lies discarded like a piece
of wood devoid of consciousness”.

But if the fyuh were to be always associated with the ushma
(matter) and vijft&ia ( mind), then it would not operate respectively in the
arupa-bhava and in the asamjfla-bhava. Therefore, the V ritti says that
the ayuh in the kamadhatu is always accompanied by the sense of touch, the
ushma and vijllaha. It is not essential to have all the five senses far

its operation. In the rupa-dhatu which includes the asamjfta-bhava, the

ayuh is always accompanied by the five senses, but not necessarily by mind.

1. Vide Adv. p. 97*
2. Adv. p. 98.
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In the arupa-&h£tu it is accompanied only by vijfl€na, with the exception
of the nirodha-samapatti ( where even vijfiana is brought to a cessation).

The Sautrantika objection to this theory ( as contained in the
Bhashya)lis that if a separate dharma like ayuh is necessary to subtain
the ushma and vijfl&ia, then the ayuh itself will need to be sustained by
another qjruh. The Vaibhashika, in conformity with the above sutta says
that the Syuh, ushma and vijfiana are interdependent. This gives rise to
another problem as to vhich of these precedes the other two. The
Vaibhashika, therefore, says that karma produces and sustains the Jyuh.
The Sautrantika rightly argues that the karma alone should be efficient to
sustain both the ushma and vijfiana. There is no need to postulate a
life-sustainer like Ayuh.2 Moreover, the £yuh is a mere notion. Just as
the destiny of an arrow and the time i1t will take to reach its destination
are determined at the moment of its shooting, similarly the kiarmas of an
individual, at the moment of a rebirth, fix the destiny ( nikaya-sabhaga)
and the duration of the santana of the five skandhas. Therefore,
concludes the Sautrantika, the dyuh postulated by the Vaibhashikas is merely
a notion and not a dharma seperate from the santati.3

The Dfpakara does not take note of these arguments but asserts
his position by saying that the jfvitendriya, being a basis of the notion

4
of a destiny, is a dravya, a real dharma. Otherwise, he says what could

LVPAk. II. 45 ab”

na hi nastiti brumo na tu dravyantaram. Vide Adv.p. 98, n. 3%
Ibid.

* jlvitendriyam gati-prajflapty-upadanam astfti dravyam. Adv. p. 98.

v N =
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prevent the death of a person who undergoes the nirodha-samapatti or the
asangfli-samapatti ? Both are devoid of consciousness and hence require
some real dharma which will be instrumental in the life-duration of these
two states. That dharma is the jfvitendriya. These Vaibhashika arguments
are, however, unconvincing to the Sautrantika Ko”akara, far whom both
sam ffpattis are conscious (sachittika), and which, therefore, do not require
a soperate dharma far sustaining the life-stream during that state.1

Whether the “yuh was accepted as a dravya or as a mere prajffapti-
-dharma, both the Vaibhashikas and the Sautrdhtikas ( together with the
Theravadins) agreed that it was a vipaka, i.e. a result of some past karma.
Being a vipaka, and being co-nascent with birth and ccterminus with death,
it functioned automatically, independent of any new karma. If a life-span
( ayuh) was fixed it could neither be prolonged at will, nor could it be
replaced by a new life-span to sustain the same santati. This unanimously
accepted theory of ayuh, however, went against an equally well founded
belief in the Buddha*s power of prolonging his life-span far an indefinite
period.

Various controversies relating this belief and its bearing on
the theory of karma are preserved in the Pali commentaries, the Bhashya
and our V ritti. The KolJakara deals in detail with this problem and

5 2
advances certain unorthodox solutions to this riddle. The Dfpakara

examines his arguments, declares them to be invalid and accuses the

Kosakara of entering the portals of Mahayana Buddhism.

1* Adv. p. 93. See LVPAk. II. 2%
2. See LVPAk. II. 10 a. Vide Adv. pp. 98-100. notes.
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6. BUDDHA *S PROLONGATION OP LIFE.

An account of the last days of the Buddha is preserved to us in the
Pali and Sanskrit versions of the Mahaparinirvana- 3utr a. In both accounts
it is said that the Buddha was eighty years old when he attained parinirvana.
It is also said that three months prior to his death, he was overcome by a
severe illness inhich he bore with great composure* Immediately after his
recovery, during his sojourn in VaiAalf, in the Chapala shrine, he declared
to his intimate attendant, " whosoever, Xhanda, has developed, practised.*..
and ascended to the very heights of the four pathszto riddhi...... he,
should he desire it, could remain in the same birth far an aeon (kalpa)
or more than a kalpa ( kappdvasesan#i)f3 Now the Tathagata has thoroughly
practised them and he could, therefore, should he desire it, live on yet
for an aeon or for more than an aeon”.4

This was indeed a hint to Ahanda that he should beg the Lord to
remain during the aeon. But we are told that as the heart of Ahanda was
possessed by the Evil Mara, he did not beg the Lord to exercise this power.
The Buddha then repeated his declaration twice in vain and asked Ahanda to
leave him alenev In the meantime, the Mara appeared and reminded the Lord

that it was time for the latter to attain parinirvana. The Buddha promised

that after a period of three months he would pass away. A fter the

I1* For other traditions on this point, see Obermiller’s History of
Buddhism by BUston, II, p. 70.

2. Will (chhanda), effort (vfrya), thought (chitta) and investigation
(viraAmsa) , each united to earnest thought. Vide Adv. p. 339%*

3* The Pali English Dictionary (PIS ed.) takes the word kappavasesara to mean
*(for) the rest of the kappa*. But as Frofessor Edgerton has shown, this
word probably means ¢ more than a kalpa*. See BHSD. p. 173*

4* akafikhamano Ahanda, tathagato kappam va tithheyya, kappavasesam va.
Digha, XVI, 3, 3.cf. akamkshamanaji sa kalpsA va tishthet kalpavaAesham
va, E. Waldschmidt : Das MahaparinirvAhasutra, p. 2(4*
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departure of the rejoicing Mara, it is said, the Buddha deliberately and
1

consciously rejected the rest of his natural term of life.

This account is given in identical terms in both the Fali and
Sanskrit versions of the Mah£parinirvaha-sutra. The Sanskrit version has
a few more points of interest. It is said there that before rejecting the
ayuj”-samskara ( the force of life-duration), the Lord thought that there were
only two persons, viz., Supriya the King of Gandharvas and Subhadra the
parivrfijaka? -who would be taught by the Buddha himself at their attaining
maturity of insight within a period of three months. Thinking thus, the
Lord attained that kind of sam5dhi, by whioh he "created” the forces of
jfvita ( new prolonged life) and rejected the forces of ffjru ( the existing
life—span)%

The Sarvastivadins, on the basis of this, hold that the life of
three months was indeed an extension of life. He prolonged his life for
only this short period: there was no purpose in prolonging it further, as
the two new converts mentioned above would have become his d{Sciples by that
time. Further the Buddha did this to show his control over the forces of
life and deatth.5

This episode in the Mahtfparinirvana”®sutra became a centre of

several controversies among the Buddhists. The Theravadins and the

1# atha kho bhagava Chap£fle chetiye sato sampajaho ayu-samkharam vossajji.
Digha, XVI, 3, 9.

2. There is no mention of Supriya in the Fali version.

3* Both versions contain an identical account of the conversion of this
parivrajaka.

4* yannv aham tadrCfpah riddhyabhisaifcskaran abhisamskuryait yatha samahite
chitte jivita-saifiskarah adhishthaya ayuljt-saAskdran utspijeyara. Das
M ahaparinirvana-sutra, p.210 . Also see Divyavadana, p. 203*

5% marapa-va“itva-jfl*panartham.e++ traimasyameva nordhvam. *evineyakaryabhavat

Sakv. p. 105*
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SarvastivSdins agreed an the various miraculous powers of the Buddha. The
prolongation of the life-span was indeed a splendid miracle which they
would have gladly conceded to him. But when the A.t'thakatha-karas and the
Vibhasha-Gastrins set about explaining this sufcra-passage, they were
confronted with the theory that the ayuh is a vipaka. The main question
was how to account far the new life and how to reconcile it with the
accepted theories of the laws of karma ? If the phenomenon of
life-prolongation is accepted, we have to account for a new‘force *of life
(ayuh-samskara). This, as suggested by the Buddha’s declaration, is
possible by assuming that the riddhi or the yogic potency produces such
new £yu. Thus we find two kinds of life, the original one generated by
karma and the other by yogic powers.

The Theravadins, despite the above mentioned declaration of the
Buddha in their sutra, did not accept the theory of generating a new life by
yogic practices. Consequently, they were not able to reconcile the text
with their accepted theories of karma. They retained the passage, but gave
it an interpretation to suit these theories. According to them the
'kappal in this passage never meant a mahakappa, i.e., an aeon, but an
ayukappa, i.e., the duration of a man’s life. Now the ayukappa is what
people consider as the normal life-span of a human being. It 1s, as the
Buddha himself said, ( in a different context), "a hundred years, less or

1
more". Since the Buddha had reached the normal lim it, he did live for a

1. ettha ca kappaA ti eyukappafi, tasmiifi tasraim kale ya& manuss&iam
ayuppamanam hoti tam paripunpam karonto tijtheyya, kappfvasesam ti:
"appaifc va bhiyyo* ti vuttavassasatato atirekaih v5/ Digha A. Vol. II, p.

534.
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kalpa. This indeed was a very poor explanation. The Theravadins were
aware of the doctrinal difficulties involved in this belief. Indeed, in
the Kathavatthu, where for the first time we meet with this controversy,

the Theravadin argues against the Mahasanghika *s claim that the Buddha could
have lived for a mahakalpa. The main argument is whether the new

life-span (AyufcO, the new destiny (gati) , tlhe acquirement of a new
individuality is a thing of majic potency. This the Mahasanghika cannot
affirm, for he is committed to the theory that the ayuh is a karraa-vipaka
and not a result of magic potency.

Buddhftghosa, in his commentary on this controversy, maintains that
the kappa here meant only ayukappa. He further explains that a person
like Buddha, or any one having mastery over the riddhipfidas, can avert
any obstructions to life, whereas others are not capable of this. When,
therefore, the Buddha claimed that he could live for a kappa, what he
really meant was that he had powers to avert ary premature death.

We may note here that as yet there is no suggestion in the Pali
works that the Buddha extended his life even for a short period of thcee
months. It was a modified belief of the Sarvastivadins. The Milindapaflha
accepts this Sarvastivadin theory and maintains that the Buddha did extend
his life for a period of three months and could have lived for a kalpa, if

only he had ary desire for the worldly life.* While maintaing this,

1* i1iddhibalena samannagato k&ppaA tittheyya*ti ? amanta. iddhimayiko so
qyu, ¢+ sa gati... so attabhavapatilabho ti ? na hevam vattabbe....
Kv. XI. 5.

2. ko panettha iddhimato viseso, nanu aniddhiraS'pi ayukappam tittheyya*ti ?

ayam viseso, iddhima hi... akalamarapaiS nivaretum salckoti, aniddhimato
etam balam natthi. KvA. XI, 5% Vide iidv. p. 101, n. 1.
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the author of the Milindapafflia most inconsistently explains that the kappa
here means only ayukappa and not the mahakappa.l

These explanations did not satisfy any one, least of all the
Theravadins. In the camentary on the Mahaparinibb aha-sutta, Buddhaghosa
gives the view of one elder, Mahasxvathera. This Thera maintained that
the Buddha did mean to live for an aeon by the powers of his magic gift.
But he did not live because the physical body is subject to the laws of
old age and the Buddhas pass away without showing aiy severe effects of it.
Moreover, all his chief disciples would have attained nirvana by that time
and the Buddha living to the end of the kalpa would have been left with
a poor following of novices. Buddhaghosa dismisses this view without any

canment and expressly states that according to thz A tthakathas, the kappa
here means only the syukappa and not the mahakappa.

These explanations of the Atthakathas do not seem to take notice
of anfcther Vinaya passage of the Theravadins. In the Chullavagga. in the
section dealing with the first council held under the presidentship of
Mahfikassappa, Ananda is censured for his failure to request the Buddha to
live far a kappa or kappAvasesa.3 Surely if kappa meant only an Ayukappa,

and if the power of the Buddha was only limited to avert any premature

death, there was no point in censuring Ahanda for his absentmindedness.

1* 'kappavasesam va* ti temasaparichchhedDdia bhanitc/ so cha pana kappo
ayukappo vuchchati®*..» vijjati ca tam maharAja iddhibalam bhagavato...
anatthiko mahAr*ja bhagava sabbabhavehi..* Milindapailha, pp. 141-2.

2. Mahasivatthero panAha: Buddhanam atthane gajjitam naraa natthi.es idam
bhaddakappameva tijjheyya... evaift vutte*pi so panas ruchchati, Ayukappo
ti idaraeva Atthakathayait niyamitairu Digha A.Vol.II. p. 554* vide Adv.
p. 101, n. 11*

3+ The commentary on this section of the Chullayagga makes no reference
to this point.
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The Pali commentaries are silent om the manner in -which the
prolongation and the rejection of the 2yuh is accomplished* This topic
is fully discussed in the works of the Sarvastivada School. The Bhashya
gives several Vaibhashika views on this topic. According to the
VibhAsha-£astra, karma is of two kinds. One is known as Ayur-vipAka-karma,
i.e., the karma which at the moment of conception determines the life-span.
The other kind is bhogap-vipaka-karma. This is a sum total of all past
karmas, accumulated in the series of consciousness, which continuously
yields its fruits ( other than Ayuh ) during the phenomenal existence. A
human arhat, having full mastery over the riddhipadas, can, by his strong
resolution, transform the bhoga-vipaka karma into an syupHcipAka-karma. Thii
transformed karma then produces the new ayuh. If he wishes to reject his
already established life-span (ayuh-samskara) , he transforms his
fiyur-vipAka-karma into the bhoga-vipaka.

This explanation is not satisfactory because at the time when
the Ayuh is rejected, the Ayur-vipaka“karma is no longer potentially
existent, far it has already yielded its fruit. Therefore, some acharyas
hold a different view. According to them, the karmas of the past birth,
as yet unripe, are ripened and made to yield their fruit by the power of
meditation. But the difficulty here is that in the case of an arhat, ther
is no possibility of any new potential ayur-vipaka-karma, since at the
attainment of the arhatship, he has brought an end to all new births. In

all these explanations we can see a sustained but unsuccessful attempt to

1. See LVPAk, II. 10. Vide Adv. pp. 98-101, notes.
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relate the new ( i.e., the prolonged) syuh to some form of karma.

Ghoshaka goes a step further* He holds that an altogether new
body consisting of the material elements ( mahabhutahi) of the rupavachara
world is produced by the yogic powers. This body is capable of living
for a kalpa. One can see here a veiled reference to the nirmSna-kiya or
the Assumed body of the Buddha. But it is not explained here how such
a body can continue to exist when the original body would cease at the
end of the ayuh.

The Kolakara, after giving these views, gives his own. He says
that such an arhat has such yogic potency that he can cut short or put
aside the life-span cast by the past karma and produce a new life-span by
the sole power of his meditation. Consequently, this new force of life-span
would be a result of samadhi and not of karma.1

This view takes us back to the controversy raised in the
Kathavatthu. The view of the KolakSra is identical with the Mahasamghika
view condemned by the TheravSdins as contrary to the laws of karma.

The Dfpakara does not go into the details of this whole
controversy, but only notes this unorthodox view of the Kolakara. The
latter*s view he says? w does not conform to the Sutras, nor is it to be

seen in the Vinaya. Moreover, it goes against the law. Therefore, like

the words of an ignorant person, this view deserves no considerationT.

1. evara tu bhavitavyam. eee purva-karmajam cha athitikalavedham“indriya-
-mahabhutanam vyavartayanty apurvam cha samadhijam avedham fikshipanti. .
See Adv. p. 98, 4*

2. vide Adv. pp* 99-101.
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"And how does it not correspond to the Sutra or the Vinaya ?
It is said in the Sutra: °’It is impossible that one mi$it by strenuous
effort or violence ripen what is unripe, or change the course of that which
is already ripened*e It is said in the Vinaya also <« 'the three l;inds of
karmas, the result of which must be experienced (niyata-vedaniya), cannot
be set aside even by gods*. In the Abhidharma too, boundless life-spans
are not accepted* Thus an account of its departure from scriptures, the
KojSak£fra*s view does not merit any consideration"*

"Moreover, if the Lord, by the powers of meditation could at
w ill produce a new personality endowed with consciousness and living organs,

or by his yogic powers could cast a new life-span which was not fiaosd by

his past karmas, then indeed, the Buddha is made here a Narayana , an

account of creating a new being* Moreover, he may never attain the
parinirvfina, such is his compassion. He might as well remain alive to
resolve all doubtful points that divide his dispensation* Therefore, this

view deserves no consideration, as the Kolakara here has begun entering
the portals of the Vaitulika-"~astra ¢ "

This criticism 1is very significant. It reaffirms the doctrines
of karma and ayuh, and rejects the Buddha’s power over these universal
laws* It anticipates the development of the avatara-vada in the Mahayana
Buddhism and reasserts the Hlnayana theory of the human Buddha* By
referring to the Vaitulika-lastra it also points to the Mahfiyanistic

origins of the belief in the Buddha's power of prolonging his life-span*

1* vide Adv* p* 141*
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By the term Vaitulika, the Dfpakara may be referring to a
school known by that name or the Mahayaha in general. In a subsequent
place, he identifies the Vaitulika with the Vainalika.1 The Vaitulikas
are known to have professed a ,Docetic* heresy that the Buddha did nob
live in the world of mankind but visited this world only in a shape
specially created.2 This view of the super-hunan Buddha was also shared
by the Lokottaravadins, a branch of the Mahasfinghikas. We have already-
seen that the Kathavatthu attributes the belief in the Buddhafs power of
prolonging the life-span to the Mahasamghika. The Mahavastu. a Vinaya text
of the Lokottaravadin Mahasamgfcika, specifically states that the Buddhas
are not subject to the effects of old age. Nor are they subject to the
laws of karma. The following Verse3 seems to refer to the belief in the
Buddha” power of life prolongation and yet his passing away as a human
being:

prabhfl&cha karma varayitum karmam de”ayanti cha jin &/

aifvaiyam viniguhanti esh£ lokahuvartana//4

The Pali commentators and the Vibhasha-lastrins had precisely to
account for the laws of karma which even the Buddhas could not escape.
Hence their feeble argument that the Buddha wished to pass away while his
body was still unaffected by old age. The Lokottaravadins placed the

Buddha above the laws of karma and thus paved the way for the Mahayanistic

doctrine of a Transcendent Buddha.

1. vide Adv. p. 258.

2. Kv. JCVIIIL. 1.
Mahavastu, I, p. 169*

4 .~Although they could suppress the working of karma, the conquerors let it
become manifest and conceal their sovereign power. This is mere conformity
with the world.J (Trans, by J.J. Jones, The Mahavastu, Vol.Il,p. 133)*
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Once the supremacy of the Buddha over the laws of karma was
accepted, there remained no great difficulty in assuming a lim itless life
for the Buddha. The Sukhayatf-vyuha opens with a similar and this time
a far bolder declaration of the Buddha?" *Should he desire, 0 Ananda, the
Buddha can live an a single morsel for one kalpa, or even a hundred, a
thousand ... or even millions of kalpas, or even beyond that and still his
faculties will not diminish, nor will his complexion show ary decay.”
The Sukh&vativyuha was indeed devoted solely to the glorification of *
the Buddha of imnesurable life.

I[f the phenomena of life-prolongation was a Vaitulika theory,
and, therefore, unacceptable to the Dfpakara, how do we account for its
occurrence in the MahAparinirvAna-sdtra? Unfortunately, the Dfpakara is
silent an this point. He neither refers to the sutra, nor gives ary
alternative interpretations as are found in the Pali AtthakathAs. Most
probably he dealt with this topic an an earlier occasion, while dealLing
with a topic “kati indriyAjii vipakaji” (where the Ko”akAra also treats
this controversy) which, however, is lost to us. Considering his usual
affiliations to the orthodox Vaibhashika views we may hazard a conjecture
that the Dfpakara favoured one or other of the views of the VibhAsha-

—3 Astrins collected in the Maha-vibhasha and quoted in the BhAshya.
I* Akamkshann Ahanda, TathAgata eka-pipjla-pAtena kalpam vA tishfchet,
kalpa®atam vA ... tato vottari tishjhet, na cha Tathagatasyendriyajy
upanaAyeyur na mukhavarnsyaryathatvam bhaven napi chhavivarpa upahanyeta.

SukMvatiTyuha, (Anecdota oxeniensia, Aryan Series, vol.I, part 2) 1883> p*4*
vide Adv. p.52,
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7* SAMSKRITA-LAKSHANAS.

The next four viprayukta-samskfiras viz. jati ( origination),
sthiti ( subsistence), jara ( decay) and anityata (extinction), are called
samskrita-lakshanas or phencmenalising characteristics of all phenomena.
According to the Vaibhashikas, these four simultaneously exercise their
power on all phenomena causing the origination, etc. of the latter. They
further maintain that these four lakshanas are as real as the dharmas vhich
they characterise. Consequently, they are also characterised by
secondary characteristics (upa-lakshanas) like jati-jati, etc. They seek
to prove the reality of these four lakshanas by the support of a sutra
tfiich says 1l of the samskrita there is known the origin ( utpada),
cessation ( vyaya) and change of state ( sthityanyathdtvam).

The Sautr& itika KoSakara examines these lakshanas at great length.
His main arguments against their acceptance as real dharmas, distinct from
the phenomena, are : 1) They cannot simultaneously work upon a momentary
( kshanika) dharma; 2) The theory of upa-lakshanas results in the fallacy of
regress; 3) The term samskrita in the sutra quoted by the Vaibhashikas
does not refer to a momentazy dharma but to a series of them (pravaha).

The series or stream itself is called subsistance ( sthiti), its origin
is called jati, its cessation is vyaya, and the difference in its preceding

2
and succeeding moments is called sthityanyathfftva. Therefore, concludes

1. Vide Adv. p. 104, notes.
2. jatir "adih pravahasya vyayach chhedah sthitis tu sah/
sthitynyathatvam tasyaiva purvapara-viSishtata // Vide Adv. p. 105 2.
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the Sautrantika, the wards like j£ti etc, have no corresponding realities:
they are only names, like the ward pravaha ( series). The samskpita is
defined by the Lord in a different sutra: MPhenomenon is that which becomes
having not been before, having once become it does not become again, and
it is the series of which it forms a part which is called subsistance and
which changes its state".1

The Dfpakara does not attempt a reply to these criticisms of the
Kolakara. He briefly deals with this topic concentrating only on two

points, viz. the reality of jara ( decay) and vinafa (extinction).

The sfitra quoted by the Vaibhashikas speaks of only three

lakshanas, viz. utpada, vyaya and sthityaiyathatva. In their Abhidharma,
however, four are enumerated : jffti, sthiti, jara and anityata. Of these
the first and last areidentical with utpada and vyaya. The sutra term

sthityaiyathatva is differently explained in different schools. The
2

Theravddins interpret# it as jarfi. They do not recognise the sthiti as a

separate lakshana. Although it 1is represented in their upadayarflpas as

(rupassa)santati, the Dhammasangani as well as the Visuddhimagga treat the
3

latter term as a synonym of jati ( i.e. wupachaya).

The Vaibhashikas recognise both sthiti and jara. They, therefore,

interpret# the term sthityiyathatva differently. The Bhashya gives two
4 _ A
Views. Some acharyashold that the term sthityaiyathatva means jara

1. "sadiskyitaA nama yad abhutva bhavati, bhutva cha punar na bhavati, yaf
chasya sthiti-samjflakaji prabandhah so 'nyatha charyatha cha bhavati",
iti kirn atra dravyantarair jatyadlbhih.eeee [bid.

2. uppado ti Jati, vayo ti bhedo, Jhitassa aftflathattam :*nfima jara. AngA.llp

3* achaya-lakkhapo rupassa upachayo, ... pavatti-lakkhana rupassa santati,..
ubhyarapetain jati-rupassevadhivachanaih.. = Vm XIV. 66. See Dhs. 643.

4. vide Adv. p. 104>ru 3*
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only and not sthiti* The sutra is only explanatory, and henoe speaks only
of jati, jara and nala, whereas the Abhidharma is definitive and hence
speaks of four* The sutra does not refer to sthiti, because the Lord
wanted to cause distress about the phenomena in the minds of his disciples.
Moreover, sthiti ( albeit not as a samskara) is found even in the aaiArtrita
dharmas which are held to be eternal. In order to dispel ary confusion
between the samskrita and asamskrita, the sutra speaks of only three.
Other dcharyas, however, maintain that the term sthityaiyathatva includes
both sthiti and jara. These two dharmas are like the goddesses of good
luck and bad luck. The Lard combined jarf£ with sthiti in order to cause
detachment from the phenomenal world.1

This second view alone is given by the Dfpakara. He maintains

that if a dharma were to be devoid of sthiti ( subsistence), then it would

be incapable of yielding any fruit, i.e. performing any action. Consequently,

it would not be a real dharma. But mere sthiti without jara will also not
be desirable. For in that case the dharma will go an performing more than
one action and will never cease to be. Therefore, it is to be inferred

that there is a force like jara ( decay) which reduces its strength
(lakti-hani) and hands it over to the last force, viz. anityata, which
brings an extinction of the dharma.

The Sautrantika takes strong exception to this Vaibhashika theory
of Jakti-hahi. He points out that the change of a subsisting dharma into
a decaying dharma corresponds to the parinama-vada of the Samkhya, where

1. vide My. p. 105# n* 1*
2. bhavatdT Saifikhyiyah parinfino *bhyupagato bhavati, Adv. p. 106.
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also a substance ( dharrain or dravya) changes its aspects or qualities
( dharma) without losing its identity.

The reply of the Dfpakara to this criticism is brief. He says
that according to the Samkhya, when that which is characterised ( dharmin,
i.e. a substance), while remaining permanent, gives up one characteristic
( or aspect = dharma) and assumes another, both these characteristics being
identical ( svatmabhuta) with the characterised this is parin&na.

According to the Vaibhashika, however, a characterised ( dharrain, i.e. a
dravya) is different from the characteristic ( dharma), ( in this case)
jara.

Although brief, this statement of the Dfpakara is significant.

His definition of the Samkhya parinama corresponds to the one given by Vyffsa
in his Yoga-sCttra-Bh£sbya. Commenting on a sutrazdealing with three kinds
of mutations ( parinama) viz. dharma ( of external aspects) lakshana ( of
time -variation), and avastha ( of intensity), Vyasa defines a parinama

in the following wards : ' Y/hat is a mutation ? It is the rise of another
external-aspect ( dharma) in an abiding substance after an earlier
external-aspect has come to end"‘.3

It may be noted that these two difinitians of the Samkhya parinama

are almost identical, with the significant exception of the term svatmabhuta

found only in the V ritti. The DfpakAra uses this term to show that in the

1. anya eva hi no jarakhyo dharmo anyaf cha dharmf. Samkhyasya tv
avasthitasya dhaimnaji svatmabhutasya dharmantarasyotsargah svatmabhutagya
chotpadah parinama iti. Adv. p. 106.

2. etena bhutendrlyeshu dharma-lakshana-vyavastha-parinama vyakhyfitah.
Yoga-sutra, III. 13.

3. atha ko’yaih parin&no ‘vasthitasya dravyasya piirva-dharma-nivrittau
dharmahtarotpattih parinama iti. Yoga-bhashya, IIITI3.
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Samkhya theory the dharmas and the dharmin are identical# This idea is
also clearly enunciated by Vyasa# A fter declaring that the three-fold
mutation is in reality one mutation, Vyasa says " the external aspect
(dharma, etc# ) is nothing more than the substance itself M1

Commenting on this, Vachaspti Milra says that the three-fold
mutation is based on the distinction between the substance and the
external-aspects ( dharma) etc# But as referring to the lack of
distinction between them it is said that in the strict sense the
external-aspects ( dharma etc.) are nothing more than the substance
(dharmin) itself# Prom this it is evident that the Samkhya recognises the
identity as well as difference between the dharma and dharmin# VySsa
further examines an objection of an opponent who like the Dfpakara, alleges
absolute identity between the dharma and dharmin# Vachaspati Mi“ra refers
to this opponent as a Buddhist#3 The latter have always maintained that
the satkaiyavSda results in the identity of cause and effect and
consequently in the denial of any action or change#4 The Dfpakara here
represents this Buddhist thought#

The parallel development of almost identical speculations

regarding the nature of a substance and its change in the Samkhya-Yoga

1# paramfrthatas tv eka eva parinamo dharmi-svarupa-matr o hi dharmaji* e«Ibid.

2. so #yam evamvidho bhflftendriyalpari]pfmo dharmino dharma-lakshanfivasthanSm
bhedara afritya veditavyah. abhedalh ferity aha# Iparamarthatas tv iti] tu
£abdo bhe&ap-pakshad vi“inashti paramarlhikatvamasya jflapyte. ¢
Tattva-Vajraradf, [I1I# 13# (*See Patafljalasutrani, Bombay Sanskrit Series
XLVT). _ T

3* nanu dharminfim dharmanam abhinnatve dharmino *dhvanaift cha bhede dharmino
Inanyatvena* dharmenapfha dhannivad bhavitavyam ity ata fiha# + ekanta®- *
vadinam Bauddham utthSpayati# Ibid#

4* See The Central Hiilosophy of Buddhism, pp# 133-4> 168 ff#
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and the Vaibhashika schools have already been noted by mary scholars,
notably Poussinland S‘[herbatsky.2 The SSmkhya admits one everlasting
reality ( dravya) along with its momentary manifestations. The Vaibhashika
admits reality of several distinct elements ( dravya) potentially existing
in past as well as future, but manifesting only in their efficiency
moments, i.e. the present. The four traditional Vaibhashika explanations
on the relation between a substance and its manifestations given ty
Dharmatrata, Ghoshaka, Vasumitra and Buddhadeva have all been incorporated
and harmonised by Vyffsa in his Yoga-Bhashya. ’ The reality of the past and
future is also proved in almost identical words in both the schools. Both
admit that the mutations are not occasional, but perpetual. But whereas
the S&nkhya holds it as the very nature of the substance to undergo these
mutations, the Vaibhashikas hold that there are external forces like the
samskrita lakshapas, which bring about a mutation in the substance.4 The
statement of the Dfpakara that the Vaibhashika dharma ( jara) is distinct
from the dharmin (i.e. a samskrita dharma), and hence his position is
different from the Sdmkbya, confirms Stcherbatsky *s observation that "when
accused of drifting into S&fikhya, the Sarvastivadins justified themselves
by pointing to these momentary forces, vhich saved the Buddhist principle of
detached entities.

ISarvSstivadal
:U/MCB. V. (1936-37), > 90, notes.

2. The Central Conception of Buddhism”™ pp. 27, 47 notes.

3. See III. 13 and 15.
4* guna-svabhavyaA tu pravri& .to.karanara uktam gunfinam iti. Ibid. III. 13.

5. The Central Conception of Buddhism, p. 45%*
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The Dfpakara*s use of such terms as dharmin and dharma
respectively for a (samskrita) dharma and (samskrita) lakshajia is also
equally significant. It confirms our earlier hypothesis that the category
of the viprayukta-saraskaras was designed to accommodate equalities™ or
gunas that qualified the substances ( dravyas), i.e. non-viprayukta-dharmas.
Had they been treated only as 'qualities®* and, therefore, as mere names
given to different aspects of a real dharma, the Sautrantikas would have
admitted them as prajffapti-dharraa. The Vaibhashikas, however, did not
stop only at enumerating different 'qualities®, but proceeded to make them
reals and ended in treating them as dravyas or substances.

The contention of the Dfpakara that without a reduction of its
strength ( lakti-hani) caused by jara, a dharma will not be affected by
vinaJa ( destruction) leads to another Vaibhashika theory that vinaSa
of a dharma is caused (sahetuka) and not inherent in it.

The Kolakara deals with this topic in detail while explaining
the momentary nature of all phenomena.1 The Sautrantika maintains that
destruction is not caused. It is an inherent nature of a phenomena to
perish the moment it flashes into existence. It does not depend on any
external agency to bring about its destruction. Per, if a dharma were not
to perish immediately and spontaneously after its birth, it might never
perish, even afterwards. The Vaibhashika contention that it perishes on

account of becoming different ( anyathfbhuta) by the loss of its power

1. LVPAk, IV. 2 d; 3a* For full details and other references on this
controversy see MCB, V. pp. 148-158. ( 1936-37)*
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(lakti-hani) is wrong. For it is a contradiction to say that ( a
momentary thing) becomes different. A thing cannot be itself and yet
appear different from itself. Therefore, destruction is uncaused.
Moreover, vinaJa is merely an absence ( abhava). An absence is not a
reality, and being unreal it has no function to perform.

The Dfpakara points out that this Sautrantika position is not
supported either by scriptures or by reason: Destruction of a thing is
caused, because it depends on the origination of that thing. It conforms
to the law that ’being this, this becomes*. If it were to operate without
a cause, it will always exist, and consequently there will be no
origination of ary dharma.

Nor is destruction a mere non-existence. For, the Vaibhashikas
do not say that a substance is destroyed. It is only the efficiency
( karibra) of a substance that is destroyed by vina“a. *Vhat we call
destruction®, says the Dfpakara, * is the non-arising of a (new) activity
( in a su})stance) when its efficiency is confronted by an opposite
condition. Therefore, vinala does not mean merely a non-existence ( of
a substance). Moreover, existence and non-existence are contingent upon
each other. Denial of one means denial of another. If destruction is
to be treated as uncaused, origination too will have to be treated
similarly. The reasons for holding the origination as caused also obtain
in the case of destruction. Hence vinala is sahetuka. After advancing

these arguments the Dfpakara quotes the scriptures that support the

1. k£fritra-raatra-naS£ch cha. viruddha-pratyaya-sSnnidhye kriya-matram
no[de]ti, nalyati. Adv. p. 108.
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Vaibhashika view: The Lord has said f one must strive hard to destroy
bad states that have arisen M " Here a person becomes a killer of life".
"There are three periodical dissolutions by which the world is destroyed".
Finally it is said 1 depending an birth, there arise decey and death".1
It may be noted that these arguments of the Dfpakara are almost
identical witl; the traditional orthodox Vaibhashika views of acharya
Samghabhadra. The central problem of this controversy rests, perhaps,
on the meaning of a kshana and the simultaneous operation of these four
incompatible lakshanas on a kshanika dharma. Far the Sautrantika, a
kshapa means a moment. For the Vaibhashika, however, it means that time
which all the four functions, viz. origination, subsistence, decay and
destruction take far their accomplishment.3 Thus a kshana of the
Vaibhashika corresponds to a chittakkhana ( raind-moment) of the Theravadins,
which is really not a kshana but a unit of three moments. The Dfpakffra
does not fully discuss this problem, but from his other arguments on the

reality of the lakshanas, we can infer that he also subscribed to the
[ ]

same Vaibhashika concept of kshana.
8. NflvIA-PADA- VYAftJAM-KmS.

The viprayukta-samskaras that have been discussed above show a

considerable influence of the Samkhya-yoga and the Vaileshika schools an

Im Adv. p. 108«

2. MCB.V. p. 149%*

3. kshana-irayavasthanat ( kshanikatvam badhyata] iti. L esha eva hi nah
kshafta] iti [karya-parisamapti-l&kshano] na tutpatty-anaAtara-vina£ai
-lakshana ity sorthah. Sakv. p. 178. See The Central Conception of
Buddhism, p. 41> notes and MCB. V. pp. 133-58.
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the Vaibhashikas. The last three viprayuktas, viz. nfina-kaya, pada-kffya
and vyaffjana-kaya, samskaras that impart significance to wards, sentences
and letters respectively, show in their formulation a certain influence
of the MImamsaka school and the pftaftjala school of Grammar.

The Pali scriptures make only incidental references to the
problem of words and their meanings. The Kathavatthu records no
controversy on this theme. No Buddhist work prior to the Bhashya takes
any serious note of this problem. Indeed, the Bhashya alone can be named
as our earliest source for knowing the Buddhist theory of words. It
probable that the Euddhists made their entry inCthis field under the
influence of their contemporary Mijnamsakas and Vaiyakaranas, who had
developed their theories of eternal words and of sphota.

Par the Mimamsakas, the problem of wards and meanings was of
primary importance, as all their metaphysical and ritual speculations were
based an the doctrine of the validity of the Vedas. They, therefore,
developed the doctrine of eternal words and their natural (autpattika)
meanings. As in the case of the Mimamsakas, the Vaibhashika theories
of words and their meanings can also be traced primarily to their
speculations on the nature of the words of Buddha.

This can be seen from a controversy between the Sautrantika and
the Vaibhashika an the inclusion of the words of the Buddha in the formula
of the five skandhas. As a matter of fact, both these schools agreed
that the words ( which consisted of sounds - 3abda) were made up of

sound-atcms ( £abda-paramanu) reposing on the eight dravya-paramSjius.
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It was, therefore, only logical to treat all sounds (vftk) ( and therefore
all words) as material, and hence include them in the rupa”skandha.
Contrary to this Sautrantika position, the Vaibhashikas maintained that
the words of the Buddha are not of the nature of vfik ( verbal sound) but
are of the nature of nama ( non-material). The V ritti quotes a scripture
on this controversy : MWhile the Lord lived, his words are of the nature
of speech (vak) as well as of the nature of nama respectively in a
secondary and primary sense® A fter his *pazxihi»v5ha, however, his words
are only of the nature of nSma and not of vak. For, the Lord of the sages
had a 'heavenly soimd'Aiy;tcCoraparable weete any mundane speech”.

Commenting on this controversy Yaloraitra says that according
to the Sautrflhtikas, the Buddha”-vachana is of the nature of vocal expression
( vag vijffapti) and hence is included in the rCfpa-skandha* Those who
maintain the category of the viprayukta®“samskaras, include the Buddha-vachana
in the samskarar-skandha. The Abhidharraikas, however, accept both these
Views”‘2

In elaboration of his last statement that the Abhidharraikas
accept both views, Yaiomitra quotes two passages from the JflAna-prasth&na:
”What is a Buddhar-vachana ? The speech, speaking, talk, voice, utterance,
range of speech, sound of speech, action of speech, vocal expression of the

3

Tathagata is Buddha-vachana”. According to this view the Buddha“vachana

1* Adv. p* 11*

2% bakv* p* 52* Vide Adv. p. 11, n. 2.

3. katamad Buddha-vachanam ? Tathagatasya ya vag vachanam vyaharo gfr
niruktir vAk-patho vag-gfiosho vak-karma v£g-vijflaptih. Sakv. p* 52%
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is merely a vak-vijflapti, i.e. verbal expression, -which is identical -with
the ’vacha* of the Theravadins, also defined in similar terms.1
This view, Ta“omitra says, is immediately followed by another
view ( supporting the Vaibhashika theory of nama-pada”“vyailjana-kayas) :
” What is this dharma called Buddha-vachana ? The arrangement in regular
order, the establishment in regular order, the uniting in regular order )
of the nama-kaya, pada-kaya and the vyaffjana-kaya ( is called Buddha—vachana)N”
This latter view is accepted by the Vaibhashikas, This

passage suggests that the Buddha-vachanas are not verbal sounds but same

other nan-material dharmas put into order,

Ya“cmitra does not name the £bhidharraikas who accepted both these
vViews. Apart from the Bhashya ( representing the Neo-Vaibhashikas) the
Aam, of Ghosbaka and the Asa, of Asanga ( Yagachara school) also enumerate
the nama-pada-vyaffjana-kijyas in their viprayukta category. But their
definitions are different from those of the Vaibhashikas, Ghoshaka defines

nama-kaya as meaningful letters, the pada-kaya as naming a thing by

3
aggregate of padas and the vyafljana-kaya as collection of letters,

Asanga*s definitions of the first two samskaras are altogether different.

He says that when the own-natures of dharmas are designated or named there

I, ya,.,. vacha gira byappatho udiranam ghoso ghosakamm&m vacha vachfbhedo,
ayam vuchchati vacha, s Dhs, 637*

2, punas tatraivanantaram uktait Buddha-vachanam nama ka esha dharmah ?
nan”-kaya-pada-kaya-vyafyana-k"yanam ya anupurva-rachana anupurva-3thapana
anupurva-samayoga iti, Sakv, p, 32%*

3, sarthakaksharAhi nama-kayah, pada-samuchchayena vastv abhidhSham padak”ah,
vipulasamuchchayah (= vam a-samamnayaji) vyafljana-kayah. Aam, p. 130,

( It may be noted*that this text is reconstructed from the Chinese
translation),
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is a notion called nama-kaya. When the peculiarities ( or details) of
dharmas are designated there is a notion called pada-kaya, Vyafljana~k£ya
is a notion for letters which are the support for the n&aa-kaya and the
pada-kaya. ! The same definitions are given in Karibhadrals Aaa2 and the
Vijflapti-m atrata-siddhi of Hiuan-Tsang? suggesting that neither the
Yogachdrins, nor the Vijfl&navadins interpreted these terms in the sense

in rtiich they are understood in the Vaibhashika school. By Abhidharmikas,
therefore, Yalomitra, seems to refer to certain Vaibhashikas like our
Dfpakdra who favoured the view that while the Buddha lived, his vachanas
are of the nature of nama as well as of vak (albei”™t in a secondary sense)
but after his death, they are only of naraa-svabhAva,

The Ko”akara deals with these samskaras rather briefly,
concentrating more on their refutation and less on their explanation, Ye
may here summarise the Vaibhashika position and the Sautrantika refutation
of this topic as contained in the Bhashya,4

The Vaibhashika maintains that verbal sound alone is not capable
of conveying any meaning, A verbal sound (vak) operates on the naman, and
the latter conveys the meaning. Thus it is the nSman which gives
significance to a word, which is purely material. This naman is a
viprayukta samskara. In support of this theory, the Vaibhashika quotes

5
a scripture which says that * a stanza rests on naman, *

1, dharmanfin svabhAvadhivachane nama-kaya iti prajflaptih, dharmanam
viSesbSdhivachane pada-kaya iti prajflaptih. tadubhaya”“rayeshv akshareshu
vyaffjana-kaya 1ti prajflaptih. Asm, p. II11

2. See Aaa. p«49S5S.

3* Poussin’s Vol. I, pp, 68-70.

4. LVPAk. II. 47* See Sakv. pp. 131-85.

5. Inama-sannifrita gatha"l
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The Sautrarrtika maintains that the nSma-kayas do not play any
part in conveying a meaning. It is true that all sounds or sounds alone
( ghosha”-matra) do not convey a meaning. But verbal sounds (v&k) which
are agreed upon by convention to mean a particular thing (krita-sahketa)
do convey their meanings. Since such a sahketa is essential even in the
assumption of the nama-kSya, the latter is redur}\Lant and hence useless.

Moreover, the VaibhSshika theory that a naman is operated on by
verbal sounds (vak) does not stand any scrutiny* For, if naman is an

neither
entity, a real dharraa, it can be”produced nor revealed bit by bit by the
verbal sounds, which come into existence only in series. Nor can it be
said that it is produced or revealed only by the last sound, for in that
case it should be sufficient to hear only the last sound in order to
understand its artha.

If in order to avoid this dilemma the Vaibhf£shika thinks that,
after the manner of a vipreyukta like jati, the nffrnan is also bom with its
object ( artha-sahaja){ then it would mean that there are no actual nfmai-kay
conveying past or future objects, or the asa&skyita dharmas which are not
bam.

Moreover to admit an entity in itself, called naman ( a word) or
pada ( a sentence) is a wholly superfluous hypothesis. We might as well
argue that there exists distinct from ants a thing called *line of ants*.
One can understand the letters ( vyafljana) being considered as reals but
it is absurd to treat their arrangements in an order like word or sentence

1. Compare with the Pali *opapatika namapaflflattil and the ’apaurusheya
nama-kayas * described by the Dipakara. Vide infra, pp.19/ and 208.



193 -

as reals.

As regards the scripture quoted by the VaibhSshikas, the
Sautrarrtika points out that the en&nan' there means words an which men
have agreed that they mean a certain thing. It does not refer to aiy
additional samskSra as in postulated by the VaibhS5shikas.

It is interesting to note that the scripture quoted by the
Vaibhashika also occurs in the Pali Sagatha“vagga of the Saiftyutta-nikaya.
lk deals with the composition of ga\ﬁ/hés. To a question as to what is the
origin and foundation of a verse, the Buddha says that letters are their
origin and nfmas are their ’foundation.1 Commenting an this, Buddhaghosa
says that letters ( akkhara;) produce a pada, padas produce a gatha, and

the gfitha conveys a meaning. As regards the term naraa, he says that it

means names, such as ocean, earth, etc., which are designations of certain

concepts.3 From this it is clear that far the Theravadins the naraa is not

a saihsk&’a. But Buddhaghosaes explanation cafc nama agrees with the

Vaibhashika definition ; 1l nama-paryayal, sa&jfla-karanam yatha ghafca iti”.4
The VaibhSshika takes the term pada as a synarym of a sentence

( pada-paryayo Vakyam).5 This rather unusual meaning of the term pada can

also be traced to Pali. In the suttas this term is often used in the sense

1. chhando nidfinam gathanam akkhara tasam viyafljanam /
nama-sannissita gdthS kavi gathanamasayo ti // S. 1. 33.

2. 'viyafljanam®* ti jananait, akkhara& hi padam janeti, padam gffthaA janeti,
gatha attham pakasetiti. si. L. p. 94-5%*

3* nama-sannissita ti samuddadi-p aflflatti-nissitS. gatha arabhanto hi
samuddam va pathaviifi va yam kiflchi naraam nissayitva va arabhati. Ibid.

4* Adv. p. 109*

5» Adv. p. 109*
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1

of a sentence or a refrain of a verse or a line of a verse. In the
scripture quoted above dealing with gatha, the term pada is not used. But
the ccoroentaiy says that 1 akkharAih padam Janeti'. Since nama refers to
a word, it is probable that by padam here is understood a sentence (pada)
or a line of a gfftha. This seems to be the original meaning of the term
pada in the expression * pada-kfyax. But a line of a verse may not
necessarily be a complete sentence. Perhaps to make it conform to the
Grammarian's definition of a sentence that the Bhashya defines the term
pada as ' that by which meaning is complete'% and quotes a line ( anityff
vata saraskarah) of a verse as an illustration. The V ritti also calls pada
a synonym of vakya and quotes further an Abhidhannika view:"A pada
( sentence) is a collection of significant words ( pada) which fulfil the
intended meaning”.

The Vaibh£shikas are not unaware of the fact that the term pada
according to the Grammarians meant a word. In the JTbhidharraika view (jaoted
above, pada is used side by side in both these meanings. Yafomitra also

4
sup-tin-antam padam”. The TheravffcLins

2

quotes the Grammarian's definition
also know this meaning as is evident from such expressions as padaso

( word by word) , padattho ( meaning of a word), etc. The term vyafljana

1. e.g. ekena padena sabbo attho vutto. S.II. p. 36* - ekena padendT ti
'phassa-pachchaya dukkham' ti indnA ekena padena. S*Af£p. 57* Also see
S.IV. p. 379.

2. vakyara padam yavatartha-parisamaptih. Akb. II. 47 &b.

3* ”yf£vadbhir arthavadbhih padair vivatshitartha-paripurir bhavati 15vatam
samuhah padam” ity abhidharmikfih. Adv. p. 109.

4.Sakv. p! 182.
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is also interpreted by the Theravadins as letters ( akkhara) apparently
including both the vowels and the consonants. Commenting on a sutta
vhere vanna and byaftJana occur together, Buddhaghosa says that these two
terras are identical, and thlat the latter terra could also mean only certain

varnas, ( i.e. consonants).

Thus it is dear that there was a pre-Vaibhashika tradition for

the use of the terms nama, pada and vyafljana in the sense of word, sente:
and letter, respectively. Stcherbatsky's observation, therefore, that
this is " a case exhibiting dearly the desire to have a tenninology of

2

one's own” overlooks the tradition noticed above.

Nor is this tradition limited only to a common use of these terms.
One can even detect a certain correspondence between this Vaibhashika
samskara called nama-keya and a Theravadin dharma called n5ma-paflflatti,
recognised mare or less as an independent category by later Theravadins
like Anuruddha.

The terra pafEflatti occurs several times in the Suttas, always
referring to designations or concepts recognised as unreal in themselves,
nevertheless used in common worldly parlance. In the Photthapada*-sutta,
for instance, the Buddha while speaking on various speculations on the
nature of self, seys that a word like attap-pafcil€bha, or expressions like

past, present, future or milk, curds, butter, ghee etc. which he used in

1. tattha aparimana vanna aparimana byafljana.S. V. p. 430. - aparimana
vanna ti appamanShi* akkhardni,*byafljana ti tesam yeva vevachanam:
vappaham va ekaaeso... S.A! IIl. p. 298.

2. The Central Conception of Buddhism, p. 24, n. 1.
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his discussion, are merely names, expressions, turns of speech, designations
in common use in the world. The Tathagata although ma%<es use of these,
is not led astray by them ( i1.e. knows them as unreal).

The Suttas do not contain further elaborations on the theme of
paflfiatti. But the Abhidharama-pitaka and the Atthakathas offer several
important speculations on the nature, scope, origin and cognition of the
paflfiatti, and treat it almost as a separate category like the nama and
rupa. The Puggla-pafifiatti, for instance, is, as the name itself suggests,
solely devoted to a description of various concepts arising about a central
concept ( paflfiatti) called a personality (puggla). )

The Suttanta-matika contains three pairs ( dukas) dealing with
dharamas respectively called adhivachana, nirutti and paflfiatti, and the
dhaminas that are made known by them. Defining a dhamma which is paflfiatti,
the Dhammasangani says : Hthat which is an appellation, that which is a
designation, an expression, a current term, a name, a denomination, the
assigning of a name, an interpretation, a distinctive mark, a phrasing on
this or that dhamma is a dhamma called paflfiatti. AIll dhammas are capable
of being expressed. The other two terras, viz. adhivachana and nirutti
are described in identical terras.

Commenting on these dukas, the Atthasalinf dwells at length on
1. ima kho Chitta, loka”samaflfla loka-niruttiyo loka-vohara loka-paflflattiyo,

ydhi tath£gato voharati aparStaasam ti. Digha. IX. 45-53. Vide Adv. p.

278, n. 2.
Dhs. Mdtikfi, Nos. 128-130.
. ya~"tesath tesam dhammanam sa”“kha samaflflA paflfiatti voharo namam n&nakammam

namadheyyaih nirutti byafljanam abhilapo, ime dhamma paflfiatti. sabbe' va
dhamma paflflatti-patha. Dhs. 1308.

W N
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one term, viz. the nama[-paflfiatti]. Nama ( name) is fourfold: that given
on a special occasion, that given in virtue of a personal quality, that
given by parents and that which has spontaneously arisen ( opapatika-nfimam)e
Of these the last is more significant, as it points to a belief that certain
names are eternal. M In those cases where a former concept tallies with

a later concept, a former current terra with a later one, e.g. the moon in

a previous cycle is [ what we now call] moon, this name is called
opapatika-nama". It is suggested here that there are thing3 'whidh®are not
named by others, but name themselves, or are born with their names. The

four (arupa) khandhas are called nama, because they make their own name

2
as they arise. When they arise their name also arises. No one names
vedana, saying * Be thou called vedanS*. A vedana, whether it is past,
present or future, it is always called vedana. This theory of the

opapatika-nama reminds us of the Vaibhashika theory that the nama-kayas are

artha”-sahaja ( bam with meanings) and also corresponds, as will be seen
3
below, to what the Dfpakara calls 1 apaurusheya naina-kayasl conveying such

dharmas as the skandha, ayatana and dfiatu.
Finally on the scope of this n5ma-paflflatti, the A tthasalinf says

that this is a unique dharma which covers all dharmas, all dharmas come

4
under its scope. The nSma-paflflatti is applicable to dhammas of all the

1. ya pana purima-paflflatti apara paflfiattiyam patati, purima-vohffro pachchimar*
-vohara patati, seyyathfdam purima-kappe chando chando yeva nama, etarahi
chando yeva...idam opapatika-namam. DhsA.V. 113*

2* chattaro tava khandha nama-karanatthena nainam. vedanadayo hi...atteno
nSmam karontf va uppajjanti. tesu*uppannesu tesam namam uppannameva ho ti...
vedanaya uppannaya 'tvam vedana nama hohi* ti ndma-gahana-kichcham natthi.
atite pi vedana vedana yeva,..anagate pi, pachchuppanne*pi.. DhsA.V.115»

3* Vide infra, p. 208.

4* eka-dhammo sabba-dhammesu nipatati, sabbe dhamma ekadhammasmim nipatanti.
katham ? ayaih hi nama-paftftatti eko dhammo, so sabbesu-chatu-bhumikesu
dhammesu nipatati* satto pi samkharo pi namato muttako nsma natthi.

Dhs A. V. 114.
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three spheres. There is no being, nor thing that may not be called by
a name.

The pafffiiatti discussed above refers only to the nama”-pafifiatti or
names. There is another kind of paflfiatti, called atthar-paflflatti, which
can be roughly translated as * ideas* or 'conceptsl or 'reflexea® (nimitta).
The Theravadins recognise several kinds of ideas. There are ideas such as
land*, 1 mountain’ and the like referring to certain physical changes in
nature; or ideas like * man*, 'woman*, 'individual*, referring to the
fivefold set of aggregates; there are ideas of locality, time and the like,
derived from the revolutions of the moon, etc. These ideas are not real
dharmas. Nevertheless, they become objects of knowledge. As Anuruldha
says, Il they shadow forth the meanings ( of things] and become objects of
thought genesis [ as our ideas]‘“2 This idea is designated as
attha-paflfiatti. It 1s called paflfiatti, because it is made known
( paflfldpiyatta paflfiatti) by the nama-pafifiatti.2 The names ( ndmas) are
called nama-paflfiatti, because they make the ideas known (paflflapanato
paflfiatti). ’ Thus the term paflfiatti includes both names aixL ideas.

Although its unreality was not lost sight of, the Theravadins on
account of their recognition of the paflfiatti as an object of mind, had to
show its place in the traditional forpida of the five skandhas. They had
le See Puggala-paflfiatti-A tthakatha, where in the beginning, Buddhaghosa

explains six paflfiattis"occurring in the scriptures, six paflfiattis occurri
only in the A”Jhakathas, and another twelve kinds of paflfiattis recognised

in the tradition (achariya-naya). Also see Abhidhammattha®-sangahc VIII.
31-36 and Compendium of Philosophy, S.Z.Aung's Introduction,pp.4-6;33*

2. paramatthato avijjamana pi attha-chchayakarena chittuppffdaham aranmanabhu
tam tarn upffdaya upanidhsya karanam katva tatha .tatha parikappiyamanal-e. e
paflflapdyatfti paflfiatti. MM*.A. sangaho. VIII. 33.See Compendium of
Philosophy» p. 199*

3. paflflgfcanato paflfiatti pana nama-namakanmadi-namena paridipita. A. Aarigaho,
VIII. 34.
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to classify it either as n&na or rupa, samskrita or asamskrita, traikAlika
( belonging to three times) or kAla-vimukta ( transcending the time)* A
few speculations on this problem are found in the Abhidhammattha-sangaho

and 1ts commentaries*

Anuruddha classifies all dhamnas into three categories, viz*,

rupa, n&na and paflfiatti. Of these the first includes matter, the second
includes chitta, chetasikas and nibb&aa. The last includes names and
1

ideas ( i.e. nSma and attha-paffllatti). He describes paflfiatti as a samkhata

dhamma since it is also produced by a cause viz. by a certain worldly

2

convention that a particular name refers to particular object (loka-sanketa).

Nevertheless, it is unreal, and hence cannot be predicated as past, present

or future. Therefore it is called kAlavinutta,

A fter dealing with the nature of paflfiatti, Anuruddha explains
the thought process involved in its cognition leading to an understanding
of the thing meant (a‘[‘[ha).3 Following, due. making its object a vocal

sound ( vachf-ghosa) there arises a thought process called Arotra-vijflAna

( auditory consciousness). In a subsequent thought process the verbal

sound heard gives rise in mind ( manodvSra) to a corresponding n&na-paHRatti.

This is grasped in a subsequent process by a mind-consciousness

1. iti tek&ik£ dhamma kalamutta cha sambhava /

ajjhattam cha bahiddhA cha samkhatasamkhata tathA /
pafifiatti-nAma-r3pdhara vasena tividhA thitA / A. aangaho. VIII. 31*
sAyam p aflfiatti viflfieyya lokA-sanketa-fdmoitA 1Ibid. VIII. 36.
vachf-ghosanus Arena sota-viflfiApa-vithiyA /

pavatt Anantaruppanna-manodvArassa gocharfi //

atthA yassAnusArena viffftSyanti tato param /

sayam p aflfiatti viflfieyyA loka-sanketa-nimraitA // A saiigaha. VIII. 36.

w N
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1
(mano-viflffea”-vithi ) which is already conversant with the sahketa between
this nSbsu-paffflatti and the particular object it is conventionally taken to
convey. When this mind consciousness thinks on this sanketa there follows
the cognition of the object i*e. the thing meant ( attha)*

The nfimsu-pallBatti of the Theravadins offers several points of
comparison with the nama-kfiya of the Vaibhashikas. Both these dharmas are
different from verbal sounds ( vak-f£abda or vachf-ghosa). Both are
dependent an the verbal-sounds for their origin* Both follow a verbal
sound perceived by a hearer* Both serve the purpose of conveying a
meaning ( artha) by the help of sanketa* The nSma-palffiatti is enumerated
as a separate category distinct from the nama and rftpa* The nama-kayas
also belong to the viprayuktas, different from the nSma and rupa* But
whereas the Theravadins recognise the nama-palffiatti as unreal and, therefore,
a prajflapti-dharma, the Vaibhashikas treat the nfma-kS5yas as a real
dravya-dharma*

Although the Theravadins hold that vachlghosa gives rise to a
naraa-paifflatti, they do not offer any explanation on the difficulties
involved in this operation® Nor do they show any acquaintance with the
controversies that took place on this problem between the Sautrffntika
and the Vaibhashika or between the sphotavadins and their opponents* The
Sautrfiatikas were certainly acquainted with certain aspects of these
controversies as can be seen from the KofakSrafs arguments against the
1* nSna-chintanSkfirappavattassa manodvarikavifCfl5Saia-santanassa idamidissassa

atthassa namaiA ti pubbe yeva gahita sanketopanissayassa®**. e ..
A* Vibhffvinftika, VIII. 36.
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revealaticn of the n&oan by series of vocal sounds - arguments which are not
different from those of the Mfmamsakas and others against the theory of the

But neither the KoAakAra nor his
commentator Yeulomitra makes aqy reference to the Mfmamsakas or the
sphotavadins. Both are content only with a brief refutation of the
Vaibhashika. The Dipak&ra's treatment ofithis topic is mare comprehensive.
He refutes the Sautrantika position, makes pointed reference to the theories
of ( verbal ) sounds held by the MimArnsaka and ViAeshika, and briefly
examines the sphota theory of the Grammarians.

A fter briefly stating the Sautrantika argument that the
nAma“kfyas etc. are not different from the verbal sounds ( vAk-Aabda) and,
therefore, are uélreal, the Dfpakara sets forth the VaibhAshika theory of
these samskAras. A verbal sound ( vfik-Aabda), he says, is synonymous
with speech ( vAk), utterance ( g£h), and is, therefore, included in the
rupaskaxxlha. The nAma”*kAya, etc. are viprayukta samskAras, and hence
included in the samskArs*-skandha. The nAmaldyas etc. are dependent for
their origin on the verbal sound and .manifest the meaning which is dependent
on the utterance ( or the individual word-shape) and thus are representative
of the thing meant ( artha) as in the case of ( the content) of a
knowledge.3Just as the five sense cognitions are dependent an their
corresponding five objects, similarly the nAmakAyas, etc. are dependent for
1* See $abara-bh£sh|ca, I. 1.5 and Slokavarfcika, sphotavAda.

2. Adv. pp. 10fe-IljT ~
3* jftanavad arthasya pratinidhi-sthanfyah. Adv. p. 109*
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their origin on the verbal sound. It is said, therefore, " A verbal
sound ( v5k) operates on the nfman, the naman expresses the object (artha)"*

Here the Sautrantika raises the following objection : you say that
along with the speech-sound the letters ( like ka, cha, ta, ta, pa, etc.)
are produced, by the speech the namaktyas are brought into operation* This
being the case, the speech, following as it does each letter in turn, is
subject to divisibility* Therefore, there can be no such thing as a
nama-kaya as a meaning conveyor (abhidhfina). ( Since fcr this purpose a
unitary entity is required).

The Dfpakffra rejects this argument saying that when the aggregate
of the sound parts are perceived, there is a possibility of its ( nfma-kayas
having the capacity of being a meaning-bearer. Moreover, its existence
is evident from its activity®* Its activity is conveying its meaning. It
conveys its own meaning, since the relation between n&nan, and meaning is
not created by any person ( apaurusheyatvat).

The SautrAhtika here brings forward the theory of sanketa. He
says that the n&nan, etc. are not different from the verbal speech. The
verbal sound alone acting itself ( kritfivadhih) as the factor which gives
rise to the cognition of the object, conveys the meaning to the listener
when its constituent parts are grasped as a unit by memory. Why, therefore,
postulate these separate naman, etc*

The Dfpakara points out that the verbal sounds, being atomic are

1* vfin; n&nni pravartate, namffirtham dyotayati. Ibid*
2% Adv* p. 110%*



- 203 -

not capable of revealing the artha* A ( verbal) sound being a collection
of atoms can bring to light only those objects with which it has come into
contact, like a lamp* Things which are not barn or itiich are destroyed

or are inaccessible (to senses, like heaven etc*) are not reached by sound*
Naturally, therefore, a sound cannot convey these objects*

Moreover, the sounds cannot convey a meaning either serially or
simultaneously* The stems of balwaja grass, for instance, which are
individually incapable of being used in the action of dragging a piece of
wood, become capable when they are put together and remain in the form of
a rope* But the words of a sentence tfiich consist of atoms of sound, and
which come into existence in series, are merely conceptual unities
( samudeya-samkshepdh) of the constituent parts which are received by the
mind* They are, therefore, incapable each part individually ( of conveying
the meaning), nor do they convey it if taken together, since they cannot
stand in unity like the balwaja grass* Thus it is proved that the sounds
do not convey,, the meaning either serially or simultaneously*

Moreover, as in the case of a lamp, there is no relationship of
revealed - revealer between the sounds and meanings* (artha). Thus people
who wish to see a pot take a lamp vhich has the capacity of revealing a pot
and other things as well; and there are no speech sounds which have the
predetermined activity of revealing ( or acting) an any meaning taken
atrandum by some particular relationship*

Nar is this particular relationship viz. of revealed - revealer
appropriate in the case of the thing meant and a sound* For, the sounds
do not convey that which is not agreed upon by convention to mean a particular

thing*



204

Even if we accept the theory of sanketa obtaining between a
sound and artha, such a sound is still subject to the argument of serial!ty*
If it is said that the memory of each sound conveys the meaning, then also
it is subject to the same fault. And if it is maintained that the trace

1

( samskfira) left by the sounds in the mind conveys the meaning, then also

we deny it as it is not proved*

The Dfpakara further elaborates the atomic nature of sounds. He
says that sound ( ghosha) cannot be a unity as it consists of several
paramanus. It is accepted that the diphthongs e and ai are producedin
the throat and palate* But it is not correct to say that a sound consisting
of only one atom operates in two different places*™ But this is possible
in the case of aggregates of atoms* Even then the atoms cannot convey a
meaning individually, for their individual existence cannot be proved* Nor
can they do so in a collection ( samghata). Far a samghata does not
exist in reality apart from its constituent parts.

A fter showing thus that verbal sounds alone cannot convey a
meaning, the Dfpakara sums up his position* ” The correct farm of expositionF,
he says, His that the letters which are past with reference to the last
letter are grasped by a ( single) mental effort ( mano-buddhi) and then
1* samskara iti diet*** Adv. p* 111* This appears to be an allusion to the

Mfmamsaka theory s *purvavarna-janita-samskara-sahito fntyo varpajp.
pratySJyakah iti. &bara-bhasiura, I. 1. 5.

2% Adv* p* 111 ( an ka. 145 ab)* The V ritti here should be corrected as
following: H edaitau kap$ha-tflavyaii * iti pratijfl*yate* na chaika-syfih-
(nu-)vachanasya®* ***et c*

3* atfta-varna~samud”yastv antya-vanjffpeksho mano-buddhyopagj*ihita®svarupah
sambandhiny arthe buddhim utpadayan pratyftrayatfti yukta-rupo vyapadefaf*
Adv. p. 112. It is curious to note that there is no reference to the
namakSya in this statement®* Read without the context this line would appear
to conform to the Sautr& tika view. Probably the term 'buddhi* should here

be understood as a concept i*e* nimitta, another name for the nfoan (Vide
infra, p.206 n*l. ) which directs the mind towards the artha*
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cause to arise the mental concept ( buddhi) as directed towards the relevant
meaning and thus ( only in this fashion ) convey the meaning”.

As regards a common belief that a ( verbal-) sound conveys a
meaning, the Dipakara says that this belief does not correspond to facts,
"In fact the speech (v£k) operates on the naman, i,e, it expresses or speaks
the nama, i,e, it gives voice to it. The n&na brings to light the artha.
Thus the speech passing over each letter in order, speaking or giving voice
to the nama and at the same time giving rise to ( the perception of) its
own form, but existing only in the form of series, is said to reveal the
artha only by a process of metaphorical translfer. The meaning is not
expressed or brought to light by the sound”.

This exposition of the naina-kaya offers several points of
comparison with the sphota theory of early Grammarians, Sphota is defined
as " the abiding ward, distinct from thze letters and revealed by them,
swhich is the conveyor of the meaning”. The nama-kaya is also distinct from
letters ( i,e, sound), is revealed by them, and is claimed as the conveyor
of meanings. The Vaibhashika argument that sounds on account of their
seriality cannot convey a meaning, is identical with the argument of the
sphotavadins against the NaiySyikas who, like the Sautr& tika, maintained
that verbal sounds ( with the help of saiiketa) convey the a.rtha.3 But whereas
the sphota is called a f£abda and described as one and eternal, the
1, Ad, k& 144, and Adv. p. 111,

2, varnatirikto varnabhivyangyo frtha-pratyf£yako nityaji Aabdah sphoja iti

tad*vido vadanti. Sarva-darSana-sangraha, p, 300,
3, Ibid,
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nfma-kayas are nowhere designated as £abda and are declared to be many and
nan-eternal.

The Dipakara does not appear to be unaware of this similarity.
As if anticipating an attack frcm the Sautr&Ltikas on this 1account, he raises
a question whether the nama-ksya etc. are nitya or anitya. Such a question
is indeed unnecessary, far the nfma“kf[ya is a samskara, and consequently
anfciya. The question raised, therefore, suggests that a similarity between
the sphota and naraa-ksya was present to the mind of the Dfpakara. He is,
therefore, unduly emphatic when he says that the namaksyas are anitya, as
they depend for their function on such causes as ghosha ( sound) etc.

HOT does he recognize the theory of sphota. He examines a state*
ment of Patafijali that sphota ( the unchanging substratum) is the word,
the sound is merely an attribute of the word. ( "sphotah £abdo dhvanih
£abda-guna£")? The DipakSra does not admit any difference between a
substratum and an attribute, and, therefore, seys that these two being
identical, even the sound ( dhvani) will become eternal. Par him dhvani,
£abda and sphota are all synonyms like hasta, kara and pani etc* The

sphota being thus identical with verbal sound is subject to the same fault

of seriality and therefore incapable of conveying the artha.

1. It is precisely an this ground that Santarakshita refutes the Vaibhashika
theory of nama-kSya; "yo fpi Vaibhashikah fabda-vishayam namakhyam
nimittakhyam chartha-chihnarupam viprayuktam samskaram ichchhati, tad apy
etenaiva ddshitam drashjavyam. tatha hi - tan namadi yadi kshanikam tads§
anvayayogaji, akshanikatve krandjflandnupapattih... Tattva”sahgreJia-pafT.jik £ .
ka. 908* See Buddhist Philosophy of Uhiversal*Flux, p. 115*

2. Adv. p. 111.

3* Kahabhashya, I. 1. 70. (Kielhom’s ed. Vol. I, p. 181, lines 19-20).

4* Adv. p. 112.
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He further confirms his rejection of the theory of sphota by
openly favouring a view, which Fatafljali calls naive, that £abda is dhvani.
Patafljali in his Mahabhashya gives two views an the nature of a word
(£abda) : (i) A word is that by means of which, vixen uttered (yemochcharitena),
there arises an understanding of the thing meant9 (ii) or a word is a sound

1
capable of conveying a meaning ( pratita-padarthako loke dhvanih S5abdah)*

The expression * yenochcharitena* is traditionally held to refer to sphoﬂia.2
The Dfpakara does not refer to this view, but quotes the second view showing
his preference for it* But this second view equally goes against his
theory of nama-kdya. He, therefore, says that the naraa etc* are different
from the dhvani ( i*e* from the £abda), ( because) they are sarvarthavi shaya*
The significance of this statement seems to be that whereas a sound refers
to a particular thing, the namakaya as a samskara is capable of conveying
all meanings* Taken as a dharma, this expression corresponds to what the
Theravadins called 1 sabbe dhanma pafCfiatti-patha* cr with the statement of
the Atthaa&LinT that " ayam hi nama-pafWatti eka-dhammo sabbesu chatubhumika-
-dhamnesu nipatati”*

The sphoja theory referred to by the Dfpakara  showshis

acquaintance only with the Patafljala school of Grammar* He does notrefer

to the later developments of this theory as contained in the V&kyapadiya

1* Mahabhashya, p* 1* ( Leghorn’s ed* Vol. I)*

2* On the validity of this tradition, see J. Brough’s article* Theories of
General Linguistics in the Sanskrit Grammarians * in the Transactions of
the Philological Society, 1951>PP* 27-46*

3* tasmat pratita-padarthako loke dhvaniji £abdah* tata! chanye n5madayah
sarvartha-vishaya iti sthapana. Adv* p* 113* *
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of Bhartrihari. While dealing with the nature of sounds, he says that

the Vaiyakaranas ( together with the Mfmamsakas) do not recognize the atomic
nature of sounds, and proceeds to show that the sounds are atomic, because
they possess resistance. The Vakyapadjya refers to a view that some
consider words ( £abda) as consisting of atoms. It is possible thatthe
Dfpakara was not aware of this view, or did not consider it an authoritative
view of the Grammarians.

As seen above, the sphotavadins understand the term 'Aabda* in the
sense of sphota and not in the ordinary sense of a sognd. This £abda,
therefore, is not perceived by ears but only by mind. The Dfpakara makes
play with the ambiguity of this term and ridicules the Grammarians for
maintaining a view that 6abda ( sound)is perceived by mind.

The Dfpakffra further gives some more details about the nama-keyas
etc. The nama-kayas are two fold: Those which have a determined meaning,
and those which do not ( in themselves) mean any particular thing
( yadrichchhika). The farmer is again divided into two kinds: apaurusheya
( not created by any person) and laukika ( mundane). The namakayas which
convey the dhfitu, Syatana and skandhas are apaurusheya. They are primarily
perceived only by the Buddha. It is therefore said " the nama-pada-vyafljana-

3
kSyas appear when the tathagatas appear ( in the world)w

[S—

Vide Adv. p. 112, n. 2.

2. yad apy uchyate Vaiyakarapaif *fabdo buddhi-nirgrahyah.e+e+ Adv. p. 113%*
Cf. £rotropalabdhir buddhinirgrahyah prayoganfbhijvalita dkaAadelalJi
fabdah....* Vffrttika 12 on 3ivasutra 1. ( He&lhorn's ed. Vol. I, p. 18,
line 19).

3* "tathagatanam utpadah ndma-pada®vyafljana-k3yanfm utpado bhavati". Adv.

p. 113.



209 -

The laukika ( worldly) nama-keyas are two fold: those which convey a
particular thing, and those which are ( yadrichchhika). Of these, the
apaurusheya as well as the niyata-laukika nffmakeyas convey only those
meanings far which there exists a sanketa.

The use of the term apaurusheya for the n&nakayas which convey
the Buddhist categories of dharraa is significant. It reminds us of the
opapatika nSma of the Theravadins and shows a direct influence of the
Mfmdmsaka. For the latter, the Vedas are apaurusheya and eternal. For the
Vaibhashika, the Buddha-vachanas ( i.e. namar-kayas) are apaurusheya, but
not eternal.

It appears from the above discussion that the Vaibhashika theory

of the nama-kayas was a continuation and a development of an earlier
tradition represented in the form of nama-paftflatti in the Pali Abhidharma
and Atthakath€£s. As in the case of mazy other prajflapti-dhannas, the
nama-kayas, etc., also came to be recognised by the Vaibhashikas as
dravya-dharmas, and thus found a place in the viprayukta category. The
lack of speculation on the nature of the Buddha-vachana in the Pali tradition
and its presence in the Vaibhashika school suggests that this was a

later development brought about by a certain influence of other schools,
particularly the Mfmamsakas and the Vaiyakaranas, who, although far
different reasons, had a primary interest in the problem of words and their
meanings. The Vaibhashikas seem to have benefitted from the arguments

of the early sphotavadin Grammarians. But the Mfmamsakas seem to have
exercised a far greater influence on them as is evident from the use of such

expressions as apaurusheya for denoting the Buddha-vachana.
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9. FRJICTIMOKSHA--SAMVARA-TYrGA.

The controversies discussed above occur in the first two Adhy”“yas
of the Dfpa, as they are related to an examination of the Vaibhashika
dharmas in general and the viprayukta“samskaras in particular. The third
Adhyiya of Dfpa is almost entirely lost. The fourth adhy£fya, dealing with
karma, contains a major controversy on the Sautr&itika theory of bfja, and
also a brief refutation of the Ko4akara*s views on the nature of a parfijika
defeated*)bhikshu, and on manas-karma ( mental action).

A fter dealing with the ways by which a person can obtaindisciplinea
( samvara) leading to his ordination as a bhikshu ( upasampadff according
to the laws of Vinaya), the Kofakfra explains the causes that bring a fall
of such a bhikshu from the pratimoksha-sajirvara.

Four causes are accepted by almost all schools: A declaration by
a bhikshu, made according to the laws of Vinaya, that he is discarding the
discipline ( £iksha-nikshepana) « his death; his change of sex; and
annihilation of his roots of good ( ku4ala“mdla)-

In addition to these four, the Sautrantikas maintain that a
bhikshu loses his prfitimoksha-samvara when he oomnits one of the four

2
cardinal transgressions called pataniyas ( Pali par&Jika), and thus ceases

1. Siksha-nikshepapa-nikaya-sabhaga-ty£ga-ubhaya-vyafljanotp£da -kulalamiUa-

- samuchchhedebhyah.. . Adv. p. 132. See Sakv. p. 383*
The Dharmaguptas *maintain that the aamvaras are lost whenthe good law
disappears from this world. The Vaibhashikas and the Sautrantikasdo not
agree with this view. Vide Adv. p. 134>xu 1.

2. Vide Adv. p. 132, n. 3%
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to be a bhikshu*

The Ka&nTra-Vaibhashikas do not accept this view* According to
them such a 'defeated* person ( parajika) is still a bhikshu, because he has
transgressed only against a part of his whole discipline ( kritsnAsamvara).1
When he fully observes his precepts, he is called £Tlav£n. When he breaks
any part of it he is called duh-iila* In both states he remains a bhikshu.

A duh-£Ha i3 restored to his former state by duly confessing his

transgression before the samgha, just as a person in debt obtains his freedom

on repaying the debt. In support of his argument the Vaibhashika quotes

a scripture which says: "Should a duh”fla bhikshu teach a nun, he commits
2

a saAghavalesha ( Pali samghadisesa) offence". The Vaibhffshika points out

that the term <« duh-lila* in this passage means a person who has committed a
pSrajika. How could he be said to have conxnitted a samgjhfvafesha if he
were not a bhikshu ?

The Sautrantika does not agree with this Vaibhashika interpretation
of the term duh-Ifla. Hepoints out snother scripture where a p£frajika is

compared to a palnyrapalm cut off at the crown, and thus is incapable of

"

growing again. It is also said in the same passage that a parajika

becomes a nan-mendicant, ceases to be a 3on of a Sakya, and perishes from his

1. Ibid.note 4.
2. duh-££1lai ched bhikshuhr bhikshunim anulfsti samghavaSesham apadyate...

Se& Adv. p. 132, n. 4*

This rule does not occur in the Pali Patimokkha. Instead, a minor
(pachittiya = expiation) rule is laid down that a monk, who, without the
consent of the samgha, exhorts nuns is guilty of a pachittiya; yo pana
bhikkhu asammato bhikkhuniyo cvadeyya, pachittiyam. ( No. 21). (Vin.IV.

P. 51).



- 212

monkhood” The SautrAhtika rightly asks "which kind of monkhood perishes
when one becomes a p£rf£jika?".

The Vaibhtfshika does not repudiate these scriptures, but says
that a pdrdjika monk ceases to be a epararafirtha-bhikshul (i.e. a bhikshu
in the highest sense).

The Kofakfra examines the meaning of the tern bhikshu. The
Vinaya, he says, enumerates five kinds of bhikshus: (i) a bhikshu who is
not initiated, (ii) an inmoral bhikshu, (iii) a bhikshu because he begs,
(iv) a bhikshu because he has brought an end to his passions (i.e. an arhat),
(v) a bhikshu on whom is conferred the upasampadS through a Vinaya procedure
called jjfiapti-chaturthaka-karrna.3 The Vinaya specifically states that with
regard to the application of the codes of Vinaya, a bhikshu is the one who

4
is duly initiated. When, therefore, the Vinaya says that a monk perishes

from his monkhood it means he loses his initiation; it could not mean he
ceases to be a *paramfirtha-bhikshu®* (i.e. an arhat). For surely, a person
could not perish from a state which he has not yet attained. The KodakAra,

therefore, accuses the Vaibhashika of wilfully distorting the meaning of the

scriptures to suit his thecry?

1. Vide Adv. p*133» n.5 >cf. seyyathff’pi nama t£lo matthakachchhinno
abhabbo puna virdlhiy£, evameva bhikkhu ... assamapo hoti askyaputtiyo ...
Vinaya, I, p.96.

The Atthakathff also supports the Sautrffntika interpretation:- *na
labhati bhltkhdhi saddhiA sa&vasam' ti uposatha-pavaranf-patimokkhuddesa-
samghakamma-bhedam bhikkhuhi saddhim samfyfsa& na labhati ... Vinaya A p.516.
2. paramtfrthar-bhikshutvam sandh£fya-itad uktam. Vide Adv. p.133> n.3»

3. See Sakv. p.386. ,

4. cf. ayaA (Sattichatutthena upasampanno) imasmim atthe adhippeto bhikkhiT
ti. Vinaya, [, p.243.

3. idam ati-sfhasam vartate ... yat bhagavattf nitfirtham punar anyath£
ndyate ... Vide Adv. p. 133>



- 213

The Bh&shya does not fully explain the Vaibhashika meaning of the
term ’param Srtha-bhikshutvm*,, or their interpretation of the scripture
'which says that a parajika becomes a non-mendicant, ceases to be a son of a
S*kya, etc.

The Dfpakara gives an indication of the Vaibhashika standpoint on

this controversy. Unfortunately a large part of the text which contained
this controversy is lost. Only a definition of a paramartha-bhikshu and
a reference to the Kofak£fra's view have survived in the extant Dipa. The

Dfpakfra defines a paramfirtha-bhikshu as the one who is endowed with 4Ha
(i.e. samvara) as well as with right view-point (dyfshji). One who is
endowed with only one of these, is a bhikshu only by convention (or in a
subordinate sense - samvrityS *bhikshuhX one who is devoid of both is not
a bhikshu at all?*

As regards the scripture which says that a pdrfjika becomes a
non-mendicant, etc. , the Dfpakdra says that the scripture here should not
be taken literally. The Lard uses these expressions to censure those
disciples who indulge in bad conduct, and to ensure the stability of the
Order.2 He has used similar expressions with regard to those monks who
are envious, crooked, ectc. It is said Hf a monk be envious, jealous,
wicked, crooked, holder of a wrong view, comparable to a tree the inside of
l. drishti-sampad-viiuddha khalu 3£La-sampat Ibhikshutvam paramarthataf *

aryatara-vlkalas tu saravrityf bhikshur bhavati. dvy-ahga-vikalas tu nSpi

sanvrity ff nffpi param£rthata iti. Adv. p.123%*
2. *Masana-sthity-artham durvritta-vineyaxvas£danffrtham. p.133* cf. samgha-
sutthutAya ... dunnahkdnam puggalAham niggahfya ... Vinaya, I1l.1, p.21.
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'which is rotten, such an evil bhikshu should be expelled**. [t is well
recognised that one is net expelled from the order for only entertaining
such mental evils. The same rule also applies in the case of the above
scripture which says that a pdrdjika ceases to be a monk. It should not
be taken literally.

Whether judged by the laws of Vinaya or by practice (as prevalent
in the Theravada tradition), the Vaibhashika contention that a pdrdjika
bhikshu retains his monkhood is both illegal and unusual. The Vinaya
passages quoted by the Sautrantika are also found in identical words in the
Theravdda canon* The Atthakathd interpretations of these scriptures, of
the term bhikshu% and of the simile of the palnyra palm also agree with the
Sautr& itika standpoint. Even today, in the Singhalese samgha, a 'defeatedl
monk is treated as an outsider, after being duly expelled by the samgha
through a Vinaya act called ukkhepaniya-kamma. The samgha has no authority,
however, to disrobe such a monk; he may continue to live in the vih&ras,
but is not entitled to any rights or privileges, which only an initiated
monk can enjey. He is treated, mere or less, as a thqyya-samvasaka (one
who lives clandestinely with the bhikshus) , and is never readmitted to the
samgha. Far all outward appearances, he may still remain a bhikshu, but
in reality he has lost his bhikshuhood.

It is doubtful if the Vaibhdshika is claiming only such a nominal
monkhood for a monk guilty of a pdrdjika offence. It appears from the

1. Vide Adv. p.133%*
2.  See Vinaya A, I, pp.237*243.
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explanation of the Dipakara that a pardjika was not really treated as a
non-ascetic, but only as an immoral monk, comparable to a person guilty of
a samgbfvafesha offence. Thus according to the Vaibhashikas, a parika
monk, after duly confessing his guilt, can retain his bhikshuhood (i.e.
upasampadd) in a legal Vinaya sense. Consequently, he does not forfeit
the prdtimoksha-saifcvara which he receives at the time of his upasampadd.
This indeed is a grave departure from the traditional Vinaya laws accepted
by both the Theravddin and the Sautrdhtika schools.

The real controversy between the Kodakdra and the Dipakdra,
therefore, seems to be on the effectiveness of a pardjika offence in
bringing to an end the prdtimoksha-samvara, quite independently of a
voluntary disavowal of the latter by the offender (i.e. a monk guilty of
a pdrdjika offence).

The pratimoksha-samvara, on undertaking of which a person becomes
a bhikshu, is a kind of volition (chetand) and, therefore, is called karma.
This volition is made known by a vocal expression called samdddna-vijflapti
(expression of an assumption of moral duties). This expression lasts cnly
a moment. But according to the Vaibhdshika, it produces a kind of a subtle
matter called avijflepti which remains in the santati of a bhikshu until
it is destroyed by his death, or by the rise of an opposite vijfipti, called
samaddna-viruddha-vij flapti.

The latter is a result of a new volition by which a monk wants to
discard his previously assumed prdtimoksha-samvara. When this volition is
l. See Sakv. pp. 29730, 352. LVPAKI. 11, IV. 3-51 B. Lamotte *Le Traitd

de 1'A cte de Vasubandhu Karmasiddhiprakaranal MCB, IV, 1936, pp. 156 ff;
pp. 222 ff.
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duly expressed by a speech, in the presence of a competent authority, the
bhikshu is said to have given up his discipline (dfkshd-nikshepana) and
consequently to have become a non—ascetic.1 A bhikshu might commit a
pdrdjika offence, and the samgha may expel him from the order. But as
long as the offender does not voluntarily discard or renounce the
prdtimoksha-samvara, he would still be in a possession of it, and thus
would retain his bhikshuhood.

The Vaibhdshika contention that even a pdrdjika bhikshu retains
his prdtimoksha-samvara is perhaps to be understood in some such manner.
It may also be recalled that he recognises the *3ikshd-nikshepapal as a
cause for the loss of the bhikshuhood. Our conjecture is strengthened by
an argument of the Vaibhdshika given in the Bhdshya. He asks that if a
pdrdjika is not a monk, why is he not readmitted to the samgjha? The
Vaibhdshika implies by this question that a readmission of a pdrajika is
unnecessary, because he has not lost his prdtimoksha-sa&vara. The Kodakdra
refutes this implication lyy saying that a pdrdjika ceases to be a bhikshu.
He is not re-admitted because he is unfit for keeping the discipline, and
hot because of the cauaistry that he has not actually lost his bhikshuhood.2

The Theravddins also do not re-admit a pdrdjika to the order of
monks. The Sutta-vibhanga gives two rules on this point. It is said
l. [samdddna-viruddha-vijflapty-utpdadd] iti. ydvajjfvam prapdtipatadibboafc
prativiramdmIti yat samdddnam. tena viruddhdya vijffepter utpdddt ...
prdtimoksha-samvara-tydgaji. Sakv. p.385*
2. [kiA na punah pravrdjyate J anikshipta-liksha ity adhydharyam.

Ltfvrdnapatrdpya-vipdditatvdt ... saravarasydbhavyatvam] tasmdn na punah
pravrdjyataA ity adhikaraji [na tu khalu bhikshu-bhdvdpekshaydj ...

Sakv. p.387*
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there that a large number of Vajjiputtakai monks not having (previously)
renounced their discipline (sikkham appachchakkhtfya - cf. £ikshf£-nikshepapa)
indulged in sexual intercourse (i.e. were guilty of a partfjika offence). In
course of time they approached Xnanda with a request that they might be once
more given the pabbajja ordination and the upasampadtf ordination, since they
did not abuse the Buddha, dhamma or the samgha, but wished to live a holy life.
The Buddha did not agree to this: "It is impossible that the Tathagata should,
abolish the teaching on defeat (p£r£jika) ... because of the deeds of the
Vajjiputtakas." He then laid down the following rules: "Monks, whatever
monk should come, without having disavowed the training, ... and indulge in
sexual intercourse, he should not receive the upasampadff ordination. But
monks, if one comes, disavowing the training, yet indulging in sexual
intercourse, he should receive the upasarapadf ordination.

The discrimination made between these two kinds of persons is

significant. The farmer is not only guilty of a sinful act but also is a
grave offender against the laws of Vinaya. Hence he is considered unfit to
live a holy life. The latter is a sinner, but not an offender, since he had

voluntarily renounced his precepts, and hence is not a p£rfjika in the Vinaya
law. He is re-admitted and may even obtain the wupasampadtf ordination. It
is understood here that a partfjika has no need to renounce formally his
submission to the Vinaya laws, as he will automatically and entirely perish
from his prtftimoksha-saiftvara at the time of his committing a ptfrtfjika offence.
1. yo pana bhikkhave bhikkhu sikkham appachchakkhaya dubblyam anavikatvtf

methunam dhammaift pa“isev& ti, so agato na upasanxpadetabbo. yo che kho sikkham
pachchakkhtfya ... so ffgato upasaifiadetabbo. Vinaya, III, i, p.23.

See TiW * AmX. p.230. A
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The Vaibhdshikas do not seem to agree with this view. They seem
to consider the voluntary renunciation on the part of a pardjika as a necessary
step leading to his loss of bhikshuhood?" Until he does that he may still
possess a desire to live a holy life and may even be endowed with a right
view (sad-drishfi) which may entitle him to a nominal bhikshuhood, (saravpiti-

-bhikshu-bhdva) as we can deduce from the explanation given by the Dfpakara.

10. MANAS-KARMA

The next controversy between the Ko”akdra and the Dfpakara is on
the Interpretation of a stifcra dealing with manas-karma (mental actions).

Three kinds of purely mental (evil) actions are spoken of in the
sutras. The Safichetaniya-sutra, far instance, says: "How are the three kinds
of volitional acts committed through mind? Here O monks, one becomes
covetous (abhidbyalu), full of i1ll -will (vydpanna-chitta) and holder of a
wrong view (mithyd-dfishAi).il2 According to this sdtra, the abhidfcyd,
vydpdda and mithya-drishti are purely mental acts. Since the Lord has said
that karma is volition” the Ddrshtantikas maintain that these three being
mental actions are identical with volitions (chetana).

The Vaibhdshikas do not agree with this Ddrshtantika view. According
1. A change of sex or a complete annihalation of the roots of good (Kuiala-
mdla-samuchchheda - on account of holding a very grave raithyd-drishji) may be
considered as exceptions to this rule. These are supposed to cut at the roots
of the pratimoksha-samvara. The Sautrfintikas and the Theravddins place the
pdrdjika offence on the same level as these two, but the Kaimira-Vaibhashikas

seem to treat it as less severe than the kudala-mdLa-samuchchheda.
See *Change of sex in Buddhist Literaturel by P.V. Bapat in the Dr. SJK
Belvalkar F elicitation Volume, Delhi, 1957> PP* 209-15*%
2. Adv. p. 148, n.5*
3. chetana karma chetayitvd cha. Adv. p. 118, n*3« See Karma-siddhicrakarswp

(translated by Lamotte) , MCB IV, pp.256 ff. (1936)»



to them the abhidhyd, vydpdda and mithya-drishji are passions (kledas) that
produce an evil volition (karma), and not actions by themselves. They are
not manas-karma (mental actions) but cnly mano-dudcharita} In the sutra
these three are identified with chetand because the latter arises through
them.

The Kodakdra, as usual, favours the Ddrshtdhtika viewpoint. The
Dfpakara asserts the Vaibhdshika position without advancing any new arguments
in his favour, and criticises the Kodakara for favouring the Ddrshfdhtika
interpretation of the Safichetaniya-sutra?

The reason for the Vaibhdshika treatment of abhidhyd, vydpada and
ndthy#-drishfi as passions distinct from volitions is perhaps to be found in
the Abhidharmika theory that two volitions (chetands) cannot operate in one
moment. According to the Abhidharma all evil volitions (like killing,
theft, etc.) are prompted and sustained by one of the three, abhidhyd, vydpdd
or mithyd-drishti. In the case of an evil act like prdjidtipata, for instamd
one of these three produces a vadhaka-chetana (a volition to kill) which is
essentially accompanied, till the accomplishment of the act of killing, by
vydpdda (ill will). If vydpdda is also treated as a chetand then there will
be two volitions (vyapada and vadhaka-chetana) operating in one moment. Thdj
Vaibhdshika, therefore, maintains that these three are to be treated as kle$l*

(passions) and not as volitions (karma).

1. akarne-svabhdvdny apy tv abhidhyddini mano-dudcharita-svabhavani.

Adv. p. 148.
2. Adv. p. 149*%
3. Ibid.
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The Pali commentators also seem to recognise a similar theory.
The Atthasalini states that of the ten evil karraas (viz. prapatipata etc.)
the first seven are chetand-dhamma (i.e. identical with volition), whereas
the last three, viz. abhijjhd, bydpdda and michchhaditJhi are chetana-sampa-
yuttd dhamrad (i.e. factors associated with the first seven volitions)?*

In the Bhashya the Kodakara attributes the view of the volitional
nature of these three dharmas to the Ddrshfdntika. The Dipakara, however,
attributes it to a kind of 3dkyans (i.e. Buddhists) called ’sthitibhfigiya’
whom he abuses as */va-langulika’ (having a dog’s tail).2 The significance
of this abuse is not clear. It is common to compare an incurable person
to a dog’s tail. For instance, in the Paflcha-tantra it is said that it is
as difficult to reform a rascal as it is to take the kink from a dog’s tdil.
By calling them dva-ldhgulika the Dipakara also seems to be abusing the
Ddrshtdntikas (i.e. the Sautrdhtikas) for their persistence in maintaining
views repugnant to the Abhidharma. In a subsequent place the Dipakdra
again rebukes them for their habit of repeatedly bringing forth (apparently
inconsistent) sutras against the Vaibhdshika”

1* satta chetand dhammd honti, abhijjhddayo tayo chetand-sampayutta”
Dhs. A. I11, 158. vide Adv. p. 149» notes.
2. sthitibhdgiyd ndma sakyaji sva(dva)ldngulika-dvitiya-namanah. te
khalv abhidhyadini manas-karma-svabhdvdnfchchhanti. Adv. p. 14§.
3. durjanaji prakpitim ydti sevyamdno'pi yatnatajy'
svedandbhyafijanopdyaiij dva-puchchhara iva namitan//
Paflchatantra, I, 78 (Edgerton’3 edition).
4. uktottaro by esha vddaji. kirn t lla-pfdakavat punar dvartase? Adyv.
p.266. tasmdd durvihita-vetdfotthdnavat Sautrdntikaib svapakshopaghatdya
sutram etad adriyate. Adv. p.268.
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The term sthitibhffgiya is not used, either by the Kodakdra or by
Yadomitra to indicate the Ddrshfcdntika. This term usually occurs with other
three terms, vis. , hdhabhffgdya, videshabhdgiya and xiirvedhabhdgiya”™ where it
means 'that which is conducive to enduring or lasting', of a particular state
of mind. This meaning does not seem to be intended here. The ward sthiti
in this term most probably means pravdha or saxxtati. We have seen above that
the Sautr&xtikas do not recognise sthiti (subsistence) as a separate sam-
skrita-lakshana, because they consider that it is a name given to the series
of momentary dharmas (santati). ESy sthitibhdglya, therefore, the Dfpakdra
means one who belongs to or is heading for the (theory of) s& htati, a term
which a Vaibhdshika could use as an abuse to the Sautrdxxtika. But the use of
the term sthitibhdglya need not be taken as purely abusive. We leam from
other sources that the Sautrdntika school was also known by two other names,
viz., dantdnavSda and Sankrantivdda. Vasunri.tra in his 3amaya-bhedoparacbana-
-cbakra attributes the following three doctrines to this school:- "(1) The
skandhas transmigrate from one world to the other: hence the name
Sankrdntivdda. (11) There are the millantika-skandhas and also ekarasa-

- skandhas. (i11) An average man (prithagjana) also possesses the potentiality
of becoming a Buddha (lit. in the state of average man there are also divine
things, dryadharmas .M

Elucidating these doctrines and particularly the term skandha,

l. Vide Adv. pp.384, 418-9*

2. J. Masada, Asia Major, 2, 1925. See Laraotte's introduction to his
translation of the Kfrrmasiddhiprakarapa, MCB. IV. pp.170 ff.
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J. Masuda says that a commentary on Vasumitra® work, called *Shur-chi interpretS,
the term skandha as bfjas. The eka-rasa-skandhas are interpreted as bfjas of
one taste, which continue to exist from the time immemorial without changing
their nature. The Srya-dharmas stated in the last doctrine are interpreted as
anfsrava-b fjas?*

Very little is known about these Sautr&xtika doctrines or about their
theory of saiikrAnti. The term sthitibhtfgiya used for the Dffrshtantika (i*e.,
the Sautrantika) in the V yitti may refer not only to an ordinary santati but to
the santati of the bijas or seeds of good and evil which form the next point of

issue between the Kodakdra and the Dipakira.

11. ANUSAYA

We have seen above an Abhidharndka distinction between a volition
(karma) and a passion (klefa). The klesas are like roots which produce as
well as sustain an evil volition. Abhidhya, vyapAda and mithyd-drishji are
not called roots but are recognised as intensive states of three roots of evil
(akufala-m£La) viz. lobha, dvesha and moha respectively. All evil volitions
are essentially rooted and spring from one or the other of these three basic
passions (mula-kleAa).

Corresponding to these three roots of evil, the Buddhists recognise
three roots of good (volitions) viz. , alobha, advesha and amoha. All good

1. J. Masuda, Asia Major, 2, 1925, pp*67-9> notes. Also see Lamotte,
MBIV (1936) pp. 173 tf.
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volitions spring from these three kusala-mulas, the intensive states of
which are called anabhidhyff, avyfpada and sanyak-dpishfi respectively.
Thus the ku”ala-mulas and the akuiala-mulas are incompatible in nature and
exclude each other in their operation in a single moment.

Whereas their intensified states can be overcome by the
attainment of the first three lokottara paths, the basic passions (akufala-
mulas) are not completely annihilated until one attains arhatship. A
srota-£panna, for instance, overcomes mitbhyA-drishti, but still possesses
its root, viz., moha. A sakriddgfimin overcomes grosser forms of vyApdda
but still possess its root, viz., dvesha. An anagAmin completely overcomes
vydpada but he is not free from the aku”ala-mulas. Only an arhat brings
an end to these roots of all evil volitions.

If the akufala-mulas are not annihilated till the attainment of
arhatship and if they are incompatible with the ku6ala-mulLas, how are we
to explain the operation of kuiala-muOLas or of kuAala volitions in a
mundane (laukika) existence? Being incompatible they cannot operate
simultaneously. Nor can they operate successively, for succession demands
a certain element of homogeneity between the preceding and succeeding
moments. If a kuiala chitta were to follow an akuAala chitta, then it t€ill
depend for its nature an a heterogeneous cause. It will amount to an
admission of an unacceptable position that good springs out of evil or
vice versa.

The Theravddins avoid this dilemma by postulating a theory that

the akuAala and kuAala chittas never follow each other without an intervenixjg
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avydkrita (indeterminate, i.e. , vipaka) chitta. An akuiala chitta-vIthi
can be succeeded by a kudala chitta-vithi only after an intervention of a
bhavanga-chitta, which is necessarily a vipdka-chitta.

The Vaibhdshikas seek to avoid this difficulty by postulating a
chitta-viprayukta samskdra called prapti, a force which controls the
collection of a particular kind of elements, and another samskdra called
aprdpti which prevents such a collection. Thus, for instance, when an
akuiala chitta is followed by a kuiala chitta the latter is brought into
operation by prdpti of the kudala dharmas which is at the same time assisted
by the aprdpti which prevents the rise of akulala-dharmas.

The Sautrdntikas reject both these theories. They do not accept
the theory of the Theravddins, presumably on the grounds that an avydkfita
chitta is not more helpful than the akufala~chitta, in as much as both are
equally ineffecient to produce a kudala-chitta. They reject the Vaibhdshika
dharmas called prdpti and aprdpti on the grounds that these in turn need
to be produced by another prdpti and aprdpti, a position which leads only
to an infinite regress.

The Sautrdntikas explain the operation of kuiala and akuiala
dharmas by postulating a theory of seeds. There are three kinds of seeds:
seeds of evil and seeds of good, and those which are indeterminate. The
seeds of evil (aktflala-blja) are called anudaya; the seeds of good are
called kudala-dharma-blja. Before we proceed to an examination of the
latter we shall note here views of several Buddhist schools an the nature of

G
the anudayas, a topic which holds a due flew the theory of seeds.
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The Pali scriptures as well as commentaries contain several
references to and controversies on the anuAayas. The term anudaya is
derived from df (daya) to lie, and means *to live along with' or *to cling
to L. It is always used in the sense of a bias, a proclivity, a persistence
of a dormant or latent disposition of mind leading to all kinds of evil
volitions. Buddhaghosa says that a passion is called anusaya because of
its pertinacity. [t ever and again tends to become the condition to the
arising of ever new passions.1 The Kodakdra calls 1t the root of existence.2
The V pitti describes it as that which follows through the series of mind?
Seven such evil pre-dispositions are enumerated in the scriptures. They
are kdma-ra&a, pratigha, dpishfi, vichikitsa, raana, bhava-rdga and avidyd.
The three akudala-mulas as well as their accessary klesas are included in
these seven anusayas.

The outbursts of these dormant passions are called pariyuf£(h£ha
(skt. paryavasthana). There are seven pariyutthdhas corresponding to the
seven anusayas, bearing the same names” In the Vaibhdshika tradition
different kledas are enumerated under the paryavasthana. The V pitti
enumerates ten, viz. , mraksha, irshyd, ahri, anapatrapya, stydna, ndddha,
auddhatya, krodha, mdtsaiya and kaukpitya.5 But this seems to be an
Abhidharmika tradition. The Sautrdntikas do not treat these ten as
paryavasthana, They agree with the Theravadin tradition (based on sutra)

6

in treating the paryavasthdna as outbursts of the latent anusayas.

1. Vm XXII, 60.

2.  mulam bhavasydnuAayd”. Ak. V. 1.

3. 3antahanugata ity anu”aySfi.Adv. p.220.
4*  Vide Adv. p. 308, n.l.

5. Ibid.~kS5rika 373.

6. Vide infra, p. 230.
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The relation between an anusaya and a pariyutfhSna is made clear
in the Mahtf-M Slunlya-sutta. This sutta deals with sanyojanas (bonds or
fetters) like kf£ma~chchhanda, vy£pfda, vichikitsa, etc., which chain all
beings to the lower life. It is said there that heretic ascetics used to
ridicule this theory of sanyojanas by saying "An infant is not conscious of
lusts of the flesh (kfima), much less can passion (k£ma-chhanda) arise
within it, its sensual propensities (kSma-rago), being latent only
(anuseti)".

The implication cf this criticism is not clear. According to
the Atthakatha these ascetics believed that a person is associated with
passions (kilesa) only when they operate or beset him but at other times he

A
is disassociated from passions.3 Apparently the heretics believed that an
infant is free from kleias (passions).

The Buddhists do not accept this position. According to them
even an infant is in possession of klefas, because the latter are present in
him in their dormant state (anusaya) and become active when there arise
suitable conditions far their operation (pariyutthftna). This implies that
when the passions are not operating they always remain in a dormant state.
If they are always present in mind then the latter is always akuAala, far
a kuSala can neither co-exist nor operate simultaneously with an akulala.

Consequently, there will be no kufala chitta as long asthe latent passions

l. Ma.ilhima, I. p.433.

2. daharassa hi ... kumfirassa mandassa ... kAmff ti pina hoti, kuto pan*
assa uppjjissati kfraesu kama-chchhando; anuseti tv-ev'assa kfmar5g£nusayo.
Ibid.

3. ayam hi tassa laddhi samudffchArakkhape yeva kilesehi saifyutto n&na hoti.
itarasmira khane asanyutto ti ... Ma.jjhima A, III. p.lVt-*
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are not removed, and they will not be removed without a kuiala chitta.
Different solutions are put forward by different schools.(to this /
- .
problemlz _The.T;eravAdins (despite their objection to the heretical Vie,;x-lv-
noted above) and the VaibhAshikas denied the existence of anusayas apart from
the paryavasthahas. According to them a mind is akusala only when passions
are in operation. There is no such thing as purely latent passions. The
V AtAlputriyas maintained a difference between the anusayas and paryavasthAnaa
But they said that the anusayas are chitta—viprayukta-samskAras, and hence
could co-exist with kuSalar-dharmas. But paryavasthAnas are chitta-
- sanrprayukta-samskfiras and therefore cannot operate with kuiala dharmas*
They include the anusayas in prApti, a viprayukta-samskAra of the VaibhAshikft
list.

The Sautrantikas maintained that the anuAayas as well as the kuAala
elements (bljas) co-exist side by side in the form of subtle seeds, but only-
one of them operates at one time. When the anuAayas operate (i.e. , become
paryavasthAhas), the mind is akuAala. When the seeds of kuAala operate the
ixdnd is kuAala.

All these views are well represented in a controversy on the
meaning of a sutra passage preserved in the BhAahya, the V ritti and also in
the AlJJhakathAs. A question is raised whether a term like rAgAhuAaya should
be taken as a karma-dhAraya or as a genitive tatpurusha-compound. The

former (i.e. rAga eva anusayaji) goes against a sutra passage which says:

1. VaibhAshika-nayena paryavasthanam evanuAayaft. Vatsiputriya-nayena
prAptir anuAayali. SautrAntika-nayena bfjam. Sakv. p.442.
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"Here a person has a mind beset and obsessed (paryavasthita) by no sensuality
(kama-raga); he knows the real escape therefrom; this obsession of
sensuality (kama-raga-paxyavasthfna) if vigourously combated is destroyed
together with its propensities thereto (sanuAayam prahiyate).

By using the term sanuAayam the Sutra makes it clear that
paryavasthana ani anusaya are not identical. The V atsfputriya here
suggests that the term sdnusayara means ’‘together with anuiaya, i.e., a
viprayukta-samskara called prapti*. But this contention goes against
Abhidharma where it is said that the ragAnusaya is associated with three
kinds of feelings. Prfipti being a viprayukta cannot associate with a
chaitasika. Therefore, anusaya cannot be a viprayukta.

Faced with this dilemma the Vaibhdshika, regardless of the sutra,
states that the term rAgAnuAaya should be taken as a karma<dhtfraya compound.
He resolves the sutra opposition by interpreting the term sAnuAaya as
sAnubandha”™ i.e. , together with its power of producing a new kleAa. He
also gives an alternative suggestion that the sutra identifies anuAaya with
prdpti only figuratively; the Abhidharma is definitive when it says that
rAga (paryavasthAna) is (identical with) anuAayeu’

The TheravAdins also identify pariyutthana with anusaya.
Commenting oil the sdtra wards esAhusayo pahiyati*, Buddhaghosa observes that
some people on the basis of this expression maintain that the sariyojanas
Vide Adv. p.221-

Ibid. n»4*

sSSuAayam sAnubandham ity arthah. Adv.p.221, n. 6.
* lAkshanik&s tv abhidharme kleAa* evAnuAayah. Adv.p.222.

N wN —
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(here identified with pariyutthfihas) are different from anusaya, They should
be refuted, he says, by the simile of a person sleeping with his head
covered. The person is not different from (his) head?” Buddhftghosa takes
note of an objection that if saiiyojanas and anusayas are identical then the
Buddha's criticism of the heretic asoetics (far holding the view that an
infant has no passions) is meaningless. Buddhaghosa does not give any
convincing answer to this criticism but asserts his position by repeating
that the same passion is called sanyojana because it binds, and is also
called anusaya because it i1s not renounced (appahfna)?

The KathAvatthu records several controversies an the annusayas.
The Andhakas held that the anusayas are different from pariyutthAnaé.‘ The
MahAsAmghikas and the Sammitiyas maintained that the anusayas are
indeterminate (abyAkata) , without good or bad roots (ahetukA) and therefore
chitta-vippayutta? The arguments of these schools is the same as noted
above that if the anuAayas are akuAala and chitta-samprayukta there will
never be an occasion for the rise of kuAala consciousness.6

Buddhaghosa*s reply to these schools is the same that the anusayas
are identical with pariyujJhahas. He once more returns to this topic in

his commentary on the Ihmaka. There also he repeats the same arguments

1. Vide Adv. p.221, n.3.

2. athA pi siyA yadi tadeva sanyojanara so anusayo evam sanfce BhagavatA e«
tarunApamA upArambho du-aropito hoti ti. na du-Aropito. kasma? evalh
laddhikattA ti vittharitad. Ma.jjhima A, I1I, p.145*%

3. so yeva kileso bandhanatthena samyojanaih appahinajjhena anusayo ti...
Ibid.

4. afffio anusayo ti katha. Kv. XIV, 5% wvide Adv. p.308, n.1.

5. tisso pi anusaya-kathA. Kv. XI. 1. vide Adv. p.223, n*7*
6. puthujjano kusalAbJtAkate chitte pavatfcamAne *sAnusayo* ti vattabbo ti?
Amanta. kusalAkusala dhammA sammukhfbhAvam Agachchhanfcfti? Kv. XI. 1.
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and adds that these passions are called anusaya not because they are
different from pariyutthana but because they are strong passions (thamagata
-kileso) and because they arise on obtaining suitable conditions far their
operation (anusentiti anurupam karapam labhitvA uppajjantfti
It is dear from these discussions that the TheravAdin as well as

the VaibhAshika interpretation of the term sAhuAaya, and the subsequent
identification of the anuAayas with paryayasthAna are contrary to the sdfcra
quoted above. They show a determined effort to uphold the Abhidharma in
preference to the Sdtra. The SautrAntika takes strong exception to the
Abhidharmika theories and puts forth his theory of bija. He says that the
word rAgAnuAaya should be taken as a genitive tatpurusha, i.e. , anuAaya of
raga. Asked further if this anuAaya is a samprayukta or a viprayukta, the
SautrAntika says that it is neither, because it is not a separate dravya
(reality).2 When a kleAa (like raga) is dormant, it is called anusaya.
When it is awakened, it is called paryavasthana.3 When it is dormant it does
not appear but persists in the form of a seed. This form of seed is
nothing else but an inherent power of mind to produce a (new) passion which
is itself barn of a past passion. It is comparable to an inherent power of
yielding rice found in a sprout which is also born of rice.

1. Vide Adv. p.223, n*7»

2. na chfinuAayah samprayukto na viprayuktaji, tasya adravyantaratvat.

Adv. p.222.

3. supto hi kleAa *nuAaya ity ucbyate. prabuddhah paryavasthAnam.

Adv. p.222. This statement supports the TheravAdin* tradition where the same
kleAas are enumerated under anusaya and pariyuffhana.

4. kA cha tasya prasuptih? asammukhfbhutasya bljabhavanubandhati. ko
syam bljabhavo nama? AtmabhAvasya kleAaja kleAotpadana-AaktHi. Adv. p.222.
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The KoAakara openly favours this SautrAntika theory of bija
(attributed in the V pitti to the DArshS$antika) in his BhAshya. The
Dipakara borrows this whole controversy from the latter and remarks that he
will expose this indolence of the SautrAntika KoAakara in properly grasping
the wards of the Buddha. He refers to his other work called Tattva-saptati®
where he says he has fully dealt with this topic, and adds that the bfja
imagined by the SautrAntika, which is described as a mere power (Aakti) or
application (bhavanA) or impression (vAsanA) of mind cannot stand apy
scrutiny. For this bija could either be identical with or different ft*ora
the mind. If the former, there is no point in speaking about it. If
the latter, then it must be a samprayukta (associated) or viprayukta elements
a position unacceptable to the SautrAhtika. If it is maintained that the
bfja is neither identical with, nor different from the mind, and thus
conforms to a middle course, then also it is denied, for such a middle
course is impossible in the case of a blja which is an unreality like a
stick made of sky-flowers.2

These brief arguments of the DfpakAra are identical with
Samghabhadra,s criticism against the theory of blja. We have noted above
a VaibhAshika theory that a viprayukta saihskara called prapti brings into
operation a particular set of dharmas (to the exclusion of others) in a
given moment, ani thus determines the nature of a santati either as impure
(akuAala) or pure (kuAala). While dealing with this topic, the KoAakara

refutes the VaibhAshika on the grounds that the seeds (bfjas) of kuAala or

1. Vide Adv. p.225, n.2.
2. Adv. p.225.
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akudala accumulated in a santati determine a character of the latter. He
defines the bija as ndmdrupa, i.e. the complex of the five skandhas**' capable
of producing a fruit either immediately or mediately by means of a parindmfi*-
-visesha of the s*ntati.

This theory of bija advocated by the Kodakdra is subjected to a
severe criticism in the INyayanusdra' of Samgiabhadra. Y aiondtra quotes
a fairly long passage from the latter and defends the Sautrantika position?
Samghabhadra®*s main criticism of the theory of bija (i.e. dakti-viiesha) 1is
that it could be either different from or identical with the mind. If it
is a separate entity, then it is prdpti, for the dispute then is only on
naming 1it. If, however, it is identical with mind, then it will result in
the fault of mixture or confusion (sahkarya-doeha) of good and bad seeds.
For surely the Sautrdhtika will admit that a mind possesses seeds of both
the good (kuAala) as well as bad (akuAala), of sdsrava as well as anasrava
elements. If they all are accumulated in onechitta what is there to
determine the nature of a particular chittaas kuAala or akuAala or
avydkrita? YaAondtra”® reply to this criticism is that the sahkaryap>doshA
would arise only if the bfjas were to be identical with the mind. But we
maintain, he says, that a bija is neither identical with, nor different from
the mind, because a bija is not a separate entity (dravya) but only a
prajfSapti (nominal) dharma.

Yasomitra further states that even if a bija is considered

1. LVPAK. II. 36 od.
2. [kiit punar idam bljam nameti] ... [yan ndma-rupam phalotpattau samarthftm

sdkshid ... pdramparyena vd] Sakv. pp.147-8.
3. Sakv. pp.148 ff. vide Adv. p.170, n.2.
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identical.'with chitta it will not involve any fallacy. When, for instance,

a kulala chitta is produced, it depositSe its seeds in its immediately

succeeding chitta. If the seeds deposited are strong (k£rapa-videsha) then
the succeeding chitta also becomes kusala. But if the succeeding chitta
has stronger akufala seeds it remains akufala. The kuiala seeds deposited

in an akuiala chitta do not themselves become akusala, for every preceding
chitta leaver a certain impression (bh*vantf) or a perfume (vdsanff) of

its nature an the succeeding chitta. This impression which is capable of
producing similar chittas immediately or inLquture is called bija, $akti or
vEsana. These are all synonyms.

Even the Vaibhffshikas, he says, will have to resort to some such
theory to explain the phenomena of succession of two heterogeneous chittas.
They also believe that an akuiala can be succeeded by a kusala. Do the
Vaibhffshikas here agree that the kusala is produced by an aku4ala? If they
do not agree then they deny samanantara-pratyaya. If they agree then they
must eaqplain what kind of power (£akti) it is that produced a kuiala chitta?
If this power is akuiala it cannot produce kusala. If it is kusala then it
cannot remain in an akudala chitta. It is, therefore, wrong of the
Vaibhffshikas to accuse us of maintaining that an akufala seed wauld become
the cause of kusala chitta. We never maintained that a kuiala seed
deposited in an akuiala chitta transforms the latter. What we maintain is

that this kusala seed remains there and produces either immediately or in

le bhavattfm api Vaibhffshikajiam idam chirrtyate ... Ibid.
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sucoession a corresponding kusala chitta. This power of producing a new
chitta is what we call a bija. It is not an independent entity but only a
nominal thing (prajnapti matra).

It appears from Ya“omitra® explanation that the theory of bija
was employed by the SautrShtika primarily to replace the Vaibbffshika dharma
called prapti in explaining the phenomena of immediate succession
(samanantarotp£da) between two chittas of heterogenous nature, and secon-
darily to reconcile the abiding nature of santati with the momentary flashes
of dharma. Their theory that the bijas are neither identical with nor
different from the mind bears a close resemblance to the Vtftsiputriya theory
of pudgala which is also described as neither different from, nor identical
with the five skandhas” But whereas the V£tsf£putriya claims reality far
his pudgala, the Sautrantika insists on the naninality (prajnaptim fftra) of
the bfjas and thus escapes the condemnation which he inflicts on the former
far maintaining a heresy. On the other hand his theory that the mind is a
depositary of good and bad seeds capable of yielding new seeds in the series
of mind foreshadows the theory of alaya-.vij;R£na (also called mulLa or bfja-

2
-vijESna) of the VijffcShavada Buddhism.

1. See Stcherbatsky's The Conception of Buddhist Nirvapa, p.30, xul*

2.  See J. Masudf, Asia Major, 2 (1925). p.66, n.lj Studies in the
Lankffvatdrasutra. pp. 176 ff. Vi.iftptirodtratasiddhi. I, pp.100-123; Poussin's
article 'Notes sur 1'Alayavijflanal, M(B III (1935) p.151; 'Le Bouddhisme et
le yoga de Fatafijala', MOI' V (1937) pp* 231 ff. Lamotte's 'L’AlayavijMna-
samgraha (chap. II)' MOI'IITI (1935) PP* 208 ff.
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12. kuSala-eharma-blja

Although the TheravAdins do not recognise this Sautrantika theory
of bija, there is substantial evidence pointing to its origin in the suttas.
The Ang. nikaya contains a long sutta dealing with the operation of kusala
and akuAala-mulas in six kinds of persons?* In the case of the first three
of these persona a comparison is made with good or bad seed (bija) sown in
a fertile or story field. In the case of the first person, for instance,
it is said:- "There is a person endowed with kuAala as well as akuAala
dharmas. In course of time his kusala dharmas disappear, and akuAala
dharmas appear. But since his kuAala-mulas are not completely annihilated,
new kuAala dharmas appear from that (unannihilated) kuAala-miUa. Thus
this person becomes in future one who does not fall (from the holy life).
His kuAala is comparable to whole seeds (akhapfa bija) sown in a cultivated
fertile field, capable of yielding abundant fruits.]l2

We may note here a few significant points of this sutta:

(1) There are kuAala and akuAala dharmas in a pudgala, i.e. , a santati of
the five skandhas. (2) When the kuAala dharmas appear the akuAala dharmas
disappear (and vice versa) i.e., thy do not operate together. (3) The
disappearance of an element is not its annihilation. It remains in the
santati in the farm of mula (root) from which in a future time there arise

1. Ang. TH. pp. 404-9%* vide Adv. p.168, n.l.
2. "imassa kho puggalassa vijjamana kusalA pi dharamA akusala pi dhamma ...

imassa kho puggalassa kusala dhamma antarahitA, akusala dhamma sammukhibhutAj
atthi cha khvAssa kusalamulam asamuchchhinnain, tamha tassa kusala kusalam
pAtubhavissati. evamayam puggalo Ayatira aparihahadharamo bhavissati. " Ibid.
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corresponding new kusala or akusala chittas, (4) It is this mula which
determines the nature of a santati as parihdna-dharma or aparihana-dharma.
(5) This mula is compared to a good or bad seed according to its having the
nature of kuAala or akuAala.

All these points are favourable to the Sautrantika theory of bija.
They support his contention that the kuAala and akuAala co-exist in the form
of seeds which give rise in a subsequent time to their corresponding kuAala
or akuAala thoughts, and thus determine the nature of a particular santati
as subject to decay or subject to growth*

The Vaibhdshikas also read this sutra in their scriptures. But
they maintain that it refers not to the theory of bija but to their theory
of prapti. When, therefore, the sutra says that a person 3B samanvagata
(endowed) with kuAala and akuAala dharmas® it means that he has the prapti
of these dharmas. According to them samanvagama and prapti are synonyms.2
A person cannot be endowed with kuAala and akuAala in one moment, because
these two are samprayukta dharmas. But their prdpti being viprayukta can
co-exist and thus cause the rise of kuAala and akuAala dharmas in favourable
circumstances.

In support of this contention the Vaibhdshika quotes the following
passage from the same sutra: M person is endowed with kuAala as well as
akuAala dharmas. His kuAala dharmas disappear and akuAala dharmas appear.
But there is in him the root (mula) of kuAala not destroyed. Even this
1. "samanvdgato 'y®” purushah kuAalair api dharmair akuAalair api

dharmaih" Quoted in Adv. p .16%.
2. pr& ptir ndraa samanvagamo ldbha iti parydyaju Ady. p. 87«
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kuAala-mula is in course of time completely annihilated, whereupon he comes
to be desigiated as a samuchchhinna-kuAala-mula.
Here arises a problem regarding the rise of a new kuAala-chitta
in the santati of such a person. Vaibhdshika solves it by postulating
the theory of prapti which ushers in a new kuAala chitta independently of
the seeds of kuAala. But according to the Sautrdntika a kuAala chitta can
arise only out of its seeds. In the absence of the latter, therefore, a
samuchchhinna-kuAala-miHa will have no possibility of having a kuAala chitta,
Consequently he will be doomed to have only akuAala chittas till eternity.
Indeed the Theravddins, on account of their rule that a kuAala
cannot succeed an akuAala, and because of their no%ecognition of the theory
of prdpti, arrived precisely at such a fateful conclusion. They maintained
that a samuchchhinna-kuAala-mila was incapable of producing a kuAala chitta,
and sought to support this theotry by the following scripture: Hlake the
case, bhikkhus, of a person who is possessed with entirely black akusala
states (ekanta-kdlakehi akusala-dhammehi) , he it is who once immersed, is
immersed for ever."2 Commenting an this, Buddhaghosa says: "The term

ekanta-kdlaka means those grave wrong views (michchd-difthi) which deny the

l. samanvdgato *yam puc”alah kuAalair api dharmair akuAalair api dharmaiji
te fsya pudgalasya kusald®*dharma antardhdsyanti ... asti chdsya kuAala-
-raulam ... anupachchhinnam ... tad apy aparena sarasyena sarvena sarvaA

samuchchhetsyate yasya samuchchheddt samuchchhinna-kuAala-miila iti samkiydn
gamishyati ... Adv. p.l66.

This passage corresponds in the Pali version to that part which speaks
of the fourth person. vide Adv. p.l169 notes.
2. idha bhikkhave ekachcho puggalo samanndgato hoti ekanta-kdj.akehi
akusalehi dhammehi, so sakim nimuggo nimuggo va hoti. P. Panflatti, VII. 1.
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result of Karma - natthikavdda, ahetukavada and akiriyavada. A person
like Makkhali Gosdla who is possessed with these grave wrong views becomes
the food of the fire of lower and lower hells. Far such a person there is
no emergence from worldly existence.

But neither of these alternatives (viz. of prdpti and of eternal
doom) are acceptable to the Sautrdntika. The KoAakara here puts forth a
bold and original solution to this problem. He says that we should
distinguish between two kinds of kuAala dharmas. There are some kuAala
dharmas idiich are innate, which do not presuppose any effort (ayatnabhdvi)
but are always present in any given condition (upapat-ti-ldbhika). Then
there are other kinds of kuAala dharmas which are obtained only by effort
or practice of meditations (prAyogika)? The farmer, i.e., the innate
kuAala dharmas are never completely annihilated. When a person on account
of holding a grave mithyddpishti becomes samuchchhinna-kuAala-mula, he
destroys only his prAyogika kuAala-mulas. His innate kuAala-dharmas remain
in the form of bxjas intact in his santati”® from which arise new kuAala
dharmas in a favourable condition.

The statement of the KoAakdra that even a samuchchhinna-kuAala-

-mula possesses a subtle element of kuAala is not free from contradiction.

The Bhdshya does not contain any criticism of this incompatible position.
1. ... evam puggalo ... nimuggo va hoti. etassa hi puna bhavato vutfhdnam
ndma natthfti vadanti. Makkhaligosdlddayo viya hefcfchd hejfhd narakaggfnam
yeva dhdrd hanti. P. Pafffiatti A. VII. 1. vide Adv. p.169, notes.
2. vide Adv. p.168, n.l. See LVPAk. 11 360d.
3. [na tu khalu kuAalfin&n dharmdpdm bfjabhffvasyA?tyantarii santatau

samudghdto] yathd klesapdm drya-mdrgenatyantam santatau samudghata ity
abhiprdyaji. Sakv. p.147* vide Adv. p. 168, rul.
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Even YaAcmitra who defends the theory of bija against a criticism from
Samghabhadra is silent on this contradictory statement of the KoAakara.
Fortunately, a brief criticism of this major controversy has survived in our
V pitti. The Dipakdra gives the meaning of the term samuchchhinna-kuAala-
mdLa as understood in the Vaibhdshika tradition, and criticises the theory
of bfja as propounded by the KoAakdra.

According to the Vaibhashikas, the mithyddpishfi and the kuAala-
-mulas aswfc consists of three basic grades, viz. , rapidu (subtle or sligxt) ,
madbya (of medium nature) and adhiradtra (extreme). Each of these three
grades mm further divided into these three, e.g., mridu-mridu.........
adhimatra-adhimatra.

The kuAala-nulas pertaining to the arupdvachara and the rupdvachar*
are destroyed by the mpidu and madbya mithyddrishfis?"  The adhimdtra mithyd-
drishti destroys the prdyogika-kuAala-mulas pertaining to the kama-world,
leaving in such a person only the innate or the upapattdddbhika roots of
good. But when a person (like Maskarl GoAaliputra for instance) comes to
hold such extremely grave (adhirafftra-adhimatra) wrong views as ndstikavdda,
ahetukavdda or akrlyavdda, then he destroys even these innate and the most
subtle (upapatti-ldbfrika) kuAala-mulas pertaining to the kamaloka, whereupon
he is called a samuchchhinna-kuAala®-mdla.

A fter stating this Vaibhashika theory of the loss of kuAala
dharmas the Dipakara turns to the koAakdra’s definition of a samuchchhinna-

l. The KoAakdra gives several views on the manner in which the kuAala-
mulLas are destroyed. vide Adv. p.167, n. 1. See LVPAk. IV. 79 *b.
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kusala-mala. This he condemns as contrary to the scriptures whereit 1is
specifically stated that the ku4ala-mulas are completely annihilated (sarvepa
sarvam samuchchhetsyate. cf. sabbena sabbam samugghfitam gachchhati). He
then ariticises the theory of bija with the argument that the kusala and

akusala being incompatible like light and darkness cannot coexist at one

time. Even if therecofexist in the case of a samuchchhinna-kuiala-mula,

v
the kudala elements are entirely lost. How can a new kuiala arise in this
person? If it arises from the akusala then one may as well argue that rioe

is obtained from barley seeds or that ndthyddpishfci is produced by ri#it
thinking?* Thus the Kofak£ra's theory of bija and the consequent wrong
definition of a samuchchhinna-kuiala-mula do not stand the test either”
the scriptures or of reasoning.
The KoAakara*s definition of the term samuchchhinna-kuiala-mula
is i1identical with the Yogffohara definition of this term. In the Mah&ygna-
-, 3utrf£lamkffra only the imminent liberation of a samuohchhinna-ku”ala-mula is
denied? This suggests that he may attain parinirvdpa inftzi'istant future.
This would mean that according to the Yogacharas such a person is not
completely devoid of a kuiala-mula. The contention of the Kodakara that
the innate kufalamulas are never entirely destroyed marks a still further
departure from the orthodox Hlnayfina. It implies that unlike the akudala-
- bfjas which are oonpletely annihilated, the elements of kusala persist
throu”iout the series of existence. This is a characteristically Mahayfinia

1. Adv. pp.169-71%*
2. tatkaldparinirvdpa-dharm ff eee duicharitaikantikaji samuchchhinna-ku4ala-

—mulah ... Mahayana-autr£lamké&ra, Vol.I, p.12. See Studies in the
Lankavatarasutra, p. 220.
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view in as much as it holds an assurance of liberation even for a person
like Maskari GoSdlfputra who comes to hold the gravest of wrong views.

The Eodakdra does not give further details of this incorruptible

element of kusala. Unlike the elements of akudala which are only sasrava,
the kudala elements are of two kinds, viz. , sdsrava and andsrava. The
former pertains to the (kudala) kama, rupa and ardpa bhavas. The andsrava

kudalas are those which produce the lokottara (super-mundane) states like
arhatship or Buddhahood. Is it possible that the incorruptible kusala-bija
spoken of by the KoAakara represents the anasrava-kusala-bfja leading to
nirvdpa? We have noted above the Sautrdntika. doctrines of *eka-rasa-
-skandha’, 'drya-dharmal and the Iparamartha-pudgala*s All these are
described as existing me time immemorial without changing their nature,
transmigrating from one birth to another. In the %hu-chi they are
interpreted as ’extremely subtle and incomprehensible bija'?' The kudala-
dharma-bija propounded by the KoAakdra, which is also described as subtle
(sukshma) and incorruptible (na samudghato), offers a striking resemblance
to the ekarasa-skanlha, the arya-dharma and the paramartha-pudgala. None
of these could mean a sdsrava-kuAala-bija, for the latter is as much subject
to destruction as are the akuAala-bijas. The sukshma-kuAala-dharma-bija of
the Sautrdntika, therefore, should be understood as an anasrava-kuAala-bfja,
variously called as nirvedha-bhagiya, or moksha-bhdgiya kuAala leading to

parinirvdna.

. . . Ay
This conjecture is strengthened by the occurance of such terms as

1. Vide supra,pp. 221-2.



moksha-blja in the Sanskrit Buddhist scriptures. Of the ten extraordinary
powers (asddhSrapa-dharma) of the Buddhal one is his power of fathoming the
innate capacities of all beings for liberation. I[llustrating this power,
Ya”“omitra quotes the case of a person desirous of obtaining the pravrajytf
ordination. It is said that this person approached Stfriputra, but the
latter could not see apy roots of kufala-mula leading to liberation in him
(mokshabhagiya-kudala-mula) , and, therefore refused to admit him to the order
The Buddha, however, noticed it and said:-

mokaha-bfjam aham by asya susukshmam upalakshaye/

dhatu-pash£pa-vivare nilinam iva kafichanan/

(I see his extremely subtle seed of salvation like a seam of gold hidden in
metal-bearing rock.)

The use of the term moksha-blja and of the simile of hidden gold
are of great significance. The simile of gold aptly describes an
incorruptible element. The moksha-bija thus described as extremely subtle
(susukshma) and incorruptible seems to be identical with the sukshma-kuAala-
dharma-bija propounded by the Eo”akSra. Even the word dhStu used in the
above verse is significant. This word also occurs in the term nfina-dhatu-
jflana-bala (Pali aneka-dhftu-nana-dhftu-lokam pajandti) where it is
understood as vasan” adaya or a gotra? The sarvak£frajflata of the Buddha
1. Vide Adv. pp.382 ff.

2. Sakv. p. vide Adv. p.388, n.2. See LVPAk. II. 30 cd;
Sutrala®Ara dfAAvaghosha (Huberls translation), p.£83%* This story occurs
in the Mah”vagga, (Vinaya, I, p.55) and the Dhammapada A. VI. 1 (Radhatthera-

vatthu). In the Pali versions, however, Stfriputta ordains this person aftej

recalling his charity of offering a spoonful of alms.
3. Vide Adv. p.385- See Mahfy3ha-sutralamké&ra, I, 18.
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consists in knowing the gctra of all beings. The doctrine of gotra forms
the starting point of MahSydha. It determines the family of a person as
belonging to the community of a 3rfvaka, pratyeka-buddha or a Buddha.
Yadomitra describes this gotra as bfja® which could only be the moksha-bfja
concealed in the midst of other dh£tus cr bijas such as of akufala and of
££srava kuiala.

The theory of an innate, indestructible and pure (anasrava) element
existing in the midst of destructible, phenomenal and impure elements shows
an affinity with the Mahaydha doctrine of prakpiti-prabhfi'svara-chitta,
according to which mind is essentially and originally pure but becomes
impure by only adventitious afflictions
is further described as identical with the dharraata, tathjfta and, therefore,
with dharma-kdjra of the Buddha.

The theory of a prabh£f£svara-chitta is not unknown to the Pali
scriptures. It is said in the Ang. nik&ya: "pabhassaramidam bhikkhave
chittaA, tam cha kho £gantukehi upakkilesehi upakkilittham" and " ... Xgantu-
kehi upakkilesehi vippamuttam". But the TheravSdins interpret it as a
bhavahga-chitta” i.e., a patisamdhi chitta causing a rebirth. Now a

patisamdhi-chitta can either be a kusala-vipaka or an akusalar-viptfka-chitta,

l. Sautr3htikaf punar varnayanti - bfjam samarthyam chetaso gotram iti.

Sakv. pp.583-4%* See The Bodhisattva Doctrine, pp.51 AMBRH, pp.84-7*

See BHSD p.216.

2. matam cha chittaA prakpiti-prabh£svaram sada tad tfgantuka-dosha-dushitanj
na dharmatf-chittam pite 'nya-chetasah prabhasvaratvam prakritau

Mahayana-sdtrffleaakara, XEII. 19. * vidhlyate//

3. Aftg. 1. p*10.
4*  Ang A. I* p.60.
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acconqgpanied by the kusala- (vipdka)-mulas like alobha, adosa or amoha or
akusala-vipaka-mulas like lobha-dosa-moha. But according to the Therav£din
Abhidharama only the kusala-vipdka chitta3 are sahetuka, i1.e., have the mulas.
The akusala-vip”“ka-chitta is considered to be ahetuka, i.e, devoid of any
mulas? No reason for such a deacrimination is given either in the
A$Shakathfs or in the later Tfk£Es. Dharmanand Kosambi, who noted this,
explains that the akusala-vipdka-chitta is considered ahetuka because the
akusala-mulas do not strengthen each other.2 The real reason for such a
d«scrimination is, perhaps, to be found in the Theravadin interpretation of
the pabhassarajchitta, as a bhavafiga-chitta. They must have thought that a
pabhassara-chitta can have the kusala-mulLas (which are pure) but cannot

possess the akusala-miXLas, and hence formulated a rule that the akusala-

AvipAka-chitta is ahetuka.

1. akusala-vipfkopekkh£f-sahagata-santfranam. A. sangaho V. 10.
2. See A. sangaho, Nayanita-1lkff (Benaras 1941) I* 8; V.I0.
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3.3. SARVASTIVADA

The last controversy between the Kosakara and the Dfpakara is an
sarvAstivAda, a fundamental principle of the Vaibhashika school. The
Kosakarals arguments against this VaibhAshika doctrine as contained in his
BhAsfrya are well known through the pioneer works of Stcherbatsky and
Poussin.2 An elaborate VaibhAshika reply to these arguments of the KosakAra
as contained in the *Shun-ch&ng-li-lunl ( INvVAyAnusAral) of Saihghabhadra is
also available to us in Poussin's other monumental work called 'SarvAsti-
vAda'? The DfpakAra's treatment of this topic is essentially not different
from that of Samghabhad/Xa, But, unlike the latter, it is brief and appears
like a restatement of the VaibhAshika position given in the BhAsfaya. The
same scriptures are quoted and the same arguments are advanced by the
Dfpakara. We shall, therefore, here summarise these arguments in brief
and note such points that occur only in our Y ritti.

The Dfpakara opens his exposition by stating the four traditional
theories on the sarvAstivAda” viz. , bhAvAiyathatva (change of existence) ,
lakshanAnyathAtva (change in the aspect), avasthAnyathatva (change of
condition) and axyathAnyathAtva (= apeksha = contingency) advocated
respectively by DharmatrAta, Ghoshaka, Vasumitra and Buddhadeva. Of these,
he says, Vasumitra*s view is authentic because it explains the doctrine of
1. The central conception of Buddhism, pp. 76-91%*
2. LVPAk. V. 25-28.
3. MCB. V. (1937) Pp* 1-157%* Poussin here givesacomplete bibliography

on this controversy (pp. 7-8).
4* Adv. pp. 257-60.
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three times with the theory of karitra (activity).

He then advances the traditional four arguments in support of
the doctrine of three times or *universal existence®*: (1) The reality of
past and future dharmas is spoken of in the scriptures; (2) There can
be no production of a result without an abiding past deed; (3) Aperceptia
depends on two things, via. an object and a base; (4) There can be no
cognition without an object.

A fter quoting several sutras (also quoted by the Vaibhashika in
the BhAshya) in his support, the Dfpakara takes note of a counter-scripture
advanced by the SautrAntika. The latter maintains that a dharma cannot
exist in past and future, because it is said in the PaAzArtha-sunyatA-
sutra? "When the organ of vision (eye) is produced, it does not come from
some other place; ahen it disappears, it is not going to be stored up in
another place. (Consequently) a thing becomes having not been before;
having become it ceases to be.

This siStra, says the DfpakAra, was spoken of by the Buddha to
refute the Vedic and the SAmkhya doctrines of eternal substance. It is
said, far instance, in the Veda (i*e. Upanishat) : "When a person dies his
eye returns to the sun from which it had originated, the ear to earth, the
tongue to water, the body to air and the mind to the moon.'}'12 The Samkhyas
also maintain that an eye rises from the prakriti and merges back into the
prakpiti. It was in refutation of these theoriesthat the Lord said:

I. Vide Adv. p.267, note 1.
2. Ibid.
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"When the eye is produced it does not come from somewhere, etc.". The Lord
wanted to show that the material elements of past and future have no
location in spaoe and, therefore, there is no coming and going of these
elements (in a pre-destined direction). He further wanted to refute the
SAmkya theory of one eternal cause. The SAmkhyas maintain that the prakrit:
which is one and eternal, manifests itself as different effects by under-
going changes of its own aspects. The real purport of this sdtra is that
the eye jhaving/not) performed its action (in the past), becomes active (in
the present). Having once been active, it abandons its activity, and

thus disappears in an inactive state (called future). The SautrAntikas,
however, not knowing the true meaning of this sutra, repeatedly rise against
us like an ill-subdued ghost, only to ruin their own position?*

The observation of the DipakAra that this sutra was directed
against the Vedic and the SAmkhya schools is significant. There is nothing
improbable in such an assertion, for the theory of an eternal substance was
chiefly advocated by these two pre-Buddhist schools. Although this
explanation does not help the Vaibhashika theory of sarvastivAda, it
certainly shows, even on the part of the early Buddhists, an understanding
of the historical background in which the Buddha propounded his teachings.

The second argument of the VaibhAshika is that the reality of a
past dharraa is proved by the doctrines of karma and karma-phala. If the

past deeds were not to exist there will be no results which can appear only

1. Adv. p*268.
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in a future time. The Sautrdhtika solves this problem by postulating his
theory of b£ja?" The Dfpakara does not enter into a detailed criticism of
this theory but reminds the Koiakfra that this theory has been properly
refuted (in his discussion B the ku4ala-dharma-bfja).

The third Vaibhashika argument is based an the theory that a
cognition depends on two things, viz., an object and a base. The past and
future objects must be real, far otherwise there could not arise cognitions
corresponding to these objects. The SautrSntika objection is that if
every object of cognition were to be real, one may as well argue that even
unreal things like a pudgala and a hare's horn are real and existing because
they too become objects of our cognition.

The Dfpakara here points out that one should make a certain
distinction between real and unreal objects. There are dharra&s, termed as
skandha, fiyatana or dhatu which on account of having their own eternal
natures are called real in an absolute sense (paramar‘[ha—sat).2 There are
objects such as a house, a pot or a personality (pudgala) which are results
of mental constructions imposed on the paramfirtha dharmas. These objects
exist only in a relative sense, and therefore are relatively real
(sam vfiti-sat). There are also things like earth which are real in an
absolute as well as relative sense. Finally there are notions barn of
contingency of relationships like father and son or teacher and pupil.

l. Adv. p.265, n.3* 9 266, n.l.
2. param frthena yan nityajh svabhfvena samgyihitaih na kadffchit svam

ftmfnaft jahati ... Adv. p.263.
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When we maintain that all objects are real and existing, we bear in nri-nH
this distinction between real and nominal (or relatively real) objects.

We follow a middle course (madbyamAlpratipat) and maintain that dharmas are
sifnyaas well as aA&qya} They are 6drya because they are devoid of such
misconceived things as pudgala (personality) , £layaVijn£na and abhuta-
-parikalpa.2 They are asunya because they possess individual as well as
general characteristics. Thus we steer clear of the two extremes of
eternalism (asti = asunya) and annihilationism (nAsti = Aunya), and follow
a middle path preached by the Buddha, and declare that the dharmas described
as skandha, Ayatana or dhatu, whether past or future, are as real as they
are when they are present.

The middle path described by the Dfpakara is not new. It is a
reassertion of the pudgala-funyatf advocated by the Hfhayaha schools*
Although the main attack on the sarvAstivAda comes from the Sautrfintika
KoAakAra, the Dfpakara*s reference to the alaya-vijflAna and to the abhuta-
parikalpa unmistakably shows that his real opponents were YogAch&ra-
Vijnanavadins who not only rejected the reality of past and future objects
I* * madhyaraA-pratipat pradarditS. yad uta kenachit prakArepa £unyAh
samskAraJi mitbyA parikalpitena purushalaya-vijflanAbhuta-parikalpadinA.

kenachid a”unyaji, yad uta sva-lakshapa-sAmAnya-lakshapabbyam iti. Adv.
p.270.
2. This refers to the Yogachara theory of an imputed or illusory aspect of
appearance. The entire world of objects is according to this school based
on consciousness, and hence is unreal. The term abhuta-parikalpa occurs
several times in the LankAvatara-sutra: ... skandhA api Mahamate sva-
- sAmAnya-lakshana-virahitA abhuta-parikalpa-lakshapa-vichitra-prabhfvita
bdair vikalpyante na tv Aryaih. p. 69* abhuta-parikalpita-svabhava-
—vikalpitatvan Mahamate anutpannaji sarvabhavah. p.62. This thought is fully
developed in the ?"dhyAntayibhaga-sutra of Asangas abhuta-parikalpo®*sti
dvayaih tatra na vidyate/ kA. 1. 1.



- 250

But even the distinction between a subject and object.
Indeed the SautrAntika employs his argument of an unreal object

(asad-Alambana) only as a prelude to his real theory of an objectless

cognition. The objects like the five skandhas or the twelve Ayatanas are
real. The constructions like a pudgala, a house or a pot may be relatively
real. But these do not exhaust the world of objects. One may even have

a cognition of an absence (abhAva) or a negation (pratishedha) of a sixth
skandha, a thirteenth Ayé&tana, or even of a hare's horn. This would mean
that bhAva as well as abhava can become objectsl] Since abhAva is not a
thing, it follows that cognition can take place even without an object*
The SautrAntika, therefore, concludes that the cognitions of past and futur<
objects are to be explained as cognitions without corresponding objects.
The Dfpakara notes this argument and explains the nature of a
negation. A negation, he says, does not negate an existing (sat) nor a
non-existing (asat) thing.2 It does not negate a sat. For, if it could, 1

then the kinga would have destroyed their enemies by merely denying their

existence™ Nor does it negate an asat, for that would result only in (an
affirmation of) an existence. The negation therefore negates only a known
relation. When, for instance, a person says 'there is no hare's horn', he
is aware of a certain relation existing between a cow and its horn. Hie is

therefore, not negating a nan-existing hare's horn but only an existence

(in the hare) of this relation found between a cow and its horn. It is,

l. tasmad ubhayam vijflahasyAlarabanam bhAvaA chAbhavaA cha. vide. Adv.
p.271, n*2. _

2. naflaji sad-asat-pratishedhyafoishayatvanupapatteji. Adv. p.272.

3. karya-kSrapAdis trividhafc sW)andho ftra go-vishapAdishu piirva-dpish”a
AaAa-vishApAdishu pratishiddiyate. p.271%*
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therefore, wrong to say that a negation has an abhava as its object. All
objects are bhAva (existing) and all cognitions have bhava as their objects.

Moreover, the existence of a dharma in its past condition is
proved by the expression 'JAyate* (is barn). The five m6ogllsifications of a
dharma, viz. , being (asti) , changing (viparipamate), growth (vardhate) ,
decay (kshiyate) end decease (vinaAyati) anticipate the prior existence of
a real subject (kartA) who undergoes these modifications. Similarly the
modification called birth (jAyatfc) anticipates the existence of a subject
which is barau A thing cannot be horn out of nothing. Even the root jan
(to be bom) implies this meaning. When we say a child is born we mean
that it has come out of its mother® womb; it does not mean it comes into
existence at the moment of its birth. [t was existing but was not bora.
Similarly a dharma exists in past condition but assumes a present condition
and passes into a future condition®* The conditions change but the dharma
survives these changes.

The SAutrAntika does not accept this difference between an actor
and an act, and says that in reality there are only causes capable of
producing an effect, which we metaphorically call an actor (kartfi'? The
DfpakAra*s reply to this objection is that the SautrAntika cannot defend
even the esri-stence of causes or their capacity to produce an effect.
According to the SautrAntika, a destruction is inherent in every dharma.

1. Adv. p.273%*
2. ayam }iji janir abhinishkramapadi-vachano nasat-pradurbbAva-vachanah.

Adv. p.274.
3. kArana-Aaktishu-nirAtmakajani-kartr-upacharaji pravartate. Ibid.



- 252

Consequently, a dharma can neither be born, nor subsist, nor produce an
effect. How does he then account either for a cause or for an effect? A
causal relation is possible only between two existing dharmas (like past and
present and present and future), and not between two unreal3 or between a
real and an unreal?*

This discussion on the reality of pratyayas (causes) brings the
DipakAra to a criticism of the Vaitulika, also called vaina“ika (annihila-
tionist) on account of his rejection of the reality of not only the past and
future but also of the present dharmas.2 It is his contention that a

saiJiskrita dharma, being a result of pratyayas is devoid of an inherent

nature, and, therefore, of a reality. Such a dharma cannot subsist either
wholly or in parts in its causes, nor can it subsist anywhere else. That
which is not found to subsist anywhere is devoid of its own nature. All

dharmas, therefore, are illusory and empty like a circle of fire (alata-
chakra) ?

The Vaitulika view given above is identical with the £tlnyavE£da of
the Mfidhyamika. The arguments of the Vaitulika correspond to N5garjuna*s
polemic against the reality of pratyayas and samskrita dharmas as contained
in his MAdhyamika-karikas” This is further confirmed by the Dfpakara*s
description of the Vaitulika as a vainasika (annihilationist) and ayoga-

iunyatff-vadin.

1 Adv. p.276.

2 Vaitulikasy£yoga-suoata-vfidina{i sarvam nastfti. Adv. p.257*

3. Adv. p.276. A

4 See Fratyaya-parikshA, Samskpita-parikshA and Kala-parfksha. See

The Central Philosophy of Buddhism, pp* 166 ff.
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The term ayoga-Buryata is not found in the traditional lists of
18, 19 or 20 kinds of 3uiyatAs” or in the MAdhyandka or the YogAchAra
treatises. It is found only in our V pitti, where it is once attributed to
the Vaitulika and once to the Kosakara. We have noted above an accusation
brought against the KoAakAra of heading for the precipice of ayoga-AuryatA.
The Kosakara had favoured a SautrAntika view that Mhere is no such thing
as a seer cr a seen. There are only dharmas called cause and effect which
in reality are free from any activity".2 The term ayoga-A&yatA refers
there to this theory of nirvyapara-dharma-mAtratA which effectually denied
the theory of pratyayas and of their interdependent activities. The same
idea is developed in the sunyavAda of the MAdhyamika which maintains that
dharmas (both pratyaya and phala) are devoid of aiy activity because they
are devoid of an inherent nature. This theory is also found in the
YogAchAra-VijfiAnavAda school. The LankAvatAra-sutra, for instance, says
that bodhisattvas by their (descent) penetration of the doctrine of pure
mind and by being free from (the thought of) the relation of production and
action (utpAda-kr3yA-yoga-virahitAft) attain the body of the Buddha).c The
term utpada-kriyA-yoga is followed by a similar phrase, viz., 'hetu-
pratyaya-kriya-yoga It seems certain that the term yoga is used here

1. See The central Philosophy of Buddhism, Appendix.

2. Vide Adv. p.33> n.2. v. supra, p.127.

3. sva-chitta-nirdbhAsa-matrAvatArepa ... utpAda-krlya-yoga-virahitAlJi ...
tathAgata-kAyam ... pratilapsyante. LankAvatAra-sutra, p.42.

4. tasmAt tarhi ... bodhisattvaih .. 1 skandha-dhatvayatanachilla -hetu-
pratyaya-kriyAJrogotpAda-sthiti-bhaliga-vikalpa-prapaficha-rahitair
bhavitavyam. Ibid. p.43.

The term yoga in this passage could hardly mean ediscipline' as it 1is
transited by Dr. D.T. Suzuki in his Studies in the LankAvatArasutra,

(1930), p.98.
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for the causal relation between a pratyaya and pratyaya-samutpanna. The
denial of which is ayoga. The term ayoga-duryata can, therefore, be
understood as ayoga eva Adnyata, and thus can refer to the AunyavAda of
both the MAdhyamika and VijnAnavada Buddhism*

The Dfpakara dismisses this as a piece of dialectic hardly to be
taken seriously (brahmodyam etat)* Since, he says, this polemic is
applicable only to those dharmas which are produced by pratyayas* A
thing like a forest, for instance, exists only in a conventional sense,
because it is produced by a multitude of causes. But the dharmas like the
skandha and ayatana have their innate eternal natures, which are not
produced by any pratyayas.2 The pratyayas produce only different condition*
powers, forms and actions in these self-existing dharmas. Consequently,
the dharmas are real in an absolute sense, whereas the conditions like
past, present and future are temporary, produced by causes, and, therefore,
are relatively real. A dharma is like a crown prince. The pratyayas are
like his ministers. The ministers do not produce a new person when they
anoint him as a king, but only confer the royalty on him at a particular
time. Similarly a dharma exists at all times but becomes present, i.e.

3
active when it is assisted by the totality of causes and conditions. The

3

Dfpakara further supports this theory by quoting KumaralAtals example of

l. Adv. p.277*

2. na khalu dravya-svabhavAstitvam prati kiflchid upakAram kurvanti, na ch*
svabhAvasyapekshya prajfiaptih. Ibid.

3. Ibid.
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motes in the sunlight. The motes exist everywhere but only those are
visible which are in the sunlight. Others are known only by inference.1
Similarly a dharma exists in present as well as past and future times. But
only its present condition is visible, the other conditions are inferrable*

Confronted with a quotation from a DArshfAntika teacher like
KumAralAta, the SautrAntika amends his position and says that he does not
dismiss the past and future dharmas as totally non-existing They exist
in a conventional sense as relatively real dharmas but they do not exist as
dravya, as absolute reals.2

The Dfpakara does not accept even this amended position. He says
that such a theory will hold good only if one can prove the reality of
present on which one can base the relative reality of the past and future*
A prajfiapti-dharma cannot exist without a reference to some paramArtha-
dharma. The reality of present cannot be established without the reality
of past, for it will involve the production of something out of nothing, a
thesis which has been properly refuted (in the discussion on the BaramArtha-
dunyatA -sutra) ¢

The KoAakAra here points out the absurdity in the VaibhAshika
contention that a dharma exists in three times but; is endowed with activity
(kftritra) only on obtaining the totality of conditions (pratyaya-sAmagrf)-e
For surely, he says, even the pratyayas are dharmas, and must be considered
1* raAmigatasya tu darAanara asya trute raAraiparAvag* tv anumey£f. Ibid.

The text here should be corrected: read trujayafi and trufe instead of

tutayah and tute. (p*277) -
2.* dravyatmanA na vidyate, prajnapty-atamanA tu sad iti. p*278.

3. Adv. p*279-
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as always existing. It is wrong, therefore, to say that a dharma is past
when it has ceased to be active, is present when it is active, and is future
when it is not endowed with activity. Moreover, what is this karitra0 is
it identical with or different from the dharma? If it is identical then it
is always existing. Consequently there will be no distinction of times.
If it is different, then it becomes a separate dharma and thus will require
an explanation in its turn. If it requires another kAritra then the rtiole
process will result in an infinite regress. Thus the VaibhAshika contentio
of the sarvAstivAda is untenable whether judged by scriptures or by reason.
Nevertheless, the VaibhAshikas maintain that the past and future exist
because the nature of dharmas (dharmatA) is deep; it cannot be explained.

The KosakAra gives these arguments in a ké-lriké-ll consisting of
questions and answers. The DfpakAra also imitates this style and refutes
the KoiakAra.2 Read together these two karikAs appear like argumentations
between two rivals engaged in a debate. A fter reminding the KoiakAra that
the depth of the words of the Buddha cannot be understood by mere
speculation, the DfpakAra sets forth the nature of karitra (activity). The
projection of a result (phalAkshepa) by a dharma endowed with a potency
gained by the totality of internal and external conditions is called kAritra,
Since this happens only when a (future) dharma arrives in its present state,
its activity in the present moment is called karitra?

The DfpakAra's definition of kAritra is identical with
l. Akb. V. 27. vide Adv. p.279> n*|*

2. Ad. kArika 320.
3. Ad. karikA 321.
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Samghabhadra*s definition quoted in the Tattva-aangraha-Pafjjik&. The latte:
contains an elaborate examination of the doctrine of sarvastivada.2 The
main arguments given there are not different from those found in the Bhasfrya
But it contains a detailed exposition of karitra particularly on its
relation to a dharma. The Dfpakara says that karitra is not different from
a dharma:f but does not meet the questions of the KodakAra on the problems
arising out of this position. Samgjiabhadra, however, gives the following
explanation“:- tikAritra is not different from the dharma, as it is not found
to have any nature apart from that. Nor is it the dharma only; because
even though it farms its very nature, it is non-existent at some times (i.e.
in past and future). It is, therefore, like santati which is neither
identical with nor different from the individual wunits of the five skandhas
Nor can it be said that it does not exist because its effects are found to
exist. But it is not a dharma, for in that case even a single moment will
be called a santati. The same arguments apply to the existence of a
kAritra. For it has been said: It is admitted that there are effects of
the santati, and yet the santati, as such, is nowhere existent (by itself,

apart from the entity); similar should be understood to be the case with

karitra bringing about difference of times (states).

1. dharmAnAA karitram ucbyate phalakshepa-Aaktih ... kA. 1793*

2. See traikAlya-parikshA (ka. 1786-1856).

3.  Adv. p.280.

4. na karitram dharmffd anyat, tad vyatirekena svabhavAnupalabdheh, nApi
dharma-mAtraA, svabhavAstitvepi kadAchid abhAvat ... Tattva-aangraha-
pafijikA, kA. 1806.

5. santati-kAryam cheshtam, na vidyate sApi santatitx kA chit/

tad-vad avagachchha yuktyA kAritrepAdhva-samsiddhin//
Ibid.
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It appears from this explanation that the neo-VaibhAshikas, under
the influence of the criticism of the Kosakara considerably modified their
theory of karitra, and thus compromised their position on the reality of
the past and future dharmas. ]$r comparing karitra with santati Samghar-
bhadra virtually reduces the reality of the past and future dharmas, and
thus relegates them to the status of a prajfiapti-dharma like pudgala. The
DipakAra, however, does not show any acquaintance with this development.

He follows in his usual dognatic manner a more orthodox position on the
sarvAstivada.

Having thus examined the arguments of the SautrAntika KoAakAra,
and having criticised the views of the vainAAika (3uryavAdin) Vaitulika, th<
DipakAra cnee mare turns to the KoAakAra. "The V aitulika, apostate from
the SarvAstivAda” says: *We too advocate (imagine) three svabhAvas. 1 To
him we should reply: the world is full of such illusions which pleaie only
fools ... these three svabhAvas imagined by you have been already rejected.
Such other illusions should also be thrown away. This 1s one more occasioo
where the KoAakAra shows his ignorance of (the doctrine of) Time."

The term Vaitulika in this passage most certainly refers to the
VijfiAnavAdin KoAakAra who formulated the theory of three svabhAvas, viz.
parikalpita, paratantra and parinisbpanna. This doctrine found in the
LankAvatAra-sutra and in the works of Maitreya and Asanga is fully develop©
I. atra SarvAstivAda-vibhrash”?ir Vaituliko nirAhe-vayam api trin svabhAvA

parikalpayishyAmah ..  Adv. p.282.
2. ity etad aparam adhva-samnohAnkanAsthAnam KoAakArakasyeti. Ibid.
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by Vasubandhu in his Tri-svabhAva-nirdeAa. The DipakAraes accusation that
the KoAakAra is heading for the precipice of ayoga-AmyatA, his criticism
that the KoAakAra is entering the portals of the Vaitulika scriptures and
finally his statement that the KoAakAra having deviated from SarvAstivAda
advocates the doctrine of tri-svabhAva/confirms the traditional account
preserved in ParamArtha's 'Life of Vasubandhu' that the KoAakAra Vasubandhu
was converted to MahAyAna and became a leading exponent of the VijfiAnavActa

1
Buddhism.

1. On a controversy on the validity of this tradition, see my article

’On the theory of two Vasubandhusl BSOAS, 1958, xxi/l, pp.48-53* which
contains a criticism of Professor Frauwallner's theory that the KoAakAra
Vasubandhu and the VijflAhavAdin Vasubandhu are two different persons.

See Frauwallner *s On the date of the Buddhist master of the law Vasubamihu,

Serie Orientale Roma II1I, Roma, 1951%*
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V. DATE AHD AUTHORSHIP

The controversies between the Dfpakdra and the KoAakara discussed
in the foregoing chapter lead one to believe that the Dfpa and the V fitti
were written primarily with the ambition of presenting a rival treatise to
the celebrated Koda and the Bh&shya, and at the same time with the aim of
refuting the views of the SautrAntika KoAakara leaning mare and more towards
Mahdyana. The DipakArals declaration that he will propound the essence of
Abhidharma forgotten by the Kodakdra, his description of the latter as an
apostate from the Sarvdstivdda,”his condemnation of him as a conceited
person (pandita-mSnin)”® ignorant of the Abhidharma (abhidharma-paroksha-

-m ati-vrittfndm)2 betray a certain rivalry entertained by him towards
Vasubandhu the Kodakdra. Efy calling the latter® s views unbuddhistic
(abauddhiya) based on the Vaitulika scriptures leading to the doctrine of
ayoga-suryatd, he seems to persuade us over and”again that the Kosa is not
an authentic Vaibhashika treatise but only a mouth-piece of the Mahdydhist
Vasubandhu disguised as a Vaibhdshika dchdrya.

Unfortunately, the name of this rival has not survived either in
the Dipa or in the V pitti. In the Vyitti he is merely called Dfpakara as
Vasubandhu is called Kodakara. He is a Kddmfra Vaibhashika as is evident
from his criticism of the Bahirdedlyaka view of the four avydkpita-mulas in
preference to the theory of three held by the Kadrafra school? He is an
orthodox Vaibhdshika. Mary of his views are identical with those of

1. Adv. p.47*
2. Adv. p.86.

3. Vide Adv. pp.247-8.
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Samghabhadra, and in some cases they are expressed in almost identical
terras. We have noted this identity in our discussion on the definition
of a dravya-paramfipiu”® on the mutual relation between the vitarka and
Vichdra? on the reality of the chitta-viprayukta-samskaras like prdptiX
and sabhffgatfi® on the theory of bija® and cn the nature of kdritra? This
identity can also be noted in their definitions of the terms like mata;
mada” dhdtu? and their views on the function of three vidyfis®“and cn the
relation between riddhi and samddhi.llDespite this identity of views, the
Dipakdra makes no direct or indirect reference to Samghabhadra or to the
latter*s famous works, viz* the “Ifydydnusdrall and the ASamaya-pradjpikd®*.
The Buddhist dchdiryas referred to by him, viz. (drya) Maitreya, (dchdrya)
Advaghosha, (bhadanta) Kuradraldta, Vasumitra, Ghoshaka, Dharmatrata and
Buddhadeva, and the non-Buddhist achdryas, viz. Kapila, Akshapdda, Uluka,
Kapada, Vydsa, Vpishagana and Vindhyavdsin, all belong to a period prior to
the compilation of the Koda.

Our main sources for the knowledge of the Dipakdra, therefore,
are all external. But even these are disappointing, because, to the best
of our knowledge, neither the Dipa nor the V pitti seem to have been known
to the contemporaries or to the successors of the Kosakara Vasubandhu.

Tradition as preserved in Paramdrtha*s *Life of Vasubandhul knows of only

I Vide supra, p.12*0. 2. Ibid. p. 147*

3 Adv. p.87, n.3. 4% Adv. p. 89, n*5»

5. Vide supra, p.232. 6. Vide supra, p.237*
7. Adv. p.162, n.l. 8. Adv.p.307, n.5*
9. Adv. p.385, n.l. 10. Adv.p.397, n.5*
IT. Adv. p.399, n.l.
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one (Vaibhdshika) rival to the Kodakdra, viz. Samghabhadra, and attributes
him only two works, viz. the 9Nydydhusdra* and the /,Samayapradipikd,/, which
are commentaries an the Koda® and not entirely independent works like our
Dipa. Yadondtra who quotes large passages from the”1"dydhusdrav and
criticises the views of Samghabhadra (and also several other achdryas like
Anantavarman, Gupamati, Devadarman, Rdma, etc.) makes not a single
reference either to the Dipakdra or to the Dfga, V pitti and to the Tattva-
saptati which as noted above was also a work by the author of the V fritti.
Neither the works of the post-Vasubandhu dchdryas like Digndga, Dharmakirti
Sdntarakshita and KamaladHa (which contain an occasional criticism* of
the Vaibhdshika), nor the works of the Chinese historians like Hsuan Tsang
or the Tibetan historians like Tardhdtha and Buston, nor the extant
collections of the Chinese and Tibetan Tripifaka show any acquaintance
with these three works or with the name Dipakdra.

It is not possible, in these circumstances, to arrive at any
decisive conclusions an the authorship of the Dipa, and consequently of
the V pitti. For, as in the case of the Koda and the Bhdshya, the Dipa ant
the V fitti too appear to be the works of one and the same author. The
Kdrikd text (Dipa) as well as the V fitti are both critical of the Kodakdra,
The former refers to him only indirectly by calling him *pandita-m‘ariin%
and by referring to the theory of tri-svabhdva as an imagination capable
of pleasing only fools?  The V pitti makes direct references to the

Kodakdra. The V pitti on the kdrikd consisting of questions and answers

1. Vide supra, p.119, n.2.
2. svdrtha-vijfidna evdrya dhup paj*Lita-ndhinali / Ad. kd. 77
3* parikalpair jagad vydptam murkha-chittdnurafljibhip / Ad. kd. 324 ab
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an the sarvdstivdda"*' (between the Kodakdra and the Dipakdra) amply proves
the identity of the authorifaAf of the Dipa and the V pitti. The author of
the Vritti, commenting an the answer part of this kdrikd refers to himself
in the first person, e. g., vayam brumaht vayam dchakshmafr and vayam
prativadmah.2

In the absence of positive evidence we are left with only
conjecture regarding the identification of the Dfpakara. It is very
tempting to identify him with Samghabhadra. Both belong to the orthodox
Kddmira Vaibhdshika school* Both hold identical views an almost all
controversial points between the Vaibhdshika and the Sautrdntika. Both
were rivals of the Kodakdra, and composed their works in refutation of the
latter. Nevertheless, it is most unlikely that Samghabhadra could have
been the author of the Dipa. Having composed two major works (viz. the
tNy&ydnusdirat and the 1Samaya-pradlpikdl) against the Bhdshya, he could
hardly have ventured on a third work* The tradition would have known it*
The V pitti, instead of referring to the Tattva-saptati (or in addition to
it) would have referred to either or one of his better known works. It is
1* ko vigihno enga-vaikalyam na tat sarvdstitd sadd /

tat katham driyatam sadbiyaji durbodhd khalu dharmatd // Ad. kd. 320.
2. Adv. pp.279-80. Also: mama tu chandra-kotl-prakada-lakshapo

dpishjjanto vidyate «... (p.274) * vayam tu padydmafr ... (p.295), vayam
brurnah (p.303)* All these three statements are followed by kdrikds of
the D”pa. It is true that sometimes V pitti describes certain views as

the views of the dchdtya (i.e. the Dipakdra) e.g. ity achdryakam (p.11) and
dchdrydpdm abhimateti (p.295). But it is a common practice to refer to
oneself in the third person, particularly in the commentaries. The
Kodakdra even refers to himself as eapara'. Vide Adv. p.81, n.4*



26k -

therefore, more likely that the Dipa was a work of one of Samghabhadrals

followers who carried cn the tradition of his opposition to the Koiakara.

In this connection, Hstian Tseng’s account of AchArya Vimalamitra

a disciple of Samghabhadra, is of great significance. A fter relating the

disputes between the Kodakdra (Vasubandhu) and Samghabhadra, Hsuan Tsang

gives the following account of AchArya Vimalamitra;"

I.

"Samghabhadra having died, they burnt his body and collected
his bones, and in a stupa attached to the SamghArama, 200 paces or so
to the north-west, in a wood of Amra trees, they are yet visible.

"Beside the Amra wood is a stupa in which are relics of the
bequeathed body of the master of ddstras Vimala-mitra (pi-mo-lo-mi-to-
lo) [wou hau yaul]. This master of the AAstras was a man of Kddrair.

He became a disciple and attached himself to the SarvAstivAda school.
He had read a multitude of sutras end investigated various AAstras; he
travelled through the five Indies and made himself acquainted with the
mysterious literature of the three Fifcakas, Having established a name
and accomplished his work, being about to retire to his own country,

on his way he passed near the stupa of Samghabhadra, the master of

A Astras. Putting his hand (on it), he sighed and said, ’'This master
was truly distinguished, his views pure and eminent. A fter having
spread abroad the great principles (of his faith) , he purposed to
overthrow those of other schools and lay firmly the fabric of his own.

Why then should his fame be not eternal? I, Vimalamitra, foolish

S. Beal's Buddhist Records of the Western World, Vol.I, p.19&-7*

cf. On Yuan Chwang's travels in India, by T. W atters, Vol.I, pp.327-8*
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though I am, have received at various times the knowledge of the deep
principles of his departed wisdom; his distinguished qualities have
been cherished through successive generations. Vasubandhu, thou$i dead
yet lives in the tradition of the school. That which I know so
perfectly (ought to be preserved). I will write, then, such ££stras

as will cause the learned men of Jambudvipa to forget the name of the
Great Vehicle and destroy the fame of Vasubandhu. This will be an
immortal work, and will be the accomplishment of ny long-meditated
design. *

"Having finished these words, his mind became confused and
wild; his boastful tongue heavily protruded, whilst the hot blood flowe
forth. Knowing that his end was approaching, he wrote the following
letter to sigiify his repentances- ’The doctrines of the Gteat Vehicle

contain the final principles ... I foolishly dared to attack its

distinguished teachers. The reward of ny works is plain to all. It
is far this I die ... ' *fhen the great earth shook again as he gave up
life. In the place where he died the earth opened, and there was

produced a great ditch. His disciples burnt his body, collected his
banes, and raised over them (a stupa).

"At this time there was an Arhat who, having witnessed his
death, sighed and exclaimed, *... Today this master of Astras yielding
to his feelings and maintaining his own views, abusing the Great Vehicle
has fallen into the deepest hell (Avfchi) I"

The account given above has several points of interest in our

task of identifying the DipakSra. Vimalamitra is said to be a Ka”“mirian,
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a sarvastivddin, a master of £astras (i.e. Abhidharma), who entertains an
ambition to'destrcy the fame of Vasubandhu* in favour of his (distant)
teacher Samghabhadra. All these points are favourable in identifying him
with the Dipakffra. It is true that the account says nothing about his
works?"  But this must have been forgotten by the Mahffytfnists in their zeal
e# condemning him for entertaining an ambition against Vasubandhu.

Indeed, the latter part of Hsuan#;'Tsang’s account looks more like
* fiction than like * history. It may well be that Vimalamitra repented
his illjw ill towards Vasubandhu. But the account of the manner in which he
meets his death, particularly the VomitBng of hot blood% and his desoent
i1i"the 'deepest hell* may be taken as a MahSydnist way of denouncing their
opponents. The fact that a stupa was built over him and that his relics
were enshrined near those of Samghabhadra is sufficient to point out some
eminent part played by this £chfrya in upholding the orthodox Vaibhashika
tenets as outlined by Sam”iabhadra. He may well have been our DfpakSra
whose works were forgotten in course of time partly, perhaps, in favour of
Samghabhadra*s monumental and more authoritative works against the
Kosakara.

The identification of the Dipakara with Vimalamitra could also
be helpful in determining an approximate date irf the Drpa. Vimalamitra ij
not a contemporary either of the KosakAra or of Samghabhadra, as he says
1. In the Cat<alogue of the Tibetan Buddhist Canons (by Prof. H. Hi and
others, Tbhoku Imperial University, Japan 1934) several works an diiarapi
(see Nos. 2092, 2681, 3112, 3814, etc.) are attributed to one Vimalamitra.
But it is hardly possible that this person could have been the achazya
Vimalamitra referred to by Hsiian-Tsang.

2. Cf. atha kho Nigajifchassa Nfithaputtassa bhagavato sakkaram asahamffnasi
tattheva ujiham lohitam mukhato uggaflchhl'ti. Majjhima, (sutta $6) Vol. 1l

p.387.
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that the latter®*s "qualities have been cherished through successive
generations". It is not possible to determine the generations that
separated Samghabhadra from Vimalamitra. But these could not have been
many, for the memories of the dispute between the Ko”akaira and Samghabhadra
are still fresh in the minds of (the generation of) Vimalamitra. Moreover
he must have flourished much earlier than Hsuan Tsang’s visit to India, 1*e«
629 A.D. The lower and upper limits of the date of Vimalamitra can thus
be fixed between the dates of the Ko”akfra and of Hsuan-Tsang.

The date of (the Koiak&*a) Vasubandhu is yet uncertain. Some
place him in the middle of the fourth century and some in the fifth century
A.D. But whether he is placed in the fourth or in the fifty century, it
is unlikely that Vimalmitra can be placed beyond a hundred years after the
Ko4akdCra*s death. The approximate date of Vimalamitra could thus be
somewhere between 450 1st 550 A.D. or even much earlier.

The same date can hold good for the composition of the Dipa. As
we have noted above, all the Acharyas referred to by the DfpakAra belong to
a pre-KoAakffra period. No new doctrinal developments such as are found
in the works of the post-Vasubandhu period are recorded in the V pitti.

Indeed, the Dfpakdra*s criticism of the Ko3ak£fra, and particularly his

l. Professor £+« Prauwallner has given a complete bibliography on this
problem in his monograph On the date cf the Buddhist master of law

Vasubandhu (Serie Orientale Roma, III) Roma, 1951* Also see my article
*On the theory of two Vasubandhus* in the BSOAS, 1958, xxi/l, pp.48-53*
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their being contemporaries. We have no means of establishing apy precise
date, but one thing looks certain, that the date of the Dipa could hardly b«
extended beyond a hundred years (or a few generations) after the Kob6ak&*a,

a date which we have assigned to ffch&ya Vimalamitra.

Restorations and Emendations

The MS. is fairly correct and needed very little correction. In
doubtful places and where the MS. was erased or broken, and where the
photographs were not clear, we have restored the text with the help of”the
Sakv. and the press-copy of Professor Pradhan's edition of the Bhfofrya.

All these restorations are given in square brackets.2 A few letters (two
or three) of the first line of a large number of folios are lost under the
drawing pins used by the photographer in pinning the palm-leaves. The
restorations of these letters are also given in square brackets.

The emendations are given in round brackets. I[UA majority of thesi
emendations consist of a change of the letter pa into na or vice versa.
The rules of cerebralization of na are not generally observed. We may

note here a few cases of such irregularity*

1. Vide supra, p.6, n.3* _ _ ‘
2.The numbers preceding the folio numbers given in square bracketsrefer

to the card-boards on which these photographs were placed. Thus for
instance [1.B.1. ] refers to the reverse side of the first photograph on the
first card-board. The numbers (1 to 9) given in small round brackets
indicate the beginning of a new line of a folio.
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A) Wards where the dental na is used instead of cerebral na
apramAha (p.287) > aprahiha (p.238), abhinishkramana (p.274), ffvenika (p.80)
AirAvana (p.389)> kriyamfiha® (p.69), gauna (p.367), Nardyana (pp-14» 101),
nirvdha (p*364)> paramffnu (p. 65), prahf’fna2 (p-238), prahina (p.28)?
lakshana (p.417) > lavana (p.77) > vakshyamfiha (p*193)> Bonita (p.274)>
irdmanera (p.130), £rf£manyaphala (p.57) > etc*
B) Wards where cerebral pa 1is used instead of dental nas-
apArya (p.89) > apgsrava (p.363), abhilapapa (p.20), kirtapa (p.83),
gagapa (p*13), piiraya (p.12), nishyandaphala (p*177)> pirodha (p.289),
pirvEna (p*136), darshapa, daurmapasya”" nirvartapa (p.136), paripirvAha
(p*339)» paripirvita (p.426), p£pa (pp.12, 128), pravartana (p.50),
mahdy&ia (p.358), ycpiAo manasikAra (p.296), rachapA (p*192), vivarjapa
(p.46), ArAvakayApa (p.358), hina (p.384)> etc.

Similar irregularities are found in the case inflexions
1) Nominative case - trfni (p.23), dravyahi (p.405) >nAmapi (p*120),
baiani%fc357) > mauneyApi (p.150), viAishtAni (p*45), sarvani (p.54) > etc.
2) Instrumental case - atyayena (p.132), aAaikshena (p.23), upachayena
(p*374)> kramena (p.23), parivartinA (p.412), pratyayepa (p.412), mArgena”
(p.57) * * samgrahena (p.8), etc.
3) Genitive case - indriySham (pp.6, 34> etc.), kAryAnAm (p.38),
KAuravAnAm (p.91)> pramukhAnAm (p.86), murtAnAm (p.15), yogipAm (p. 20)

shannAm (p.213) > etc.

Also kriyamana (p.259),

Also prahApa (pp.146-7)*

Also prahijia (p.147).

These two wards are always spelt in this way.
Also balAni (p.358).

Also margena (pp.58, 59).

AN N AW N~
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It can be seen from these examples that there is a tendency to
cerebralise the na when it is in the proximity of ra. This tendency
can be fully observed in the combinations like anayor nAsti (p.344)>
A dibhir nAmabhiJi (p.38), chatvAro pikAyAlJi (p.288), chittayar apyatarat (p.4<
trayor aniyamafci (p.40), pupar etc. (p.40), viAuddhir anAsravaih (p.49) > etc,
and compounds like chAnura-parAyapa (p.389), dushja-nigraha (p.134) >
dharma-pirvachana (p.44) >vaira-piryAtana (p.154)> svara-pirghosha (p.189)*
etc.

It is not possible to decide whether these irregularities are to
be attributed to the Dipakara or to the scribe of our MS. Judging by the
chaste and cultured language of our text and the knowledge of the Sanskrit
Grammar it exhibits in its discussions of the formation of several terms”
it unlikely that the DipakAra would commit such inconsistent violatia
of the rules of grammar. These irregularities N more probably
the result of a faulty MS. tradition, possibly due to the scribe or scribes

following the dialectal peculiarities of their native land.

1. Vide Adv. pp.3, 111, 273-4*
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APPENDIX

A table showing correspondence between the kfrikas of the Dipa
and the Kosa. Numbers an the left refer to the kArikSs af the Dlpa, and

on the right refer to the kffrikffs of the Koia. (Pradhan's edition - v.supra

p«6,°n* 3e)

KoiaathSna 1 40 X 40
1 I 1 41 I 39
5-6 I 20 42 I 41
7-8 X 17-18 44 I 42
9 I 27 45 I 43
10 I 22 48-9 I 46
11 I 25 50 I 47
12 I 26 51-2 I 7-8
14 I 28 53 I 19
16 I 23 54 I 45
17 I 29 57 I 44
18 I 30 71 X 48
19 I 31-32
20 I 33 Ko”*aathab
56 I 34-5 76 I 1
37 I 36 77 T 2
38 I 37 78 I 3

39 I 38 79 I 5
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80 IT 6 136 IT 43

86 Ir 7 138-9 XI 45

89 IT 13 142 IT 47&b

90 I1T 14 149 I 470d 48
91 IT 15

92 IT 16 Ko3asthfha II1
99 IT 17-8 150 I1r 101
100 IT 19 151 I11 102
101-7 T 21

108-9 IT 20 KoiasthSna iv
110 I 22 154-5 IV 1

111 IT 23 158 v 2

112 IT 24 164 IV 33-4
113 Ir 25 165 Iv 35

114 I1 26 166 iv 36

115 I 27 167 v 37
122-3 IT 28 168 Iv 38

124 IT 30 169 IV 39

125 IT 31 170-1 IV 40-1
126 I1T 34 172 IV 42

128 IT 35 173 IV 43

129 IT 36 174 IV 45

134 11 41 175 IV 46

135 IT 42 176 IV 47
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178

179
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181

182-3

184

185

186-7

188
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190

191

192-4

195

196

197

198-9

200-2

203

204-5

206

207

208

v
1%
1%
IV
1Y
1AY
IV

v

1Y%

IV

|AY
v
v
v
v
v
v
v
v
Tv
v

1Y

4B

50

51

52-3

54

55-6

57-8

59*60

61-2

64-5

66

67

68

70-1

73

74

75

76-8

83-2

83-4

85

88

89
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209

210

211

212

213

222

225

231

242-3

244

245

246

247

24850

251

252

253

254

255-6

257

258

261

1AY

1Y%

v

IV

IV

IV

v

IV

1%

1%

1A%

IV

IV

1Y%

IV

IV

v

Iv

1A%

v

90

91

92

93

94-5

94

108-9

112

109-110

113

114

115

116

117-8

120

121

125

122

123-4

125

126

Ko”asthffna V
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320
323
328
329
330
356
357-8
359
360
361
362
363-4
365
369
371
372
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377
378
379
380-1
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31
k)
32-
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36
38
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43
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51
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60
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57
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382 V 58 462-3 VI 73-4
383 vV 52 466-7 VI 75-6
468-9 VI 77
Ko”asthdna VI 471 VI 78
384 VI 16 472 VI 79
393-5 VI 17
421 VI 20 Ko”*asthana VII
424 VI 26-8 479 VII 7
426 VI 37-8 480 VII 9
427 VI 39 482 VII 13
428 VI 40 483 VII 16
429 VI 41 484 VI 17
430 VI 42 485 VII 18
431-3 VI 43-4 486 VII 19
434 VI 45 489 vl 20
435 VI led 430 VII 21
437 VI 45cd 491 VII 22
438 VI 62, 64 492 VII 23
439 VI 65 493 VII 289
440 VI 66 504 VII 30
441 VI 67 505 VII 3]
442-3 VI 68-9 506-7 vl 32
457-8 VI 71 508 VII 33

459 VI 72 509 VII 35
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Kojasth£ha VIXI

VIII

VIII

vin

VIII

vim

VIII

VIII

VIII

VIII

1

2

11

12

550
551
552-3
554
568

578
580
581-2
583-5
586-7
588

591

592
593
594-5
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VIII
VIII
VIII
vin

VIII
vin

VIII
VIII
VIII
VIII
VIII
VIII
VIII
VIII
VIII
VIII

VIII

22

19, 200d
20ab, 21ab
230d

24
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31
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35
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1.1 c& cm(?)
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2.4 hatu hetu
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6. N5 -ruchi ruchi
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12.1 upadfinamaulam upadSna[mimaulafc
14.1 -rbb£tanam -rbhutanSra
14.N1 Ak£ Sa akafa
16.3 tiy fi tritiy a
19.11 vikalp$ [a }vikalpS
19.15 dhama dharma
22.18 dar“ana(pa) dariana(na)
27.10 (na cha) (nacha)
28.13 bhfiktva bhfktu
31.13 (S) [S"]
31.24 dharmatva dharmatve
32.16 vyitti- vfittim
33.9 [mapaha? ] [-paharapam ?]
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-mfidhity apare
tad etapi

14 ad.
-(rni)-
vyaffchanaih
indrlye(na)
mukha
sarvdpe-
-padava-

ru pa-
dsvis 6
moma”

devis£
paramSna

v art ipSra(nffim)
k &y&

(ksh«*)
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indriydnfi(p£)m

kSrapal -
kdry£(y£)t
(smin)

oil

ity arthah
-mity apare
tad etad api
14 ab.
-rpi(m i)-
vyafijanaili
indriyena(pa)
sukha
sarvdpat -
p£d£fya

rupa-

divisé6
nommeé6
divisé6
paramanu
vartinfim (pfim)
kayo

(kshaia)
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tejSlpahffm
Kannual

vajahyd
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Ang.A.
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dfirdheyno-
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matraAi
nArthavdh
"vdchff
nidhdyante'l iti/
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iabdo

vpittif,
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bhadanta
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vEch&

nidhiyanta iti
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563
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Schfryakamu
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506
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chetanf-y£ (yd™)
gati chakra-
V Spsi-

Kv. 1X.4
Kv.I1X.4

S'adaw

anusama
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raarffmarsha
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562
khv£ssa kusalamulara
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p.166j ru2.
ffchf£iyakam

niddesa

bodhindin

vimuktis
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paratoghosha-

508

dadffti.

chetand y&
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V Mtsi-

Kv.n.i
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patitth ffti
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325.8

326.5

332.1
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347.N3
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1261-

swabhfiva

dtgaraapopanna

-dCtqyatff stitre

vishayff[yam]
-mditrakdU
tufayaji

tute
snabhdCva
(kte)

dva
saturupa-
makshy-
tatram
pdftayitvatam
593
yathoshma-
anagatdh
-dhirm *-
kdfldf-

40 cd
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(nS)

126-
svabhava

& gamqgpapanna
-duryatastftre
vishay£(ya)m
-mdtrdkdC-
trufayafi
trufe
svabhdCva
(-kte)

dve

sa tu rupa-
mrakshy-
tatra
pdTtayitvaitam
583
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p.425, n*4«
sa chdlobha-
iruyate

mah£y3~ia



(Reprinted from the BSOAS, 1958, xxi/1.)



ON THE THEORY OF TWO VASUBANDHUS 1
By PapmanaBH S. JaINI

INCE the publication of Professor J. Takakusu’s ‘Life of Vasubandhu
by Paramartha ’ in the year 1904,2 several scholars have made attempts
to determine the date and works of Vasubandhu. The problem is beset with
several difficulties. Tradition gives three dates (a.n. 900, 1000, and 1100)
based o1 different reckonings of the Nirvana era. Vasubandhu, himself a
Sautrantika, is the author of the celebrated Vaibhasika work, viz., the
Abhidharma-kosa (and its Bhasya), and is at the same time credited with the
authorship of several major works of the Vijhanavada school. The problem
is rendered more complex by the mention in Yasomitra’s Sphutarthd Abhi-
dharma-kosa-vydkhyd of an elder (Vrddhacarya) Vasubandhu, leading to a recent
theory of two Vasubandhus advocated by Professor E. Frauwallner.
Paramartha gives two dates for Vasubandhu. In his  Life of Vasubandhu
he gives a.N. 1100, and in his commentary on the Madhydnta-vibhdga (of
Maitreya) he gives a.~. 900. Takakusu favoured a.~. 1100 and proposed
A.p.420-500 as the period of Vasubandhu. In 1911, P. N. Peri, after a thorough
investigation of all available materials o011 the subject, proposed a.p. 350.3

)

Over a period several scholars, notably Professor Kimura, G. Ono, U. Woghihara,
H. Ui, and many others, contributed their views on this topic, which were
summed up in 1929 by J. Takakusu,4who again tried to establish his previously
proposed date of the fifth century a.p. Since then the problem received little
attention until in 1951 Professor Frauwallner published his monograph on
Vasubandhu.5

Professor E. Frauwallners views can be briefly stated as follows :

1. Ofthe three dates current in tradition, the first, viz. the a.~.900, points
to a time prior to a.n. 400, the last two, viz. the a.~x. 1000 and1100, refer to
one and the same date, viz. the fifth century a.n. Thus there are only two
dates for Vasubandhu.

2. These two dates refer not to one but to two persons bearing the same
name. One Vasubandhu (the elder— fourth century a.n.) is the Vrddhacarya
Vasubandhu mentioned in the Vydkhyd of Yasomitra, and the other Vasubandhu
(the younger—fifth century a.n.) is the author of the Abhidharma-kosa.

1 This paper was read before the XXIYth International Congress of Orientalists, Munich,
1957.

2 T'oung Pao, Serie 11, Vol. v, 269-96.

3 ¢A propos de la date de Vasubandhu BEFEO, X1, 1911, 339-90.

* ‘The date of Vasubandhu in Indian studies in honor of Charles Rockwell Lanman, Cam-
bridge, Mass., 1929, 79-88.

5 On the date of the Buddhist master of the law Vasubandhu (Serie Orientale Roma, tii), Roma,
1951.
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3. Paramartha in his ‘ Life of Vasubandhu ’ confuses these two and hence
the difficulty of determining the date of Vasubandhu.
4. This biography can be divided into three distinct parts :

(i) Legend of the name of Vasubandhu’s native city Purusapura, his father,
the Brahmin Kausika, and of the three sons Asanga, Vasubandhu, and
Virincivatsa.

(ii)) Account of the council in Kasmlr, arrival of the Sankhya teacher
Vindhyavasin, and defeat of Buddhamitra the teacher of Vasubandhu.
Vasubandhu’s composition of the Paramarthasaptaiika in refutation of
Vindhyavasin. The composition of the Abhidharma-kosa. Samghabhadra’s
challenge to Vasubandhu for a disputation, declined by the latter on account
of his old age.

(i) Asanga’s conversion of Vasubandhu to Mahayana. Vasubandhu’s
Mahayana works and death.

Of these the first and last sections deal with Vasubandhu the elder, the
second part deals with Vasubandhu the younger.

5. From this it follows that Vasubandhu (elder) the brother of Asanga
is not the Kosakara Vasubandhu (younger). It is the elder Vasubandhu who
was converted from Sarvastivada to Mahayana by Asanga. This is supported
by Chi-Tsang’s commentary on the &atasastra, where (this elder) Vasubandhu
is said to have composed 500 Mahayana works (in addition to 500 Hinayana
works composed by him prior to his conversion) and hence given the nickname
of “ Master of the Thousand Manuals ’.

The younger Vasubandhu, the author of the Paramdrthasaptatikd and the
Abhidharma-kosa, belonged to the Sarvastivada school, but leaned more and
more towhrds the Sautrantika school.

This in briefis a summary of Professor Frauwallner’s thesis. The conclusion
that would logically follow from his thesis is that the Kosakara Vasubandhu
was not a Mahayanist and consequently, not the author of the Vijnanavada
works credited to him. These would necessarily have to be the works of the
elder Vasubandhu, the brother of Asanga. But Professor Frauwallner avoids
such conclusions by stating that the accounts of the life of Vasubandhu °either
do not give any information at all about these works, or mention them in
passages where the two Vasubandhus are confused with each other ’ (p. 56).1

In this paper I propose to present some new evidence that throws some doubt
on Professor Frauwallner’s thesis and confirms the older and universal tradition
about the conversion of the Kosakara Vasubandhu to Mahayana, and his
authorship of at least one wbrk belonging to the Vijnanavada school.

My evidence is based on the manuscript of the Abhidharma-dipa (together

1 In his recent work Die Philosophic des Buddhismus (1956), Professor Frauwallner includes
the Virfisatika and the Trirpsikd vijnaptinmtratdsiddhi under the heading of ‘* Vasubandhu der
Altere °, but is still hesitant about the ascription of these works : ¢ Meiner Ansicht nach ist
Vasubandhu der Jiingere ihr Verfasser, doch kann diese schwierige Frage hier nieht weiter
erortert werden ’ (p. 351).
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with a commentary—the Vibhdsa-prabhd-vrtti), discovered in the Shalu
monastery in Tibet by Pandit Rahula Sankrtyayana in the year 1937. He
brought back photographs of this work, which are treasured in the K. P.
Jayaswal Research Institute of Patna.l

The MS discovered is incomplete. The last folio is numbered 150. The
whole work might not have contained more than 160 folios. Of these, only
62 have been found. It contains two works, viz. the karika text (the Abhi-
dharma-dlpa 2) and a prose commentary (the Vibhdsd-prabhd-vrtti 3). The work
belongs to the Kasmlra Vaibhasika school and appears, from internal evidence,
to have been written either during or immediately after the time of the Kosakara
Vasubandhu. The name of the author is not mentioned in the work, but it is
my conjecture that it was written by a rival of Vasubandhu, either Sangha-
bhadra or one of his disciples.

The DTpa and also its commentary (the Vrt#ti) closely follow both in contents
and in presentation, their counterparts, viz. the Abliidharma-kosa 4 and its
commentary (the Abhidharma-kosa-bhdsyaS) of Vasubandhu. Of the 597
karikas of the extant Dipa, more than 300 have their parallels in the Kosa,
and in many cases appear to be imitations of the latter. The Vreti has about
50 large passages almost identical with the Bhasya, 32 of which are directly
borrowed from the latter. Thus to a large extent, the Dipa and the Vritti
are written in imitation of the Kosa and the Bhasya.

But what is more interesting to us is the fact that the extant Vriti contains
17 hostile references to the Kosakara (without mentioning the name
Vasubandhu) criticizing his Sautrantika views and at times accusing him of
entering the portals of Mahayana Buddhism. I quote here a few such passages
from the Vriti:

(1) Idam iddnim abhidharma-sarvasvam Kosakaraka-smrti-gocardtitam
vaktavyam. (Fol. 37b.8)
(i) Kosakaras tv dha—° sarva-suksmo rupa-samghdtah paramdnuh ’iti. Tena
samghdta-vyatiriktam rupam anyad vaktavyam . . . (Fol. 43b.7)
(ii1) Siddhd saf)hdgatd. Kosakarah jmnas tarn Vaisesika-parikalpita-jati-
paddrthena sarmkurvan vyaktam pdyasa-vayasayor varna-sddharmyam
pasyaCiti. (Fol. 47a.8)

(iv) Atra punah Kosakarah pratijdnite—‘sacittikeyam samdpattih’iti . . .
Tad etad abauddhiyam. (Fol. 47b.9)

11 am prateful to the K. P. Jayaswal Research Institute for entrusting me with the work
of e<liting this MS. It will soon be published in the Tibetan Sanskrit Works Series, Patna.

* Henceforth called Dipa. 3 Henceforth called Vrri.

4 Henceforth called Koia. 8 Henceforth called Bhasya.

e In this bold line the Vreti criticizes the KoSakara for his omission of a topic dealing with
cessation of dhatus through various stages of anasrava-marga.

7 See Poussin’s UAbhidharma-kosa, chapter n, ka. 22, and Ya6omitra’s Sphutdrthd Abhi-
dharma-kosa-vydkhya, p. 123 (ed. U. Woghihara).

e See VAbhidharma-ko6a, chapter n, ka. 41a, and Vyakhya, pp. 157-9.

e See L'Abhidharma-kosa, chapter 11, ka. 44d, and Vyakhya., p. 169.
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(v) “ Samadhibalena karmajam jivitavedham nirvartya dyuh samskdrd-
dhisthdnajam, dyur na vipdkah ° iti Kosakarah. Tatra kim uttaram
iti ? . . . Vaitulika-sastra-prauesu-dudram drabdham tena bhadantenety
adhyupeksyam etat. (Fol. 49a.1)

In these passages the Kosakara is criticized for his Sautrantika views on
the theory of atoms and the three citta-viprayukta-samskdras, viz. sabhdgatd,
nirodha-sanidpatti, and dyu. We may particularly note the last passage where
the Kosakara is said to have begun entering the portals of the Vaitulika-
idstra.  The term Vaitulika-sdstra clearly refers to Mahayana scriptures.
Asanga in his Abhidharma-samuccaya identifies vaitulya with vaipulya and
explains the latter term as Bodhisattva-pitaka2 which undoubtedly belongs to
Mahayana.

This is the first allusion to the Kosakara’s leanings not only towards
Sautrantika but also towards Mahayana Buddhism.

While dealing with a controversial question related to perception (whether
the eye sees an object or the mind sees it) the Vr#ti quotes the following passage
from the Kosa-bhasya and says :

Tatra yad uktam Kosakarena ‘kim idam dkdsam khddyate. Sdmagrydm
hi satydm drstam ity upacarah pravartate. Tatra kali pasyati’ ti ? 3 Tad atra
tena Bhadantena sdmagryanga-kriyd[{paharanam ?] kriyate. Abhidliarma-
sammohdnkasthdnendtmdpy ahkito bhavaty ayoga-sunyatd-prapdtdbhimukhyatvam
pradarsitam iti.

The view of the Kosakara quoted by our Vreti is what the Koia gives as a
Sautrantika view. In the Vriti the Kosakara is identified with the Sautrantika.
He is censured for his ignorance of Abhidharma and also accused of heading
for the precipice of ayoga-sunyatd.

The term ayoga-sunyatd should put at rest any doubt about the real affilia-
tions of the Kosakara. The term certainly refers to a Mahayana doctrine.

In the fifth Adhyaya of the Dipa, a fundamental principle of the Sarvasti-
vada school, viz. the reality of the past and future elements, is discussed in
opposition to the Sautrantika arguments advanced by the Kosakara in the
fifth Kosa-sthana of his Bhasyad After dealing with the Sautrantika, the
Vrtti criticizes the Yaitulika. He is described as ayoga-sunyatd-vddin maintaining

1 See VAbhidharma-kosa, chapter 11, ka. 10a, and Vyakhya, p. 104.

2 Vaipulyarri katamat ? Bodhisattva-piUika-samprayuktaTji bhasitam. Yad ucyate vaipulyatri
tad vaidalyam apy ucyate vaitulyam apy ucyate. (Ed. P. Pradhan, p. 79.)

3 cf. ¢ Opinion du Sautrantika.— Quelle discussion dans Ic vide ! Le Sutra enseigne : “ En
raison de 1’organe de la vue et des visibles nait la connaissance visuelle ” : il n’y a la ni un organe
qui voit, ni un visible qui est vu ; il n’y a la aucune action de voir, aucun agent qui voit; ce
n’est que jeu de causes et effets. En vue de la pratique, on parle a son gre, metaphoriquement,

de ce processus ; “ L’oeil voit; la connaissance discerne ”

. Mais il ne faut pas se prendre a ces
metaphores. Bhagavat 1’a dit : il ne faut pas se prendre aux manieres de dire populaires, il ne
faut pas prendre au serieux les expressions en usage dans le monde ’. UAbhidharma-kosa,
chapter I, ka. 42.

4 See UAbhidharma-kosa, chapter v, ka. 17-19.
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that nothing (i.e. the past, present, and future) exists,l and is, therefore, con-
demned as an annihilationist (vaindsika).2

The main Vaitulika doctrine criticized in the Vrtti is the nih-svabhdva-vdda,3
which is common to both the Yogacara and the Madhyamika schools. Both
these schools are sunyavddins in a real sense and would appear, to that extent,
as Vainasikas to a Realist Vaibhasika.

The term ayoga-sunyatd is not found in the traditional lists of 18, 19, or
20 kinds of sunyatds 4 or in the Madhyamika or the Yogacara treatises. The
Vrtti does not explain the term. If this vdda could mean the doctrine of non-
applicability of all predications, especially of dtrman and dharmas @tma-dliarmo-
pacdrah),b then it would be equivalent to the nih-svabhava-vdda, accepted by
both the Madhyamika and the Yogacara schools.

The passages quoted above from the Vrtti indicate, in the view of the
Vaibhasika, that the Kosakara, even in the Kosa-bhasya, shows signs of more
and more leanings towards Mahayana Buddhism. This in itself does not prove
his conversion to Mahayana, but certainly indicates his inclination towards it.
In the light of these findings we may now turn to further evidence which seems
to anticipate his conversion and confirm his authorship of a Mahayana work.

After dealing with the nih-svabliava-vdda of the Vaitulika, the Vrtti again
turns to the Kosakara and says : ‘The Vaitulika, apostate from the Sarvd-
stivada, says : “ We too advocate (imagine) three svabhdvas To him we
should reply : “ The world is full of such illusions which please only fools.
Rare are those imaginations that catch the hearts of the learned  These three
svabhdvas imagined by you have been already rejected. Such other illusions
should also be thrown away. This is one more occasion where the Kosakara
shows his ignorance of (the doctrine of) Time.’ 6

Three significant statements in this criticism may be noted : (i) The

1 Tatra Sarvdstivddasyadhm-trayam asti . . . Vibhajyavadinas tu, Darstantikasya ca pradeso
vartamdnddhva-samjiiakah. Vaitulikasydyoga-sunyatd-vddinah sarvarfi ndstiti. . . . (Fol. 108a.)
* Yah Sarvasti-vbddkhyah . . . sadvadi. Tad anye Darstdntika-YaitulikaL-Paudgalikah -« . .

Lokdyatika-Y Rtndhikn-Nagndfa-pakse prakseptavyah. (Fol. 108a.)

3 Vaitulikah kalpayati—

Yat pratitya-samutpannam
tat svabhdvdn na vidyate/

Yat khalu nihsvabh'ivam nirdtmakam hetun pratitya jayate tasya khalu svabhavo ndsti . . .
To*mad aldta-cakravan nihsvabhdvatvdt sarva-dharmd niratmdna iti. Tarji praty apadisyate. . . .
(Fol. 111a.)

4 See Professor T. R. V. Murti’s The central philosophy of Buddhism, Appendix.

51 am indebted to Professor T. R. V. Murti for suggesting this interpretation of the term
ayoga-sunyatd.

* Atra Sarvdstivdda-vibhrastir Vaituliko nirdha—vayam api trin svabhdvdnparikalpayisyamab.
Tasmai prativaktavyam

Parikalpair Jagad vydptaifi
murkha-cittdnuranjibhih/
Yas tu vidvan-mano-grahi

parikalpah sa durlabhah//
Te khaly ete bhavatkalpitds traya-svabhdvbh purvam erapratyudhah. Evam anye’py asat-parikalpah

protsdrayitavyah. Ity etad aparam adhva-sarjimohdnkand-sthdnary Kob6akarakas?/e<t. (Fol. 112a.)
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Vaitulika is called here sarvdstivdda-vibhrastih (one who has deviated from the
Sarvastivada).

(ii)) A reference is made to the doctrine of tri-svabhdva-vdda.

(iii)) A reference is made to the Kosakara in a manner which shows his
responsibility in the formulation of this doctrine.

Of these, the last two statements most probably refer to the Trisvablidva-
nirdesa,l a work of the Yogacara-Vijnanavada school, credited by tradition
to Vasubandhu. It consists of 38 karikas and marks the culminating point
of the development of this doctrine found in the Lankdvatdra-sutra and in
the works of Maitreya and Asanga,2the chief founders of the Yogacara school.
The first statement saying that the Vaitulika deviated from the Sarvastivada,
may be a general statement, referring only to the belief of the Vaibhasika
that the Vaitulika branched off from the more orthodox Sarvastivada school.
But read in the context of the above passage, it appears certain that the Vreti
is alluding to the conversion of the Kosakara to Mahayana Buddhism.

This in brief is our main evidence confirming Paramartha’s account of the
Kosakara Vasubandhu’s conversion to Mahayana and his authorship of several
Mahayana works. It does not contradict the fact of two (one elder and the
other younger) Vasubandhus. The Vrddhacarya Vasubandhu certainly existed,
as is clear from the statements of Yasomitra. He may well have been the author
of a commentary to the Abhidharma-sdra of Dharma-sri and also author of
many Mahayana works.

But we certainly are not justified, in the light of the evidence of the Dipa,
in limiting the activities of the younger Vasubandhu to Hlnayana alone, in
crediting him only with the authorship of the Kosa and thus relating the last
part of Paramartha’s biography to the life of Vasubandhu the elder. The date
of the Kosakara Vasubandhu and his relation to Asanga, however, still remains
unsettled. But the confirmation of his authorship of the Trisvabhdva-nirdesa
might well lead us to accept the tradition preserved in Paramartha’s °Life
of Vasubandhu

1 Sanskrit text and Tibetan version edited by Sujitkumar Mukhopiidhyaya, Yisvabharati,
1939.
2 See parallel passages collected by S. Mukhopadhyaya in the Trisvabhdva-nirdesa.



